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ABSTRACT

This thesis provides an English translation of a humorous version
of the Kamapua'a epic, as well as an extensive annotation of various
cultural and figurative devices employed throughout the legend.
Kamapua'a, literally 'Pig-child,' was a mischief-making adventurous
Hawaiian god who could assume dual body forms, human and hog. As a
manifestation of Lono, the chiefly god of agriculture, Kamapua'a was
worshipped only by the commoners.

The annotations include cultural notes on certain behaviors pe-
culiar to Hawaiians, over 100 chants and wise sayings, most of which
remain unrecorded in other traditional sources, and innumerable sexual
allusions whose double meanings are explicit in the context of
Kamapua'a's adventures. The Hawaiian text was taken from a Hawaiian
language newspaper of 1891. It exemplifies, contrary to popular belief,
the high level of Hawaiian literature at that late date, only two years
before the overthrow of the Hawaiian monarchy by pernicious foreign

elements.
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CHAPTER I

INTRODUCTION

Kamapua'a, the pig god, is that ancient creature who roots in the
deep black mud of the cool forest. He is that god who changes his body
form at will; now a beautiful and virile youth, tempting women; now a
giant boar ruthlessly devouring his terrified enemies; then a nukunuku-
a-pua'a fish cowering in the sea, fleeing the burning wrath of Pele's
lava; and then a kukui tree or a clump of 'uhaloa grass hiding silently
from his enemies in the forest. He is the primeval reveler, lusting
after life. He is of the dark ancient mysteries shrouded within our
deepest psyche. Defiant of all authority, bold and untamed, he is the
pig within us, the creature that so eagerly suckles at a mother's
breast, thirsting greedily after the good things in life--adventure,
love and sensual pleasure. Treacherous and tender, he is the best and
the worst of all of us.

All this was Kamapua'a, the Hawaiian pig-god. Nowhere else in
Polynesia was a pig worshipped as a god (Kirtley 1971:115-117), and
nowhere else was devotion to sensual pleasure so exalted and refined
(Ellis 1782 v.2:153 in Sahlins 1981:39). There has been no other god
named Kamapua'a; there is none other like him. His family is said to
have come from Kahiki (Beckwith 1970:201), but he himself was born at
Kaluanui, a district on the Windward side of O'ahu. His birth was
recorded in chant five of the Kumulipo, a Hawaiian creation chant
composed as a genealogy of chiefs from the beginning of time (Beckwith

1972:200,1ine490).



As a supernatural being, he was associated with the agricultural
god Lono (Beckwith 1970:210-211), perhaps as one of Lono's earthly
manifestations. An altar of stones topped by a carved pig's head marked
the boundary of each district (PED: ahupua'a) upon which ritual offer-
ings were placed during the lengthy consecration of luakinil temple
(For. Col. 6:11), This altar was also the site where Makahiki2 offer-
ings were collected for Lono (Malo 1951:146). In Hamakua, Hawai'i,
worshippers of Kamapua'a would place a newborn child's navel in the
mouth of the pig's head image to ensure the child would grow up as a
farmer (Ka'imikaua 1979).

Kamapua'a was considered by the ancient Hawaiian people to be of
that divine class of beings known as kupua (Beckwith 1970:201). Kupua
were supernatural creatures who could take human form as well as animal,
plant or rock forms, as their nature or will dictated. Thus there were
shark kupua, rock kupua, dog kupua or bird kupua. Their magical powers
differed according to the nature of their form; as a class they were
less powerful than akua, or real gods, and were not worshipped in the

'gods' of the common people,

great temples of the chiefs. They were the
usually worshipped as family guardians. Kupua could not, however, be

ignored or offended by the chiefs lest they wreak havoc upon a royal

household or person.

luakini: "large heiau were ruling chiefs prayed and human

sacrifices were offered" (PED).

2 Makahiki: "ancient festival beginning about the middle of October
and lasting about four months, with sports and religious festivities and
taboo on war' (PED).



The two principal body forms that Kamapua'a was wont to assume were
that of a handsome young man or that of a very large or very little pig
(Ibid.:202). As a human he excelled in making love to women, and as a
pig he was best at making mischief, especially in stealing chickens. In
whatever he attempted, he always succeeded, whether it was fighting a
chief or other kupua, or whether it was seducing a woman. His excesses
in love-making were attributed to his fundamental pig nature. As
Hawaiians were adept at animal husbandry, they understood how easily and
with what prolificity pigs can breed. Furthermore, in the Hawaiian way
of thinking the pig's snout was a phallic symbol and the.wet mud that
pigs root in, especially wet land taro patches, were symbolic of female
genitalia and the female reproductive capacity. Thus the rooting
("e'eku) of pigs was seen as a sexual metaphor. Kamapua'a was a popular
folk hero for all of these reasons, for his successes against all odds,
for his very masculine qualities and because of his being part human,
part pig; most humans feel a littlé piggish at times, particularly when
enjoying themselves. The common Hawaiian easily identified with him,

In addition, it might be argued that Kamapua'a was the Hawaiian male
prototype, as Pele was the female counterpart.

Hawaiians have passed down the story of Kamapua'a from one genera-
tion to another, changing minor details to suit their purposes and
adding new anecdotes of their own to the list of this adventures. Only
three years ago, a sighting of Kamapua'a was reported in confidence to
me by some Hawaiians from Hau'ula who were pig hunting in the mountains
behind Kaluanui. They were certain it had been Kamapua'a because the

pig had been enormous, and even though they had shot him in the head and



in the buttocks, the creature hadn't paused in the least as he ran past

them, nor did his wounds bleed at all. He ran at a terrific pace down a

R
N

pig trail and the hunters gave chase. They followed his tracks to a
barbed wire fence, at which point his hoofprints disappeared completely.
The hunters searched the surrounding area and found nothing, not a
hoofprint, not a trampled broken plant, nor a trace of blood. It was
this sudden and rather disconcerting disappearance of what had seemed a
very real pig that convinced my friends that they had encountered
Kamapua'a. When I suggested that he had probably assumed the form of a

kukui tree (Aleurites moluccana), one of his known body forms, thus

explaining how he had vanished so completely, they thought it a likely
answer. In any case, this anecdote demonstrates how real and exciting

the idea of Kamapua'a continues to be until the present day.

