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'Olelo Ha'i Mua-Preface

NA WAI HO'OLUU I LUNA 0 KA MOANA

Colors Over the Ocean

Sunsets over the vast Pacific ocean, a butter yellow fuses into orange and

fire red, cooling to purple, twilight blue and deep dark indigo-black abyss. The

butter yellow of an interior ache in my heart, I sit in the air-conditioned crowded

airport seeking warmth from my father's hand, arms linked and my head on his

chest. Full of the sun's rays on my bronzed skin, I feel the chill of the airport's

abrasive atmosphere, but my memory of salt and soft cooling breezes from the

shores of Ka'a'awa sustain the moment of loving embrace.

Orange into fire red, it's time to get on the plane, last call, the line has

dwindled. I can't let go, don't want to go. Fire red pain, hot tears flood my

vision. My brother takes my hand from Dad. I can't breathe. My heart is being

ripped out, again. My father stands tall and strong like the steep green Ko'olau

Mountains, which attract and hold the rain clouds like a haku lei.

We are taking the night flight non-stop back to our mother. The summer

sun is setting in a display of extreme colors penetrating my salt eyes. Twilight

turning to night, Honolulu City lights, soon we are flying over the Pacific Ocean.
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The horizon is a crescent shape of the earth. Cooling to purple, twilight blue,

stars, I fall into the deep dark indigo blue and black abyss of sleep.

Like the kolea, or Pacific Golden Plover, I have spent my life in flight

migrating between North America and the Hawaiian Islands. My journey of a

thousand miles began on the wings of a giant air-conditioned machine, the

lifeline vehicle to bring me to and from, from and to home. Transition is now

methodical, second nature.

I was born in Colorado, moved to Hawai'i Kai with my father at the age of

nine. I went back to Colorado the following year where my mother then

relocated us to Minnesota when I was twelve. I finished high school in

Minneapolis and attended the University of Wisconsin, Madison. Throughout

the first twenty-five years of my life, Hawai'i became the only consistent place.
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The Lone Traveller

By: Konai Helu Thaman, Kakala

you've come back
only to leave again
to count, measure
perceive and pace
the unending road
to our becoming

you will discover the sea
and its secrets
the forgotten ships
of our ancestors
who rode the darkness and
remoteness
of nature
guided only by the line
that is our link to the land

you will see wind and water
flowing
toward the fierce fabric
of Time
you will see battles and ruins
minds throbbing, moving
from one sea to another
you will see castles, monuments
that endured endless years
of exile
and you will cross lands
that are not yours

and when you return
you will find that the earth
has given birth
to many different tunes
and when you call them
nobody replies
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Just as Konai Helu Thaman's poem, The Lone Traveller, describes I

continued to return to Hawai'i, only to leave again, I left school in the middle of

my junior year of college to study Spanish and teach English in Argentina. I

traveled through Paraguay, Bolivia, Brazit Peru, and Chile, which could be

summarized as a nomadic adventure of expanding my global awareness,

understanding of Indigenous peoples and histories, as well as a coming into

womanhood.

I came home to Hawai'i as soon as the realization settled that my life of

transition and survival would continue and that I would trust my na'au, which

was telling me that the time had come. I had had dreams in the Arizona desert

of being one with the ocean and flowing in the turquoise waters. I knew where I

needed to be, Hawai'i was the only place that I continuously returned to, yet

'coming home' was not an easy transition.

Deeper emotions and questioning of where one belongs are a part of

transitioning. I suppressed feelings of self-analysis by delving into one of my

greatest passions, voyaging. I volunteered all of my time and energy to the

Polynesian Voyaging Society. I was "eating, drinking, sleeping, and breathing"

Hokule'a. The canoe gave me a sense of place.
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Searching for Nei Nim'anoa

By: Teresia Teaiwa, Searchillgfor Nei Nilll'a1l0a

I need to learn how to navigate,

Read the stars, the wind, and the ocean swells

Like she did.

This drifting in a random sea of sites and sounds,

Has been too lonely.

I will pick up the pieces

Of my broken Gilbertese,

Gather the remnants of

My broken heart,

And use them to chart my course.

If I don't find her

Tao

She'll find me.

I wasn't in Ka'a'awa for more than three months before I was invited to

sail with the Hokule'a crew from the Marquesas to Pitcairin to Mangareva, and,

later from Rapa Nui to Tahiti doing outreach and documentation. When I

returned six months later I was forever changed, altered by a Pacific and

Polynesian awareness.

I moved to the island of Moloka'i, the island of my grandmother's lineage,

on December 3rt
, 1999 and celebrated the turn of the century under a sky

layered with stars, camping on a beach that looked out across the channel to the
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city lights of Honolulu. Shifting perspective, changing perceptions I

remembered a time when Honolulu's city lights represented loss and leaving,

but as we moved into the new millennium the lights across the channel seemed

like a world and a lifetime away.

Two years later I confronted Honolulu and O'ahu again. This time I was

on my own, being that my father had moved from our Ka'a'awa home to live in

Volcano Village on the Big Island. I rented a studio apartment above the city in

Palolo Valley and began working as an Environmental Educator and going to

school fulltime in pursuit of my Master of Arts in Pacific Island Studies.

I still dream of movement, flight and sailing. I imagine myself living in

New Zealand. At the same time it is clear to me that there is only one home, and

like the seabird, I will always return to the Hawaiian archipelago, not for myself

alone; I return to answer a calling. The 'Aina-Land, Ka Moana-Ocean, Na Akua,

Na Kupuna, Na 'Aumakua call to me. They ask me to give of myself and my

skills for the betterment of our islands and the Kanaka Maoli, our people.
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Place in the movement.

As a young girl,

I found my place

in the mud of the Wai'ahole lo'i

with the roots of the kalo

in the Earth.