Background and Setting of the Research Topic:

"A Legendary Tradition of Kamapua'a" (He Moolelo Kaao o Kamapuaa)

was printed in a daily Hawaiian language newspaper, Ka Leo o Ka Lahui,

literally The Voice of the Nation3, a paper popular in the 1890's. The

serial was 67 issues long and is to date, the longest compilated version
of the Kamapua'a epic, including cycles for the islands of Hawai'i,
Maui, 0'ahu and Kaua'i, some of them heretofore unknown and others not
so extensively developed. It ran from June 22, 1891 through September

28, 1891,

3

races.

The term Lahui implies the Hawaiian nation as opposed to other



Ka Leo o Ka Lahui had a large native, Hawaiian speaking audience

and gained fame for its loyal editorials in support of King Kalakaua and
the Hawaiian monarchy. The 1890's were a time of great conflict in
Honolulu. The haole (white) business and sugar interests were pressing
for changes in the constitution that would take power from the King and
give it to the cabinet. The cabinet, of course, was to be comprised of
these self same sugar barons and business executives who were also
demanding closer ties with America in the form of the Reciprocity treaty
(Kuykendall 1967:79-115). These foreigners had very little concern for
what they considered a half witted, backward and primitive race (The
Islander 1875:103,111-112)., Even more ludicrous in their eyes was the
native King. At this time, haoles in Hawai'i were very open in their
contempt for non-white races and were without any empathy for the
cultural differences of others, especially for the Hawaiians whose
kingdom they sought to usurp. They quite readily condemned King
Kalakaua for his native ways.

Thus Ka Leo o Ka Lahui was formed by native Hawaiians who sought to

organize the Hawaiian race in support of the King and in opposition to
the powerful haole business community. Among the newspapers loyal
supporters, that is to say, those who regularly contributed cash towards
its support, were Lili'uokalani, sister of the King, J. Nawahi and E.
Lilikalani, two Hawaiians prominent in political circles, the latter

being King Kalakaua's genealogist, and M.K. Reuter, a hapa-Hawaiian

4 King Kalakaua loved hula dancing and was responsible for its
revival, a fact that hacle society condemned most vehemently. (The
Islander 1875:18,146; Kuykendall 1967:265).



(half Hawaiian, half white) lawyer from Hana, Maui. M.K. Reuter is only
significant as an interesting aside in that he was my great-great-
grandfather.

In January 1891, John E. Bush, another hapa-Hawaiian, became the

editor of Ka Leo o Ka Lahui. In June of that year, the Kamapua'a serial

began, without, however, listing its author. From my reading of many
other Hawaiian language dailies, I have discovered that the authors of
regular fictional features were not usually named. This was perhaps due
to the peculiarly Hawaiian reluctance to claim as their own a story
composed in the distant past and handed down through the generatioms.
Not disclosing oneself as the author was also a cautionary method of
deflecting criticism on the veracity of the account. This is very clear
from reading the first issue of the Kamapua'a epic where the author
makes the disclaimer that "the exact version is not known (today)" (June
22, 1891).

And, in fact, those Hawaiians who recorded the ancient literary
traditions were not authors in the strict sense of the word. They did
not compose these ancient legends, they merely wrote them down as they
understood them. They were antiquaries, recorders of the old tradi-
tions, for which there is a specific Hawaiian term, kaka'olelo, liter-
ally, to fence with words. The kaka'olelo had been the orator, story-
teller and counsellor of the chief. Thus, we can see the dilemma of the
Hawaiian writer in 1891, He could not with impunity refer to himself as
a kaka'olelo, an exalted position which had long since passed, nor could
he name himself as the author, since he was not. In most cases, the

Hawaiian chose anonymity as the polite solution to this paradox.



Although one might have assumed that John E. Bush as editor and
author of political articles, did not also have time to indulge in
lengthy mythological epics, the reverse has proved to be true. On

January 5, 1893, Ka Leo o Ka Lahui published a lengthy serial of the

Pele and Hi'iaka epic to which John E. Bush and S. Pa'aluhi appended
their names. The introductory paragraph of this new epic is almost
identical to the opening remarks of the Kamapua'a version (see June 22,
1891). And, if that were not enough to prove Bush the recorder of our
Kamapua'a legend, one has only to compare the writing styles of this
story with any of his long fiesty editorials to recognize that the
authors of each are one and the same.

The speculative ramifications of John Bush as the antiquary of "The
Legendary Tradition of Kamapua'a" are fascinating in that while the man
himself excelled so greatly in public life, he was also capable of
producing this literary masterpiece. He was the kind of marginal man
who became more capable, rather than less so, in his adaptation to two
overlapping yet diametrically opposed cultures. Kuykendall described
him as "the intellectual and well-read theorizer of the (Liberal) party"
(1967:523-524). Not only fluent in Hawaiian, but eloquent also, he was
a natural leader of the Hawaiian people. He was admired by them because
he could be equally persuasive and adept in Hawaiian, as well as in
English. Here was a Hawaiian who could function adroitly within the
haole world--at least from the standpoint of other Hawaiianms.

Among his accomplishments in the political arena were the follow-
ing: Governor of Kaua'i in 1887, member of the Privy Council from

1878-1891, Commissioner of Crown Lands and President of the Board of



Health in 1880, member of the House of Nobles from 1880-1886, Minister
of Finance and Minister of the Interior in 1882, envoy extraordinary to
Samoa in Kalakaua's bid for a Pacific empire in 1886, and Representative
for 0'ahu in 1890-1892 (MacGregor-Alegado 1979:157). During this time

he was also President of Hui Kalai'aina, in 1888, an organization also

known as the Hawaiian Political Association (Kuykendall 1967:448), and
was the editor of two Hawaiian language newspapers, Ka 0iaio (The

Truth), from 1889-1896, and Ka Leo o Ka Lahui, in 1891 and in 1894. He

lead innumerable public rallies to incite the Hawaiian people to be
loyal to their King and to denounce the haole business faction. An
inspired man, he exhorted the other members of his race to guard against
foreign manipulation.

As for his literary capacity, '"The Legendary Tradition of
Kamapua'a" proves him a true scholar of Hawaiian antiquity. He knew all
of the lengthy chants traditional to the Kamapua'a epic, the intricate
storyline and the appropriate usage of place names and wise sayings to
enhance the depth of the legend. He was very familiar with all of the
traditional strategems employed by the Hawaiian reconteur which in the
old days would.keep the audience spellbound all night,5 and in the
1890's might impel Hawaiians to buy his newspaper everyday. Hopefully,
the public would read the political editorials along with the next
exciting adventure of Kamapua'a. It was his rendition of the Kamapua'a
epic that revealed John Bush as an intellectual, in the Hawaiian, as

well as the haole sense of the word.

5 It is said that the recitation of the romance of La'ieikawai took
six hours (Andrews 1875:27).



A Survey of the Literature:

Although there have been many English versions of the Kamapua'a
legend,6 only two in Hawaiian have survived and are well known today.
One was collected by Fornander in the mid-1800's and published along

with his three volume work, Collection of Hawaiian antiquities and

Folklore, (1916-1919)., The other was written by G.W. Kahiolo for a

weekly newspaper Ka Hae Hawaii in 1861. Subsequently the text was

extracted and translated by Esther Mo'okini and Erin Neizman and
published by the Hawaiian Studies Program in 1978, All three Hawaiian
versions agree on main points in the storyline but with vdried emphasis
on different themes. Of course, the Bush version is much more
extensive.

Fornander's version gives much attention to the warlike nature of
the Pig—man and his superhuman strength. Great battles were waged
against impossible odds, yet Kamapua'a never fails to emerge victorious.
Chants with rather staid overtones; were used more frequently than prose
to actually tell the story, presupposing that the audience was fully
aware of the details. Even his famous lovemaking episode with Pele is
described as a battle rather than a seduction. His character is pro-
trayed as a fierce and temperamental god, considerably above human
foibles. This is really a written account of what was meant to be
delivered orally.

The Kahiolo version, on the other hand, paints Kamapua'a as a lost

soul constantly in search of his family. Having been born in a strange

6 See Thrum 1907:193-197; Rice 1923:51-53; and Westervelt
1915:246-277.
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form~-as a piece of cord--his mother rejects and ignores him. Thus, his
purpose in life becomes a constant struggle to be acknowledged and
accepted by his family. It, too, is rather a somber piece with many
long chants. Perhaps the chants were meant to convey humor when re-
counted, but this does not filter through in print. In this light,
Kamapua'a, despite his superhuman power, is made to suffer the sad
frustrations of the most abject human.

Bush's version has a completely different tenor. In this the prose
section is elegant and far more developed than the use of chants; this
is a tale meant to be read. These chants, although beautiful and
complex, are frequently different and more varied than those usually
quoted in the previous versions. Chants from the Pele and Hi'iaka epic
(Emerson 1909) are included, as well as name chants for contemporary
chiefs of 1891. Proverbs and wise sayings, not used in previous ver-
sions are quoted in this one.

Because "The Legendary Tradition of Kamapua'a" had such an ex-
pressly sexual theme and was printed at a time when moral standards were
set by the Calvinists, one wonders whether any haole could read Hawaiian

then, or whether any bothered to read Ka Leo o Ka Lahui. I can well

imagine this version being condemned as pornography, however, there was
no mention of it in the English language newspapers. This particular
version of Kamapua'a leads him from one 'bedroom' adventure to another,
into polygamy and out into various scenes of seduction. When he meets
Pele, the fire goddess, after a great struggle, Kamapua'a finally
overcomes her objections and makes love to her nonstop for four days and

nights on the rough lava floor of Kilauea crater until her sisters fear
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for her very life. (This is distinctly Hawaiian humor.) And in almost
every village through which Kama, as he is affectionately known,
travels, a woman emerges to offer up her charms. When he sometimes
refuses, the women are most offended. Was this sense of female indig-
nation the norm in ancient Hawaiian society? Perhaps it was.

At any rate, this version is interwoven with a sublime sense of
what the Hawaiians call kolohe, mischievous, naughty, rascal, and all in
a sexual way. This is an offering of prose which glorifies the sexual
propensities of men and women in the same manner that mele ma'i, genital
chants, do in poetry. It reflects the feeling of an era when Hawaiians
were rebelling against haole rules in the political and cultural spheres
of life. Kalakaua was reviving the hula as a genuine form of native
entertainment, along with the ancient ali'i inclination for numerous
love affairs. It is interesting to note that historically, in the early
rebellions of 'pagan' chiefs against Christian chiefs (1829, 1831,
1833-1834), one of the most blatant outward manifestations of disrespect
was the public performance of the kolohe hula (Sahlins 1981:65-66). Was
not Bush's account similarly a kolohe tradition in rebellion against the
foreign element as well?