As I grew, anger would fill me

because I had learned more

about the struggles of my people.

My father told me to go to the Ocean

where the salt would heal

and calm my soul.

I found my place of peace in the breaking waves.

I now know that anger is not the answer,

yetI continue

to search for my place.

As a young woman,

I find my place in the movement.

It is in taking young people to the 10\
or an angry child to the sea,

where the magnitude of our Akua and Kupuna

have the capacity to heal

and root us to our island horne.

-Unpublished Poem
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I will strive to create a balance between my desire to be rooted to the land,

connected to place, and the need to fly like a seabird from island to island, place

to place, on a constant voyage of exploration, searching for understanding.

Mahala, my gratihlde, to the Pacific women storytellers, theorists, and poets who

have been like shining stars in the night sky, guiding my path to clarity and

truth.

Identit.Y

He Kumula'au, A tree

Ka, Standing tall

Falls for the sacrifice

Creation, Demise, Re-creation

A builder sees the image

Of life within

Inoa, a name is given

Experiences begin to shape

Ke kino, the body

He 'uhane, a spirit lives inside

The form emerges

He va'a, a canoe

To carry you on your journey

-Unpublished Poem
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Mokuna 'Ekahi-Chapter One

NA KUMU 0 KA ULU

Sources of Inspiration

'Olelo Ho'aka'aka-Introduction

Nil Wahine Piko 0 Moloka'i: Pacific Women's COllnection to Place focuses on

the island of Moloka'i to explore broader concepts of Pacific women's

understandings of place, the natural world and their communities. The purpose

of this research is to present an epistemological perspective that is unique to the

Kanaka Maoli women of Moloka'i. The writing weaves together the diverse

connections that women of the Pacific region have expressed through their

writing, poetry, art and stories, to bring together in a dialogue the multiple

voices, expressions, movements, struggles, and understandings of Pacific

women.

Spirituality is central to this thesis. Whether the Pacific women discussed

are writers, artists, poets, or activists, they all express that they are moved,

motivated, and inspired by a spiritual understanding and connection to their

island homes. Thus, the paper weaves together scholarly writing, literature, art

and poetry to express what is sometimes referred to as the "supernatural."



While spirituality, ancestral guidance and the spirit world found within nature

may seem "supernatural" to some, to others it is an inherent way of being.

He wahine piko 0 Moloka'i au. This research is particularly meaningful to

me because I am a woman whose genealogy is connected to Moloka'i Nui a Hina,

the island of Moloka'i. Piko is literally translated as the umbilical cord or the

belly button; genital organs; posterior fontanel or crown of the head; summit or

peak, but the meaning has multiple layers; it describes connections of past,

present and future to both the spirit world and the physical realm; the piko is the

lifeline; it is the metaphorical pathway to understanding all that has come before,

that which has created a foundation for the present, and that which will guide

the future.

There are three piko. The first is the po'o, or head; it is the place that the

aumakua, the ancestors, hover. It is also the exit and entrance of a person's spirit

when in a dream state. This is the 'umbilical cord' between a long line of

forebears and descendants, humans and the Akua. The second piko is the

umbilical cord, which is the link between mother and infant and present

relatives. The third piko is the genitalia of both men and women, making every

person a progenitor and a link to the long line of aumakua and the future

generation (Pukui, 1972: pp 182-183).
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Many Pacific women writers describe a deep spiritual connection to place

including the land, ocean, sky, animals, plants, rocks, streams and waterfalls, for

example, Linda Tuhiwai Smith from Aotearoa, Konai Helu Thaman from Tonga,

and Manulani Aluli Meyer from Hawai'i. In reading the work of these Pacific

theorists, I have found their perceptions of place to be distinct and

epistemologically unique to their island homes in Polynesia, yet there are

commonalities that help to inform, engage and support one another.

As part of this research I met with two Pacific women academics,

Manulani Aluli Meyer and Konai Helu Thaman, and two women from Moloka'i,

Shannon U'ilani Lima and Penny Martin, to learn more about how they perceive

their connection to place. I spent time individually with each woman and

brought the two women from Moloka'i together to 'talk story' and to free flow

about their ideas and understandings in a comfortable and casual setting. The

interviews are incorporated into the thesis text and they create the pika, or center

of the work.

The interviews are woven together with theory, poetry and art to develop

an analytical text capable of expressing feeling, emotion and, most important, a

spiritual connection to place. I have also included personal experiences and

impressions. Therefore, the writing takes broad perspectives of Pacific women,



relates them to Moloka'i women in particular and, even more explicitly, helps

inform my personal experiences as a woman descended from Moloka'i.

Hina

Hina is the mother of Moloka'i and a symbol found throughout Polynesia.

There are many stories of Hina, or in Aotearoa "Hine", the female deity. As

women are wahine, it is through Hina or Hine that we begin to understand the

cosmological and genealogical importance of women to spirituality and the

natural world.

The counterpart of Hina is the God Ka. Within each individual there is ka

and hina, the balance of aggression, strength, release, surrender, and passiveness.

Nalu is the wave, the give or flow, between ka and hina. If two forces meet in

ka, standing tall and steadfast in confrontation, the likelihood of movement or

progression will cease to exist. Nalu is the flow that moves around ka, like water

passing a rock in the stream, the rock is powerless to the force of the water.

Sometimes we are ka, the rock, and sometimes we are hina, the water, soothing,

cooling and malleable.
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Na Hedke 0 Hina

"After exploring the earth Hina's love ofdiscovery did not cease. So one
evening when the full moon was shining invitinglYI being large and half
visible at the horizon, she set off in her canoe, which was never seen again.
Thus Hina-i-fa'auru-va'a became Hina-aa-i-te-mararna (Hina who

stepped-into-the-moon), as in the moon she ever afterwards remained,
though she did not cease to be in sympathy with her brother [RulKu] ill
his travels on earth and to do good to man. She watched over travelers at
night, an office that caused her to be called Hina-nui-te-araara (Great
Hina, the watchwoman). Hina-i-aa-i-te-maral1la appears in Polynesian

folklore generally (Henry: 1995, p.S)".