Clearly his version of Kamapua'a is a reflection of the ambience of
Hawaiian society in Honmolulu in 1891 as the two previous versions were
of their times. The Fornander and Kahiolo texts lack humor, and any
emphasis on sex, not because ancient Hawaiian society did not stress
these values, but because Hawaiians, as all Polynesians, would not
offend an audience with what that audience might deem improper. From

the 1820's when missionaries first arrived, until about the 1870's,



12

Christian doctrine and Christian chiefs banished sex into Mother
Hubbards7 and forbade sexual humor, along with the hula, from public
view. The Fornander and Kahiolo versioms reflect this mood because they
were written at that time. John Bush and his friends in the 1880's and
1890's represented the avant-guard of Hawaiian society, a kind of
renaissance if you will. Perhaps it was when Hawaiians had realized
that missionaries and other haoles were more ruthless political adver-
saries than fellow members in the Christian circle of brotherly love,
that those customs most decidedly Hawaiian, hula and huahua'i (the joy
of love making), became cherished once more in the reassertion of a

distinct Hawaiian identity.

Statement of Purpose:

I decided upon an annotated translation of this particular version
of the Kamapua'a epic for several reasons. First, I was impressed by
the great length and attention to detail found in this story. The Maui
cycle and much of the 0'ahu and Kaua'i cycles have never appeared in
print before. For scholars of Hawaiian literature, this is not only a
valuable text, but also exciting in that such a wealth of information
and so thorough a rendition of the Kamapua'a legend survived as late as
1891. Because of the length of this epic is 67 chapters, a translation
of the whole work would be outside the scope of a Master's thesis.
Thus, I have chosen only the first twenty-two issues, June 22, 1891 -

July 22, 1891, of the Kamapua'a tradition as my area of concentration.

7 ..
This is a very loose form of dress that covered the body from the
neck to the wrists to the ankles, designed by the missionary wives for
Hawaiian women--known today as the mu'umu'u.
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In this section alone there are over 100 chants and wise sayings, many
of which remain unrecorded in other traditional sources. For curi-
osity's sake alone this version is invaluable.

Secondly, during the several years that I have undertaken the study
of Hawaiian language and literature, it has become painfully clear to me
that most English translations of Hawaiian texts have failed to capture
the subtlety and emotional nuances clearly existent in the original and
so dear to the hearts of Hawaiian audiences. This problem has been
extensively discussed by Beckwith in her introduction to La'ieikawai
(1919:294~296), but was never completely resolved. In addition, when-
ever translators have tried to capture the essence of those nuances,
literal word for word translations have been abandoned for more specious
ones, While the latter are no doubt of greater commercial value for
consumption by the general public, ﬁhey are disastrous for serious
scholars and researchers, as important symbols in wise sayings and
chants are often lost in non-literal translations. Symbols and subtle-
ties such as these, which are an essential part of the fabric of the
Hawaiian language, are central to an understanding of the philosophical
principles by which the ancient Hawaiians lived their lives, and when
they are lost in the process of translation, students of ancient Hawai'i
who rely on such translations are cheated out of a true understanding of
ancient times.

My solution to this problem, therefore, has been to construct a
very literal translation with an extensive annotation of each pertinent
metaphor. The annotation, of course, has been cross checked and

compared with other major works of Hawaiian literature. For those who
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do not read Hawaiian such annotation is imperative to fully grasp the
highly developed art of Hawaiian storytelling, as there are always
several levels of meaning in any good example of Hawaiian prose. There
is the tale at its face value; boy meets girl, falls in love, falls out
of love, and the like. An additional level is introduced by innumerable
allusions to ancient events, myths, gods, and chiefs that have become
metaphors in their own right. This includes the use of place names and
the symbolism attached to the names of winds, rains, plant and rocks,
evincing a kind of emotional quality (Luomala 1965:235-247; Elbert
19763117-132). Chants and wise sayings enhance the story with an
additional shade of meaning as they, too, are interpreted on their
surface value and also refer back to a more ancient time and perhaps
more profound event for which they were originally composed. There may
even be a fourth level known only to the raconteur and one or two
special members of the audience, a lover or close friend, conveyed by
the method in which the story is told, while everyone else remains
oblivious to the message.

These subtle levels of meaning are as strands of a lei woven
together as an object of honor and affection for loved ones and the
chiefs. Their function is to remind the audience of something that is
similar to the present topic and at the same time slightly different.
This device not only creates a certain mood, but adds to the beauty of
the work, as what is seen on the surface then can also be interpreted on
the other level of meaning. This is what is known as kaona.

An example of kaona might be illustrated by the word mahiki.

Mahiki means "to jump, leap, hop, move up and down, vibrate" (PED). It
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is a term used in mele ma'i, or genital chants, to describe sexual
motions. It is also famous as the name of a place on the Hamakua coast
(Hawai'i) where Kamapua'a chanted a teasing love song about a love
affair (Kahiolo 1978:74-77). Thus, whenever this term is used one is
reminded of the meaning of the word, in everyday and sexual use, and of
the place called Mahiki that was somehow connected with love affairs.

Because of the deplorable state of the Hawaiian language today, in
that only a very few people can claim Hawaiian as their native tongue,
many of these types of references and allusions have become obscure. It
is hoped that this thesis, as an annotated translation with index, may
prove useful to other Hawaiian language scholars in their interpretation
of obscure metaphors and may be a small addition to our understanding of
Hawaiian poetry and prose.