There is a Tahitian story from the book Voyaging Chiefs of Havai'i by Teuira

Henry that tells of Ru and Hina. Hina in this story is Hina-fa'auru-va'al or Hina

the canoe pilotl the sister of RUI or the Transplanterl who separated Papa and

Wakea l earth and sky. They are on a voyage of exploration to circumnavigate

the globe (Ibid).

Throughout Polynesia Hina is a symbol for Pacific women; she is referred

to through related terms such as IHine'l IIna 1

1 'Sina' and ISinga/. In Aotearoa she

is known as Hine-nui-te-po and Hinetitamal Goddess of Death and of Dawn. For

the purposes of this work she is meant to represent a common Polynesian female

entity. Her many manifestations and the stories of her various deity forms help

inform the importance of women I s roles. Wahine are significant because they



give of life and possesses spiritual mana for her ability to birth like Hina, the

Mother of Moloka'i (Kame'eleihiwa, 1999: p3).

Hina in Hawaiian mythology is mother to the coral reef and the famous

Gods Kamapua'a and Maui. She is the Goddess of kapa and medicinal herbs.

Hina controls all that is fluid and malleable, the moon and tides, as well as fresh

water pools (Kame'eleihiwa, 1999: p4). As the moon there are various names and

translations of Hina; such as Hina-Nui-i-te-Marama, Hina'aikamalama and

Hinaakamalama-Hina of the Moon or Hina fed by the moon. There is

Hinaakeahi-Hina of the Fire, Hinaaka'alu'alumoana-Hina who follows the ocean,

Hinahawea-Hina of the reddish glow, Hinakeka-Hina the canoe bailer,

Hinalaua'e-Hina of the laua'e fern, Hinalaulimukala-Hina of the limu kala

seaweed leaves, Hinalua'iko'a-Hina of the coral reef,

Hinaopuholoko'aokamoana-Hina whose womb is full of everything in the ocean,

Hinapuku'ai-Hina who gathers food, Hinapukui'a-Hina who gathers fish,

Hinaulu'ohi'a-Hina of the 'ohi'a forest (Ibid: pp 30-32) and Pu'inokolu a Hina

The three wind storms of Hina (Varez 2002: p53).

The various manifestations of Hina and the Moloka'i womens' piko to

Hina create the structure of the paper. Chapter Two is about Moloka'i Nui a

Hina and the history of the island and people. Chapter Three speaks of the



importance of Hina to the island of Moloka'i and about how she is the mother of

all mothers. Chapter Four discusses the significance of an island that feeds and

nourishes body, mind and spirit. Chapter Five deals with contemporary issues

and concludes with how the Moloka'i women interviewed are responding.

Many of the subsections of this thesis open with a poem, quote or story.

In some instances I will deconstruct the creative writing but at times I will let the

creative writing stand alone and I encourage readers to be moved in their own

way with their own interpretation. Many of the chapters begin with a work of

art as well. These are illustrations of the manifestations of Hina.

The first image, or ho'ike, of Hina is as the protector of travelers and

voyagers, but as the moon she is also the Mother of Moloka'i, or Moloka'i-Nui-a

Hina, which is the theme for the third chapter, Hi1nau Ka Moku-Born is the Island.

This section is about the importance of the mothers of Moloka'i and the

connection that the women interviewed communicated as having with their

mothers. Chapter Four is Hanai Ka Moku-An Island That Feeds. The purpose of

this chapter is to illustrate the strong connection to the land and ocean that the

Moloka'i women interviewed expressed. Chapter Five begins with an image of

Pu'inokolu-a-Hina, the Three Wind Storms of Hina that protect the island of
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Moloka'i. The images of Hina are meant to be symbolic of Moloka'i women,

Pacific women and the Goddess within all women.

I created the artwork to be as equally important to this paper as is the

writing. The spirit of art is a form of celebrating and honoring the ancestors. On

Moloka'i, Hina is an Akua, a Goddess but also an ancestor. Art is such an

important tool with which to identify our selves as contemporary Native

Hawaiians, Kanaka Maoli, Kanaka 'Qiwi, the true people, or native people of

these islands. Art becomes a language, beyond words, with which to

communicate with one another our experiences of the physical, emotional and

spiritual world. It is a medium ,vith which to forgive and heal, the past, present

and future.

Art is a medium that is able to communicate the unique Native Hawaiian

epistemology and worldview. Native Hawaiian art often reflects an affinity to

the natural world and to place. Dr. Manulani Aluli Meyer says that Hawaiian art

is a doorway to knowing: "We are ready to link what is external to our seeing to

what is internal to our knowing (Aluli Meyer, 200la)." She discusses the concept

of art as an expression of our genealogy and says that, "it is about identity, place,

loss, resiliency and faith (Ibid)." Artist Momi Cazimero explores how art is a

window revealing our identity and ancestral heritage. She talks about the



creative integrity of our souls based on a spiritual foundation and a sense of

place (Cazimero, 2001).

In this work I wanted to delve into the spirit of the contemporary Native

Hawaiian artist within myself to better understand the importance and relevance

of this unique aesthetic communication. In doing so I was able to achieve a

better understanding of our epistemological journey as Native Hawaiians, our

connection to the Akua, or Gods, 'Aina, our place and each other. This

exploration of art transpired as I illustrated the manifestations of Hina. In

creating images of Hina, the layers of meaning and connection began to form my

vision of Moloka'i women, as well as the important themes that they brought

forth.

Na Wahine Pakipika-Pacific Women

Linda Tuhiwai Smith, Konai Helu Thaman and Manulani Aluli Meyer are

three Indigenous Pacific Island women that have informed the theoretical

framework of this work. All three women specialize in decolonization and

Indigenous education. The following section is devoted to introducing the

theories of these women, which have directly informed my research strategies,

approaches and understanding of Pacific women's connections to place.

9



Linda Tuhiwai Smith

Linda Tuhiwai Smith's book Decolollizing Methodologies was extremely

influential in this research journey. In this book I was reminded that the pursuit

of Western academic knowledge is deeply embedded in layers of imperialism

and colonial practices, regardless of one's cultural background. Yet, Smith is

inherently able to challenge such scholarship by interweaving her text with

language such as 'respect', 'tntst', 'ethic' and 'sensitivity'. And, contrary to the

passive-aggressive myth of 'objectivity' in much of Western scholarship, Smith is

able to convey that research is a humble and humbling activity.

Decolonizing Methodologies challenges the Western Academy with different

epistemologies and alternative approaches to research. From Smith's perspective

an aspect of Indigenous research includes the deconstruction of Western

scholarship by re-telling the story. These counter stories are a form of resistance,

a declaration of self-determination and self-definition. Smith asserts that our

journey is a process of re-searching, and in searching we discover our place.

With a sense of place there is responsibility to respect, care for and protect

our place, therefore, through our sense of place we find our sense of purpose.

Ultimately, through defending what we love, we are offered meaning. Whether

'Indigenous' or 'non-Indigenous', we must define, question, fe-define and again

10



re-question the 'agenda'. Smith states that knowledge is to be shared, not on a

surface level but in depth. I interpret this as a long-term commitment to inform

our communities of the way in which knowledge is constructed and represented.

Indeed, I place a great weight of responsibility upon myself to 'give back' and

serve the Native Hawaiian community. My agenda is to honor the women that I

interviewed and to, as much as possibleJ let them speak for themselves. I see

myself as a facilitator or the medium for their stories and opinions.

As a voyager and ocean sout I have often found myself writing in

metaphor to explain my ideas to others, but more often it is to understand

complexities for myself. Decolonizing Methodologies discusses the idea of an

Indigenous Research Agenda by using the metaphor of ocean tides. The metaphor

symbolizes the movement and processes of 'recovery'J 'discovery', 'healing',

'transformation' and 'mobilization'; this is the language that I speak and

understand; these processes are the intention of this work. Recovering refers to

histories of colonization that have threatened an Indigenous sense of place.

Discovering is about reclaiming our identities as the original people of these

lands and islands. Often these processes require healing and personal

transformationJ which in tum leads to mobilization. The tides represent change 

inward and outward flows for survival and self-determination.

11



Decolol1izil1g Methodologies confronts the imperial and colonial legacy,

especially the misrepresentation of Indigenous peoples by the history, theory,

and analysis of Western academia. In contrast to the Western epistemology

challenged by Smith, I approach this project holistically; claiming, testimony and

story-telling are ways in which we come to know and understand ourselves as

humans; how we celebrate survival and life, and the meaning of life. It is

through connecting and envisioning that we are revitalized and able to reframe,

restore, protect, network, negotiate, and discover. It is our dynamism that fuels

my fire. From my perspective life requires re-creation and for one to be creative

in every moment. Creativity is survival.
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BRAINS AND PADDLE
thinking is tiring

like paddling against the waves

until feeling comes lightly

late into the pacific night

when these islands calm me

stroking my sorrows

i ask for silence

and they give it

i ask for forgiveness

and they raise my face

i carry with me scars

from loving and knowing

many planets

but when I fall asleep

the ocean sounds gathered

my dreams into its depths

and then for the first time

i did not feel responsible

for the pain of the earth

or the darkness of the night

today i wonder

what the difference is

between one sea and another

or how to recover morning

and conquer doubt

the pulse of our separate

brains has the answer

it is in our becoming

that we are one

Konai Helu Thaman, 1993
From Kakala



Konai Helu Thaman

Never has a poet touched me more profoundly than Konai Helu Thaman.

Brains and paddle, words and action, mind and body, the world of ' academia'

and the integration of our Pacific identities; like Linda Tuhiwai Smith's theory

Konai Helu Thaman's poetry speaks about the dichotomies of knowledge, as

Konai explains, "it is in our becoming that we are one (Ibid)." In her poetry she

expresses the complexities that exist in the Pacific. I was fortunate to meet and

interview Konai when she was in Hawai'i. I felt extremely humbled and honored

because of the relationship I had developed with Konai's writing; I felt very close

to her words.

Konai is what in Hawaiian we call 'olu'olu - she is kind to the core, easy to

be around, radiating peace and serenity, furthermore, she is brilliant. After

transcribing her interview I found that it was perfectly coherent, not requiring re

narration to clarify meaning. She is a natural storyteller and orator. Following

our time together I saw Konai speak at the United Nations University Global

Seminar, Negotiating Pacific Identities: Etll1licity, Encounters alld Self-Determination

(March 19-22, 2004). She held the same 'olu'olu presence in front of a room of a

hundred people as she did in the one on one interview with me. This is a woman
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who is willing to present her true self, her whole self, without fear or inhibitions.

In the first person she spoke of stories, some fictional and some non-fictional.

Her stories were so well crafted and delivered they created images and situations

that shaped and informed the audience of her identity. She brought her stories

to life, touching her audience deeply and addressing issues of identity from a

Pacific Islander's perspective.