In addition, "A Legendary Tradition of Kamapua'a" has other impacts
which are sociological in nature, and which make this work valuable for
public review. Since it is so full of metaphor that seemingly would

have been understood and enjoyed by the readers of Ka Leo o Ka Lahui in

1891, we then know something of the level of Hawaiian literature and
culture at that time. Because it is not a simple recounting of a
memorized story, as would have been told orally, but rather a reworked
version meant to be eloquent and moving when read, we know that the art
of Hawaiian storytelling was alive, changing, growing and adapting
itself to written form in 1891,

The more compelling importance of this version, however, is its
explicitly sexual storyline. It is a prime example of what is kolohe,

and kolohe is one of the most valuable aspects of ancient Hawaiian
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culture that has survived until today. Older Hawaiians, especially,
still continue to speak and joke in a kolohe way, so that talking about
'doing it,' or making love, the flirting and smirks and sly glances, can
be more fun than the act of love itself. Well, perhaps not, but the
point is that treating sex as a funny, open and human event is psycho-
logically very healthy. It makes the playful imagining as satisfying as
the actual love making, because it releases temnsion and produces
laughter and joy (Puku'i, Haertig, Lee 1972:85). Everyone then feels
good, not just the couple. There is no guilt or enforced secrecy about
sex from this point of view. There is no pretense that sex never
happens as was the proffered ideal of Calvinist Christianity.

Given that most Hawaiians today are devout Christians, however,
there tends to be a certain amount of psychological tension generated by
a heritage of openness about sex and strict Christian doctrine. When
the kupuna or grandparents joke about sex in the outrageous way that
they do, younger Hawaiians who don't understand that this kolohe behav-
ior is very traditional, sometimes are ashamed and ambiguous about the
proper attitude towards sex. They certainly may engage in love affairs,
but feel guilty afterwards. Hence, it might be useful for the Hawaiian
populace today to realize that their beloved ancestors were not only
straight-laced, bible-reading church members, but even as late as 1891,
undaunted in the face of severe criticism and censure from the haole
world, they were writing, reading, enjoying and even celebrating the joy

of sex. 1 suspect the Hawaiian readers of Ka Leo o Ka Lahui in 1891

found the next issue of Kamapua'a's sexual adventures more exciting than

any political editorial, and I offer this work as a token of affection
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to those ancestors who have gone on before.

Method of Presentation:

To facilitate a comparison of the Hawaiian and English texts, each
day of publication of this Kamapua'a legend has been labelled Issue 1,
Issue 2, and so on, in both the Hawaiian original text and in the
translation. In addition, each paragraph of each issue has been
numbered seriatim (numbers placed within brackets), for convenience of
comparison of the translation with the original Hawaiian text. A copy

' issues

of the original text of "A Legendary Tradition of Kamapua'a,'
June 22, 1891 through July 22, 1891, taken from the Hawaiian language

newspaper Ka Leo o Ka Lahui, is in the appendix.

All words in parenthesis are those added by the translator to
facilitate a smoother reading of the English. In the annotation,
whenever a source is not given that is an indication that none could be
found and, hence, those descriptions are presumptions on the part of the
translator. All spelling of Hawaiian language terms in the text and
annotation are in accordance with the Puku'i-Elbert Hawaiian Dictionary

(1973).



CHAPTER II

THE ANNOTATED TRANSLATION

ISSUE 1}

MONDAY, JUNE 22, 1891

THE GENEALOGY AND FAMILY ORIGINS

OF KAMAPUA'A
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A LEGENDAY TRADITIONl OF KAMAPUA'A

[1] THE PIG CHILD OF KAHIKI'ULA AND HINA
THE PIG GRANDCHILD OF KAMAUNUANTIHO
ALSO THE OPPONENT OF PELE, THE WOMAN OF THE VOLCANO AT
KILAUEA, (AND ALL OF HIS STORY) UNTIL, AT LAST, HE PASSED
ON TO THE ANCESTORS AT THE PILLARS OF KAHIKI.
[2] 'It is you, oh Haunu'uz, oh Haulani3
Oh Ha'alokuloku4
The shark, the big fish
Oh U'iS, oh Uilani6

This is your pig name chant, answer!'

1 The word consistently used in the title until July 15, 1891 is
Molelo, a misspelling of mo'olelo: "story, tale, history, tradition"
(PED).

2 Haunu'u: "1lit., elevated ruler" (PED 382). Although in this
story she is said to be a sister of Kamaunuaniho, other versions do not
identify her as such. She is invoked in Kamapua'a's name chant, and so
perhaps was a god or ancestor of his. Also found in other name chants
for Kamapua'a (For. Col. 6:516,517; Kahiolo 1978:23,97).

Hualani: lit., "to root, as a hog; to plunge as a canoe ... to be
restless in one's grasp; to squirm ... uneasy; seeking freedom from
restraint” (LAD). Said here to be a brother of Kamaunuaniho, but
perhaps was also a god or ancestor of Kamapua'a. Often chanted in
conjunction with Haunu'u (For. Col. 6:516,517; Kahiolo 1978:23,97). It
certainly describes Kama's innate character--restless and squirming.

4 Ha'alokuloku: lit., "to pour, as rain; to disturb; agitated"
(PED). Said here to be a brother of Kamaunuaniho, but was perhaps a
god. A variant, Ka'alokuloku, was called upon in conjunction with
Haunu'u and Haulani in Kamapua'a's name chants (For. Col. 6:516,517;
Kahiolo 1978:23,97).

> U'i: 1lit., a handsome youth, as Kamapua'a often was at times.
This may in fact be ui, to question, as newspapers often omitted the
glottal in print.
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[3] AN EXPLANATION. ....This is perhaps a story of a supernatural
kupua, and it may puzzling in the thoughts of some people. (It is
a tale) that your author shall publish as a serial before the
friends who read the newspaper KA LEO O KA LAHUI. (It is) concern-
ing this Pig-man so wonderously born ... and indeed, who became a
god for a portion of this nation of Hawaiians who worshipped him in
the ancient times. (The story tells) of his ancestors, his
parents, his birth and his matchless strength.