As the keynote speaker at the Pacific Studies 2000 conference, Konai gave

a talk on "Decolonizing Pacific Studies: Indigenous Perspectives, Knowledge and

Wisdom ill Higher Education." She began by saying, "Fakatapu mo e tangata'i

fonua '0 Hawaii kae'uma'a 'a kinoutolu katoa ka e 'ata kia teau ke hook atu 'a e

katoanga lea '0 e 'aho ni. Before I begin, I wish to acknowledge the presence of

the spirit of Indigenous people of Hawai'i on whose land we happen to be

meeting today and seek their mana on this important occasion." She went on to

eloquently explain that her Western education has not changed her relationship

with the supernatural world, "1 continue to see myself as part of an organic unity

and not a chance result of natural selection at work in a world devoid of

supernatural guidance (2000)."

Konai's work is helping to decolonize education and learning in the

Pacific. Her voice within this thesis will help support a "higher wisdom", an
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existence of the supernatural, a spiritual knowing and 'our Pacific

understandings of such. Konai discusses the idea that there is a connection

between the spiritual world in developing a sense of place and purpose, and that

"our sense of place creates our sense of identity" (Personal Interview: March 18,

2004).

As a Pacific Islander who has lived away from my island home, my sense

of place has come from a spiritual and cultural connection. Konai shared that

because of diaspora and the confinement of Pacific peoples within Western

definitions, many had lost their spiritual connection to place; "I feel that a lot of

times in all kinds of places, we have a connection to the place because that's

where we were born or even that's where we live, but we don't have that

spiritual connection, because there are other forces that are suppose to break that

connection. It is a worry for me, and this is the link with identity, because I'm

already seeing a lot of Pacific Islanders, much more with those living overseas

than the ones living in the Pacific, although that is happening as well, but there

are a lot of young people in New Zealand, Hawai'i and the United States where

they're really not sure where they are connected (Ibid)." Moreover, this speaks

of the impact of globalization on the hybridization of cultural identities. It is
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possible that as Pacific identities become increasingly complex, affinities to

distinct ways of knowing, place and cultural spirituality diminish.

Konai began the interview by saying that, "People have multiple identities

and are defined by other people. So it's their relationship with other people as

well as the place that they're in. People and places help define in my view

peoples' identities (Ibid)." This paper is a compilation of multiple identities. The

women within these pages are dynamic. They have lived, studied, and grown in

multiple places; and, although I am focusing on particular aspects of their

identities I do not wish to undermine the entirety of their life experiences that

have developed their sense of identity, knowing, and place.

Manulani Aluli Meyer

To support and reiniorce the wisdom and insights of Linda Tuhiwai Smith

from Aotearoa and Konai Helu Thaman from Tonga, I have included the

research of Manulani Aluli Meyer (Manu) from Hawai'i, which offers a Native

Hawaiian epistemological perspective. Like Smith and Thaman, Manu is

another cutting edge and influential Indigenous academic that conducts research

based on decolonization, Indigenous education, and epistemology.
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I have integrated the theory that Manu developed in her doctoral

dissertation from Harvard, Native Hawaiian Epistenwlogy: Contemporary Narratives,

as well as theory from her most recent book Ho'oulu, Our Time of Becomi1lg.

Manu's work on Native Hawaiian Epistemology was revolutionary and has been

hugely influential to this paper because it validates and articulates a Native

Hawaiian worldview that has been inherent to our way of being and sense of

place.

In her new book Ho'oulu, Manu spoke of Hawaiian Hermeneutics and the

Triangulation of Meaning: Gross, Subtle, and Causal. Hermeneutics is important

to this work because it is the philosophy of interpretation. Manu described the

"gross" as being that which is of the body and the physical world, "subtle" as

rationality and the mind, and"causal" as the level of spirit and spiritual

contemplation. This thesis incorporates the "Triangulation of Meaning" by

discussing elements of the physical world, nature and the environment, aspects

of intellectual thought and theory, and insights of spirituality. Manu described

hermeneutics as the "art of interpretation," which is vital to this work (Aluli

Meyer, 2003: p.60).

Manu is a radiant Native Hawaiian woman, full of spirit and overflowing

with aloha and passion. I have been so moved by her work and in the moments
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that I was fortunate to hear her speak. She is extremely "mana-full." Her way of

being is captivating and welcoming, loving and kind. This is a woman with a

childlike, playful sparkle that can only come from her depth of intellect and

pursuit of understanding philosophy and the mysteries and beauty of life.

I have visited Manu twice at her homes along the Hamakua Coast of

Hawai'i Island. The first time was to her home overlooking an expanse of Ocean

and Sky. Without my asking she spoke about Ka and Hina as if she were

reading my mind or as if she knew exactly what to say to guide my

understanding to the next level. Her work and voice is vital to instilling pride

and vitality into a new generation of Kanaka Maoli. With leaders like Manu, we

are entering into our time of becoming. After my first meeting with Manu I came

home and wrote her a poem called Blue Steps. I was so humbled by her openness

to meet with me and to welcome me to her home.

I have often been moved to tears interacting with Manu and reading her

work. She surrounds herself with beauty and meaning. At her home visitors are

met with pohaku (sacred stones) shaped as Ka and Hina with varying densities,

some porous, others solid, some crowned with shell leis, all purposefully

arranged with care. On her porch there are hand made gifts and wind chimes.

That which is often thought of as inanimate is animated and given life, honored
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and respected. This is Manu. These are examples of her knowing and way of

being, which is lived through each and every action. Manu is a Pacific woman

who embodies the attributes of KG and emanates the radiance of Hina.

Following this section is a photograph of Manu speaking at a women's

spiritual retreat held on April 3, 2004 at her home in Wai'ama'o located along the

Hamakua Coast of Hawai'i Island. As a photographer, I found that creating a

portrait of Manu was quite natural because her body language is so openly

passionate and expressive. She speaks with conviction, an image that I hoped to

capture.
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Searching

Searching
We sailed to our

Home across the deep
Dark blue celebrations

Searching
Brought us

Home
Red earth celebrations

I am home
Flight in sight

Home to the long white cloud
29 years celebrating

My Aunty said,
"Gh, still searching... "

Yes.
Re-searching

re-searching, and
re-searching...

-Unpublished Poem
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I wrote the previous poem to express my impressions of this research

journey. When I speak of "home across the deep" I am referring to sailing with

the Hokule'a from the Marquesas to the Tuamotus and from Rapa Nui through

the Tuamotus to Tahiti, our original homelands. "Home" is Moloka'i and "home

to the long white cloud" is Aotearoa. Re-searching is a journey. It is a journey

about discovering how our quest as researchers will affect our people, places,

cultures and challenge the representations set forth in predominately Western

dominated institutions.

Certainly, this is not an easy road. There are questions and issues of the

insider / outsider, the insider who left and has returned as the researcher or the

outsider within. I have approached this work with the utmost respect, love and

trust; yet, the seemingly inappropriate combination of expressing feelings of

spirit and thoughts of the heart within an academic format also engenders fear.

However, this fear is countered by my hope to honor Moloka'i and the women I

have been so fortunate to know and embrace. Thus, I hope this paper will serve

the Moloka'i community by highlighting issues raised by the Moloka'i women

who shared of themselves and, from a broader perspective, support Pacific and

Indigenous women's ways of knowing.
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Mokuna 'Elua- Chapter Two

MOLOKA'I NUl A HINA

The following section introduces the reader to the island of Moloka'i,

Kanaka Maoli epistemology, and relevant aspects of the colonial experience that

are highlighted to express how Moloka'i culture and identity has survived,

thrived and transformed. This section is meant to emphasize the idea that

decolonization is a constant and dynamic historical reaction to colonization, a

legacy that continues today. The chapter concludes by introducing the reader to

the Moloka'i women interviewed, Penny Martin ('Anake) and Shannon U'ilani

Lima (U'i). This section is meant to locate these women within their community

and to their concept of 'place.' The women interviewed represent the island by

describing their direct affiliation to Moloka'i, so they create the core ideas of the

chapters that follow.



Na Ho'omana'o 0 Moloka'i- Memories of Moloka'i

Moloka'i is only 25 miles across the Ka 'iwi Channel from Honolulu, but it

is a world away. Some say that it is the "Last Hawaiian Island", others call it the

"Friendly Isle" and I believe that it has rightfully earned these titles. It is indeed

a rare and special place, where the impacts of globalization and capitalism are

minimal and secondary to values of aloha, love and respect, for the community,

land and ocean. It is a place capable of accepting and healing, nurturing and

restoring. This is Moloka'i's legacy.

There are two primary volcanoes that created the island of Moloka'i about

two million years ago. The first volcano to erupt was Manunaloa, which is a low

shield-shaped dome that is I, 346 feet above sea level, and is located on the west

side of the island. The dense basalt rock made West Moloka'i a rich source for

creating adze at Kaluako'i, which means "the adze pit." Along the northwest

shores of Maunaloa is Mo'omomi, which is home to an array of native coastal

and dune dwelling plants that are endemic to Hawai'i. It is also known for its

abundant source of fish and ocean life. Maunaloa is the location of 'ka hula

piko', the birthplace of hula. Stands of 'ohia lehua trees once thrived on the hill

of Ka'ana where the art of hula was born and taught by Kapo'ulaldna who
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became known as Laka, the goddess of hula (Roelofs, 1994: p6-10 and Summers,

1971: p202-203). In the past century, West Moloka'i has become known for

ranching and tourism through the Moloka'i Ranch, the Moloka'i Lodge and

Kaluako'i.

Kamakou is the other primary volcano that created East Moloka'i. The

northeast side or windward coast of Kamakou experienced a submarine

landslide that created steep, dramatic sea cliffs and a coastline that is rarely

accessed except by boats during the summer months. The windward valleys of

Kalaupapa, Waikolu, Pelekunu, Wailau, and Halawa are lush and green with

steady flowing streams that provide a healthy habitat for endemic fresh water

species like the 'o'opu and hihiwai. Halawa Valley is known as one of the

earliest Native Hawaiian settlements and is still known for its lo'i kalo, or taro

patches. The southeast shoreline and valleys of Kamakou are referred to as

Mana'e, which is where the majority of Moloka'i's people lived and thrived for

centuries. The Kanaka Maoli were farmers of the sea; they developed elaborate

fishponds; and Moloka'i had over fifty shoreline fishponds from Central

Moloka'i east to Mana'e (Summers, 1971: p3).

Between Kamakou and Maunaloa, east and west, there is Central

Moloka'i, Kaunakakai Town and the first Hawaiian Homestead community in
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Kalama'ula. When sharing about the island Penny Martin and U'i Lima talked

about Kalama·ula as the 'piko' or center. Geographically it is located in Central

Moloka·i but it was also the place in which these particular women felt the most

deeply and spiritually connected. Central Moloka'i is known for its red fertile

soil and the homesteaders that worked the land and cleared the way for future

Hawaiian Homestead settlements on the other Hawaiian Islands. Kalama'ula is

the home of Penny and the place that U'i felt the most connected.

Kalama'ula was one of the places where I witnessed the Penny and U'i

embrace and hanai, or adopt, visitors and long lost family as a way of life, a way

of being and as if there were a vast, never ending capacity to feed physically,

emotionally and spiritually. I found that the place moves you to give, trust and

love more freely and openly. I feel as though I became both the hanai child and,

later, a person filled with a desire to embrace and feed.

It is undoubtedly the spirits of the land, the kahiko, the old ways that are

still present, alive and active. Love of others and the land and ocean are values

that actualize a place where people are able to live with a grateful and humble

heart. It is abundantly evident that there is a power beyond one's self, which fills

the people of the island with wisdom and direction, hope and deep aloha. The
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Moloka'i women of this paper embody the spirit of Moloka'i. They are Na

Wahine Piko 0 Moloka'i, women connected physically and spiritually to place.