[4] If the reader should see any mistakes or blemishes in this
story, please forgive me. However, this story may not perhap; be
exactly like those versions that any other person may remember at
this time. Perhaps there is not a person living at this time who
knows the things that were done so long ago in the distant past,
The exact correct version is not known (today).

[5] Kananananui'aimoku7, a man, lived with Haumealanis, a woman,

the daughter from Ku'aihelanig, from the Pillars of Kahikilo.

Uilani: lit., "to chafe under control; restless, irritated by
restraint; constantly seeking pleasure" (PED). That line could well
read "Oh handsome youth, oh restless one.'" Because this is a name chant
for Kamapua'a, intoning these names could either be a plea to his gods
for mana, or a creation of his character through the power of the spoken
word, or both at once.

Kananananui'aimoku: lit., the great swelling of the ruling chief.
The father of Kamaunuaniho by Haumealani, and of Hina, by his own
daughter, Kamaunuaniho. Hence, he was the grandfather and great-
grandfather of Kamapua'a. In the Hawaiian way of thinking, his name
reflected his character, as it was his swollen member that led him into
incest with his daughter. Papa Kalahikiola Nali'i'elua contends that
Kama's pig form was a result of the pig-like behavior on the part of
this ancestor. (Lecture: Spring 1979)
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[6] Kananananui'aimoku, the man, was from the cliffs of
Kapulehull, close to Waihe'e Mauilz. Those were the sands of his
birth.

[71 Born to Kananananui'aimoku, the husband, and to Haumealani,
the wife, were these children: Kamaunuahiho13 (female), Haunu'u
(female), Haulani (male), Kamanokai'anui14 (male), Lono15 (male),
U'i (male), Uilani (female), Kﬁliaikekaua16 (male), and
'Awe'aweikealohal7 (male). This concludes the ancestors (or

grandparents) of Kamapua'a.

Haumealani: lit., Heavenly red ruler. This name refers to
Haumea, the Polynesian 'earth-mother,' who is both fertility goddess and
patroness of childbirth (Beckwith 1970:79,283). Also the mother of many
mythical heroes; usually said to be from Kahiki.

9 Ku'aihelani: "is the name of the cloud land adjoining earth and
is the land most commonly named in visits to the heavens or to lands
distant from Hawai'i' (Beckwith 1970:78). I spell it with the glottal
as it is pronounced that way in the chant Ku'aihelani Ka Hali'a la, a
dance that is kapu to the family of Pi'ilani Lua (Halau o Waimea) and
one that has been performed from at least the 1860's.

10

Kukulu o Kahiki: "pillars of Kahiki; it was believed that the sky
was supported by a vertical wall along the horizon" (PED). 'That
section of the wall that stood over against Kahiki" (Emerson 1909:17).

1 Kapulehu: lit., forbidden to the multitudes; here said to be
cliffs near Waihe'e, Maui, but not listed in PN or on Bier's 1976 map,
so may be a place name that has been lost.

L2 Waihe'e, Maui: "land section, village ... point, reef river ...,
Wailuku qd." (PN). Lit., the fleeing water. Maui: "second largest
island in the Hawaiian group' (PN).

Kamaunuaniho: lit., a tooth that is used as bait in sorcery.
Most famous as the wise and powerful grandmother of Kamapua'a. 1In
another version by Kamakau, Kamaunuaniho came from Kahiki with her
father, Kalananu'unuikuamamao, and her mother Humu, and they landed at
Kahahawai, Waihe'e, Maui. When Kamaunuaniho became her father's wife,
Humu returned to Kahiki. (Kuokoa, Januarv 12, 1867).
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[8] Many were the days that Kananananui'aimoku lived with his
wife; and from their two loins emerged that group of children whose
names were revealed one after the other above.

[9] And after that time (when their children had been born), their
living together as husband and wife became 'worn out'18 (sexually
unexciting), while (at the same time) their eldest daughter's body

grew to maturity, as also did their older children.

4 Kamanokai'anui: 1lit., the shark the big fish. Identical to the
third line of Kamapua'a's name chant (paragraph 2, this issue). Later
he is called the grandfather of Kamapua'a, probably meaning ancestor,
with the connotation of ancestral god. See also For. Col. 6:516,517;

Kahiolo 1978:23,97.
1> Lono: although in this story he is a brother of Kamaunuaniho, he
was also "one of the four great gods, the last to come from Kahiki,
considered a god of clouds, winds, the sea, agriculture, and fertility.
He had also the form of the pig-man, Kamapua'a" (PED 392). In the
Fornander version of Kamapua'a there was a Lonoike'awe'awealoha, Kama's
lovemaking god, who made love to Pele's brothers in order to distract
them from the battle with Kamapua'a (For. Col. 5:338). See also Kahiolo

1978:65.
16

Kuliaikekaua: lit., striving in war. As a brother of Kamaunua-
niho is also a grandfather of Kamapua'a. Later in the story he becomes
Kama's war god.

17

'Awe'aweikealoha: lit., tentacles of love. As a brother of
Kamaunuaniho he is a 'grandfather' of Kamapua'a and later his god. This
name has humorous connotations as the octopus tentacle is likened to a
man's penis because of the way it stretches out and shrivels back up
again, It can also squeeze into any crevice or hole. It is not,
however, a virile symbol because the octopus' tentacle never gets stiff
and hard, hence the humor.