Some people come to Moloka'i and see an underdeveloped wasteland,

where there is a need to create economic endeavors and to exploit the land and

resources. These people are blind. What they fail to understand is that this way

of life is a choice, a preferred choice, an alternative way of living to the existence

found on islands like O'ahu and Maui. Increasingly, however, there are people

entering the Moloka'i community with differing values. Yet, many Moloka'i

people have stepped forth in resistance to development strategies imposed by

foreigners who lack understanding.

When living on Moloka'i, I often felt like an observer learning from and

listening to multiple stories and perspectives. Most of my time was spent either

with my cousin who remains active in Native Hawaiian language immersion

programs or with friends who are descended from one of the greatest Hawaiian

activists, Uncle George Helm. I always felt so humbled and honored to spend

time with such amazing people - so energetic and passionate in their beliefs and

opinions. Often it was in song that the words of resistance would ring so clear,

so undeniable. Every greeting would begin with laughter, laughter throughout,
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and ending with more laughter. These Moloka'i Kanaka Maoli are my sources of

learning, understanding and inspiration.

Moloka'i is a place that welcomes you to listen to the land and all its living

and non-living entities. I began to learn from the spirits of the land. Kamakou,

one of the primary volcanoes that formed the island and the most prominent

source for waiwai, or fresh water, became a teacher. It is home to a forest of over

ninety percent native and endemic plants. Endemic trees like the 'Ohia Lehua

stand tall and strong bursting with blossoms of salmon, yellow and red. The

native 'Olapa quivers like the gentle movements of a dancer in the misty breezes.

The native forest is layered with plants, trees and mosses living symbiotically,

harmoniously in balance. They feed and shelter each other like the people of the

island. This is how the forest of Kamakou has evolved to live and thrive.

Each living creature in the forest is an embodiment of the Akua, or gods,

like Hina, Laka, Kane, Kil, and Lono. The very Earth itself is Papahanaumoku

and the mist and clouds an embodiment of Wakea, the Sky. Coming to know the

native plants and animals that evolved independently for thousands of years

before humans arrived approximately two thousand years ago is an introduction

to the ancestors and the first inhabitants of the Hawaiian Islands. The Kanaka

MaoH people of the past and present recognized through an intimate relationship
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with the Earth, Sky, Ocean, Rocks, Birds, and all of the plants and animals of the

Land and Sea that these life-forms have their own wisdom and significance

(Minton, 2000).

Kumu Hula John Ka'imikaua speaks of this knowing in the documentary

A Mau A Mau, To COlltinue Forever, produced by Nalani Minton. He says, "to

know the kupuna is to know the land," meaning that to know and understand

our culture and people we must first come to know and understand the whole,

the Ocean, Mountains, Air and all the elements. The elements are our first

'ohana, the beginning of our genealogy. The Akua are distant ancestors in the

spirit world, the 'Aumakua are recent ancestors that have passed and the Makua

are still living in the physical realm. All are capable of communicating to us in

many forms such as rain or a rainbow, a gentle wind or a fragrance (Ibid).

Kumu John Ka'imikaua describes differences in Western intellect and

Native Hawaiian intuition by explaining that intellect is actually a deceiver. He

says that the source of truth is both tangible and intangible and that the na'au, or

intuition, can interpret beyond intellect. While everything has its own

intelligence the na'au can feel the spirit of the land. The land shaped the hearts

and minds of the kupuna.
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Konai Helu Thaman reiterates these epistemological ideas in her poem

Thinking. In her creative writing she offers the reader a broader Indigenous,

Pacific and Polynesian perspective of intellect and knowing. She is able to

express, just as Kumu John Ka'imikaua described, a relationship and respect for

the natural world that contrasts Western notions of intelligence and knowledge,

as well as the importance of the land, ocean, forests, fresh water, and, as Konai

shares, "all that is free./I

THINKING
you say that you think

therefore you are

but thinking belongs

in the depths of the earth

we simply borrow

what we need to know

these islands the sky

the surrounding sea

the trees the birds

and all that are free

the misty rain

the surging ri ver

pools by the blowholes

a hidden flower

have their own thinking

they are frames of mind that cannot fit

in a small selfish world

Konai Helu Thaman,
Songs ofLove, 1999
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Na Papa 0 Ho'opanala'au-Multiple Layers of Colonization

Western exploitation of the land and forest began relatively soon after

Kamehameha I "united" the Hawaiian Islands. Yet, the 'union' is an illusion

based upon the power and control that still exists today. Moloka'i is like no

other Island in the Hawaiian archipelago and it is unique for a reason, yet it is a

place impacted by the other islands and the pressures of imposed economic

endeavors by both Hawaiians and non-Hawaiians.

It is not a coincidence that Kamehameha I began colonizing the Hawaiian

Islands around the same time that Westerners began arriving. Arguably, he was

highly influenced and aided by occidental newcomers to the Hawaiian Islands.

He succeeded in taking over Moloka'i in 1792, fourteen years after Western

contact in 1778 by Captain James Cook, but not without a fight. The Moloka'i

women became known for picking up spears to protect and defend their island,

coming in from behind to fight alongside the men against Kamehameha's fleet.

They were the women warriors of Moloka'i Nui a Hina (Minton, 2000).

Female deities such as Hina, Pele, Hi'iaka, Laka, and many more,

exemplify the strength and importance of women within the Kanaka Maoli

cosmology and worldview. These feminine deities serve to empower Kanaka
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Maoh women. The women warriors of Moloka'i still exist. They pick up spears

as mothers, daughters, sisters, activists, teachers, students, and throughout their

multiple roles within the Moloka'i community. Penny Martin and Shannon

U'ilani Lima are examples of the brave women warriors of Moloka'i and both

spoke of the women who fought to protect the island during their interviews.