18

lu'a: 'old and wrinkled, worn and shabby with use, worn-out,
sagging, hanging down, flimsy; soft, pliable" (PED). This is a type of
sexual pun typical of Hawaiians, as lu'a, in this case, refers to the
genitals.
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[10] Kamaunuaniho was raised under a Eégglg, from the time she was
very young until she was grown, until it became a suitable time to
search for a husband (for her).

[11] During this time the father saw that his daughter was at the
proper age for a husband. Thus, the desire began to grow within
him to take their eldest daughter as a second Wifezo.

[12] When Haumealani noticed that her husband no longer made love
to her, on account of their daughter, she then revealed her
thoughts to her husband.

[13] But before the wife could bring forth her thoughts, her
husband already spoke (to her).

[14] "What are your thought, my chiefess, you should tell me."

(15] His wife replied to him, "It would be better perhaps for you
to take our daughter as a new wife for you."

[16] "Then perhaps that decision shall be for us (two) to agree
upon, (but) only if it is deemed proper in your way of thinking,"
said the husband in reply.

(17] "Isn't that then what I have just said? It was I who revealed

it to you, that we three should live together.'

? kapu: this word has a great many shades of meaning and usually
all apply at once. Here it means that Kamaunuaniho was raised sep-
arately from the general public, that she was taught carry herself with
a particular demeanor and that she would remain a virgin until her
parents married her off. To raise a child under kapu was to increase
her worth, especially in the eyes of a chief. This practice was common
among chiefs but not among commoners. Lit., "taboo, prohibition;
special privilege or exemption from ordinary taboo; sacredness; pro-
hibitted, forbidden; sacred, holy, consecrated" (PED).

paepae 'ao'ao: lit., a side support, akin in meaning to iwi
'ao'ao: "assistant leader in a hula troupe. Also paepae" (PED).
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[18] "If that way is good, then we three shall live together as
husband and wives."

[19] During this time, while they three were living together,
Haumealani had already decided what she was going to do. She would
abandon her Hawaiian children, the fruit begotten of their two
loins. Her love welled up for her parents, for her family and for
the land of her birth.

[20] She prepared everything beforehand in her canoe with enough
provisions for an ocean voyage. Together with the help of her
godly ancestors of the night, she thus returned to her motherland
with ease, and her canoe left with her people.

[21] At this point in our story, we shall forget Haumealani, and
turn back again and look to Kananananui'aimoku and Kamaunuaniho's
living together.

[22] Kamaunuaniho became pregnant and gave birth to HinaZl, a
female. This Hina was raised under a kapu by the brothers of
Kamaunuaniho, in the uplands of Waihe'e, until she was grown and
indeed was filled with matchless beauty. Purity and
attractiveness22 together witﬁ fragrance gathered upon Hina's
physique. Her tender body was constantly drenched by 'the cool

bubbling water of Elieli'23, that is the famous water of this land.

21 Hina: in this story the daughter of Kamaunuaniho and later the
mother of Kamapua'a. Also "probably the most widely known goddess or
demigoddess of Polynesia. (PPN singa), frequently connected with the
moon'" (PED). Hina is often invoked in medicinal prayers in conjunction
with Ku, which incidently means to stand erect,.

ma'ema'ema'e: either a variation or misspelling of ma'ema'e:
"clean, pure, attractive, chaste' (PED).
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[23] When the parents saw the pleasing beauty of their daughter,
Kananananui'aimoku had a discussion with his wifely daughter and
with the caretakers who had raised their daughter.

[24] In their discussion they decided that 'the serenity of this
flower garden'za, that is of their favorite child, was kapu and the
skin of the high chief of the island of O'ahuzs, that is to say,
'Olopanaze, should free her from this kapu.

[25] 'Olomana27, a male, lived with Aninizg, a female., Born were
'0Olopana, a male, and Kahiki'ulazg, also a male, two royal
children, and these were the chiefs of the island of 0'ahu,

[26] You perhaps should know, oh friendly readers of this story,

that the parents of 'Olopana were the chiefs of 0'ahu in that

ancient time.

23 'o ka wai hu'ihu'i o Elieli': said to be the water of Waihe'e,
Maui that seems to have had peculiar powers to bestow beauty but prob-
ably has another deeper meaning which is not known today. Elieli is a
term used in many rituals and prayers. Fig., "profound, deep, as a
taboo, or its removal" (PED). If Elieli was a place name it is not now
listed in PN or on Bier's map.

24

'ka maluhia o ke kihapai pua': the 'flower garden' here refers to
Hina and her 'serenity' is her virginity.

25 0'ahu: "most populous of the Hawaiian Islands, 40 miles long, 26
miles wide, with an area of 598 square miles ..." (PN). A child of Lua
and Papa in Hawaiian mythology. (Beckwith 1970:302).

26 'Olopana: usually cited as the chief of Ko'olau district, 0'ahu
(For. Col. 5:315; Kamakau, Ke Au Okoa, March 31, 1870) that lived in
Kailua. Credited with having built 5 heiaus in the Kailua district
around the 12th century (SO 218). Here said to be the king of 0'ahu and
uncle of Kamapua'a. According to Kamakau this 'Olopana also sailed from
Kahiki, but was not from Kahiki Bolabola (Borabora). Rather, he was
from the part of Kahiki called Keolewa, Haenakulaina and Kauamoi. His
temple was Kawa'ewa'e in Kane'ohe and his vounger brother was Kahiki-
'ula. (Kuokoa, January 12, 1867).
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[27] The parents of Hina provided all the things necessary for a
sea voyage, for the husband-seeking journey amongst the people of
Ko'olau30, to find the ome suitable for Hina.

[28] Haumealani had left behind a red cane for Kamaunuaniho. This
was a cane inherited from Haumealani's ancestors.

[29] This cane could change into a canoe sometimes, according to
the wishes of its owner, and upon this cance sailed Kamaunuaniho
and her daughter Hina, along with three brothers of Kamaunuaniho,
Uilani, Kuliaikekaua and 'Awe'aweikealoha.

[30] There were five in number that set sail from Waihe'e, Maui, in

31 of the month. Those were the days in which the

the '0Ole days
current flowed away from the land, and so were very good days for
ocean travelling.

[31] They left behind them their home and family and came in search

of a husband for their daughter.

27 'Olomana: here said to be a chief of 0'ahu but not listed on any
chiefly genealogy. Kamakau says he was a foreigner who arrived at
Mokapu, O'ahu from some far away place (Kamakau 1961:325). Also said to
have been a great warrior 36 feet tall who ruled Ko'olaupoko, 0'ahu
(For. Col. 5:374). When he was killed by Palila he became the hill of
that name in Kailua, O'ahu (SO 235,236). Lit., branching hill.

28 Anini: although here said to be the wife of Olomana and mother of
'0Olopana, she is not listed on any major genealogy, nor is she named in
other versions of the Kamapua'a story. However, there is a place named
Keanini, which is an ascent on the Kailua side of a ridge overlooking
Waimanalo (SO 238).

29 Kahiki'ula: lit., red Tahiti. Usually said to be the younger
brother of 'Olopana (Kamakau, Kuokoa, January 12, 1867; Kahiolo 1978:4).
Not listed on any chiefly genealogy.

30 Ko'olau: "windward sides of the Hawaiian islands” (PED). Here
refers to the Windward side of 0'ahu.
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[32] They said on the evening of the day of 'Olekukahi32 and in the
afternoon of the day of 'Olekulua33, their canoe landed at
Oneawa34.

[33] This is the place where Hi'iaka35 said to her beloved friend,
Wahine'oma'o36,

"Oh my 59§?7 grove in the sea of Oneawa,
Only love to you."
[34] Wahine'oma'o disagreed with these words:

[35] "You are just lying. Perhaps there in the mountains are seen

the koa groves, not at the seashore."

31 'Ole days: "seventh, eighth, ninth, and tenth nights of the moon
... collectively these nights were called na 'Ole; they were considered
unlucky for fishing, planting, or beginning any important activity
because 'ole also means nothing" (PED). The Hawaiians named each night
of the moon and governed their business according to the lunar calendar.

32 'Olekukahi: "seventh night of the moon" (PED).

33 'Olekulua: "eighth night of the moon" (PED).

34 Oneawa: '"land division and street, Kailua, O0'ahu. Lit., milkfish
sand. Oneawa was famous for great quantities of 'o'io, and perhaps also
awa fish (SO 5:246)" (PN).

> Hi'iaka: there are many Hi'iaka sisters, all sisters of Pele.
This Hi'iaka refers to Hi'iaka-i-ka-poli-o-Pele, the youngest and
favorite sister who was sent by Pele to Kaua'i to fetch Pele's lover,
Lohiau. On her way she stopped at Oneawa, an incident that is recalled
here.

36 Wahine'oma'o: 'the companion of Hi'iaka-i-ka-poli-o-Pele on her
trip to Kaua'i to fetch Lohi'au for Pele. Lit., green woman' (PED 397).
There is more to this name than is known todav. She appears in Issue 21
of this story as a companion to Kamaunuaniho at Pu'ukapolei. She seems
somehow anciently connected with Pu'ukapolei as evidenced in He Mele no
Kahahana (For. Col. 6:303).

37 koa: '"the largest native forest trees (Acacia koa) ... formerly
used for canoes, surfboards, calabashes'" (PED).
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[36] Perhaps Wahine'oma'o didn't see the koa cances carried on the
shoulders by the men at the seashore of Oneawa.

[37] At the time when their canoe landed, the shores of the island
of 0'ahu were kapu. A canoce could not land, because all of O'ahu
(was restricted) by the temple consecration of the king, 'Olopana.

[38] But this canoe was searching (for a place) to land and did not
suppose that they should be afraid. Meanwhile, all the peninsulas
of 0'ahu had been stationed with guards, so that if canoes were to
land, only death should be for those people (upon them). None were
allowed to live, and there was no Eu'uhonua38 to which they could
escape.

[39] On this day when they landed, the guards came to meet with

them and gave their aloha39

to these ocean voyaging visitors.

[40] The guards said, "What a pity for you folks. Our king will
have to kill you because these are kapu days of temple consecration
for this king of ours, for 'Olopana.”

[41] Kamaunuaniho and her brothers40 answered the guards, 'What
then is the mistake for which we should die? Because, indeed, if

these are really 'dead bones'4l, since they are so beautiful to

look at, they shall die before the king.

38 pu'uhonua: "in ancient times was an ahupua'a portion of a
district, like Kailua and Waikane for Ko'olaupoko district on 0'ahu, and
also Kualoa, which was a very sacred land and a true pu'uhonua, where
persons marked for death were saved if they entered it ... The concept
of pu'uhonua came down from ancient times, and pu'uhonua lands had
always been observed. They were sacrosanct and inviolable lands; no
blood of wrongdoers could be shed once they entered into these pu'uhonua
lands" (Kamakau 1964:18,20). Although the concept of pu'uhonua was very
ancient, the area often shifted. Kamakau says that Kailua was once one,
but was not at the time of this story.
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[42] The guards questioned them further, "What sort of canoe do you
have? Is it then a royal canoce? And (if so) what is the name of
the chief?"

[43] "Yes, it is a royal canoe, and Hina is the young chiefess
aboard this canoe."

[44] Here then was the result, they didn't die there when this king
of 0'ahu saw the young girl of Maui.

[45] So the guards 