While the layers of colonization on Moloka'i are complex and did not

begin with Western Imperialism, the history of Western colonization on Moloka'i

resembles worldwide impacts of the occident upon Indigenous peoples and

Indigenous homelands. Initially Hawai'i was a stop over point from the

Americas to Asia. Later, when explores and traders such as James Cook

divulged news of Hawai'i's abundant source of fresh water and fertile land,

Westerners came in vast numbers with economic and materialistic intentions to

exploit the islands.

They brought with them Western diseases and Western ways of viewing

the world. From a Western perspective 'natural resources,' such as the land and

water, were being wasted if they were not being exploited. Land, for example,

was only valued when subjected to cultivation for cash crops, such as sugar or

pineapple. The very idea of "natural resources" is a Western concept, a concept

counter-intuitive to Hawaiian cosmology and epistemology.
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During an interview with Pacific academic Konai Helu Thaman, she

brought forth the countering perspectives of "land" from a Western point of

view versus the concept of Vanua (Fiji), Honua (Hawai'i), Fenua (Tahiti), and

Whenua (Aotearoa), which encompass a holistic and spiritual connection to

place. She says that, "It's not just about a piece of soil- it is that - plus all of the

other things, all of the spiritual connections-all of the people, all of the

relationships, everything, which in English there isn't a word for, so they say

"land," but land is a very limited definition of place. Place in most Pacific

languages is fenua or vanua or honua. In Melanesia that's what they are talking

about, they're not talking about a piece of land. It's a mentality that includes

land. It includes everything. It's an integrated notion of place (Personal

Interview: March 18, 2004)."

Konai's background is in Geography, so the idea of place is central to her

research. She believes that Western definitions of place are very limited, "that's

what geography is all about. It is about space, spatial differentiation, how one's

place is different from another's place and I thought that they really needed to

extend that notion of space and place and things that you cannot observe.

Science is all about things you can observe. I was very happy that some of the

geographers had written about broader definitions." The broader definitions



Konai refers to include cosmological, genealogical, ancestral and spiritual

connections and understandings of place.

On the island of Moloka'i spirituality has played a central role to the

identity and strength of the people. Great prophets like Lanikaula (1500 AD.)

and Kalaipahoa (1600 AD.) counseled visitors from all the islands that came

seeking advice. The powerful spirits and spiritual leaders of the island protected

the island from warfare and it became a place of retreat. The book Tales From the

Night Rainbow speaks of the people standing along Moloka'i's shores "as a silent

army. No fists raised. When the warriors began to beach their boats the

chanting began. It began small and became a mighty roar. The warriors threw

their spears but they fell short of hitting anyone. Men trying to come onto the

beach were falling into the surf choking, unable to breathe (Willis, 1984: p24-25)."

This is how Moloka'i became known as "Moloka'i Pule 0'0," the island of

powerful prayer. Kamehameha I, and his warriors, feared the spiritual strength

of Moloka'i and for a time Moloka'i remained independent (Spalding, 1983: p4).

Following in the tradition of Moloka'i Pule 0'0, Moloka'i has also been

greatly influenced by various religious missionaries. The first Protestant mission

began in 1832 at Kalua'aha. Religion severely altered the Hawaiian cosmology,



yet value and respect for the Akua was not lost; rather, for many there was a

merging of Hawaiian and Western cultural and spiritual beliefs.

Exponential changes were wrought by the combination of Christian

cultural traditions, including the role of women within the church, and other

Western values such as the control and dominance over the land. The Hawaiian

monarch was the first to be influenced by Western ideals and values, an

influence that allowed for the devastation of 'Ili'alzi, the Sandalwood, from 1810-

1830. While the Hawaiian monarch entered the global market through the

Sandalwood trade, Kanaka Maoli farmers and fisherman were forced to neglect

their crops and livelihood. These pressures came from O'ahu, a legacy that

continues today. Global economic and material pressures are not far from

Moloka'i's shores, they corne from across the channels as close as twenty-five

miles away.

Western influences began to usurp the islands. Cattle and sheep were

introduced to Moloka'i in the 1830s, further devastating the land and native

plants, and resulting in massive erosion and runoff from the land into the ocean.

Kamehameha III signed the Great Mahele in 1848, which led to the 1850 Act to

Abolish the Disabilities of Aliens to Acquire and Convey Lands in Fee Simple

enabling foreigners to purchase and own land. Kanaka Maoli were rapidly
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displaced and forced to assimilate into a foreign culture with foreign ways to

survive (Kame'elehiwa, 1992).

In 1850, Kamehameha V established the Moloka'i Ranch, that is the second

largest ranch in Hawai'i. He also introduced to the island deer given to him by

the Emperor of Japan in 1864. These two occurrences have hugely influenced the

culture of Moloka'i today. Many Moloka'i families still rely on hunting deer to

supplement their food sources and hunting has become a significant part of the

Moloka'i identity.

Symbolically, the Moloka'i Ranch represents the infiltration of the ways of

those from other islands such as O'ahu and urban areas like Honolulu, places

that are geographically proximal to Moloka'i, but ideologically dissimilar to the

deeper values of the Moloka'i community. Princess Pauahi Bishop inherited the

ranch in 1873 with the death of Kamehameha V. Rudolph W. Meyer managed

the land until his death in 1897. The ranch was then sold to Honolulu

businessmen interested in creating a sugar plantation, but after this failed, they

returned to raising cattle. The ranch was also responsible for introducing African

and Asian animals in an attempt to create a Wildlife Park and to control invasive

introduced grasses and brush. The Moloka'i Ranch Wildlife Park opened for

tourism in 1978, but again failed economically.



Today Moloka'i Ranch owns parcels of land in the rainforest of Kamakou

where they have created a reservoir. The ranch has intentions of developing the

West Moloka'i and to use the water from Waikolu Valley and Kamakou. They

currently facilitate a hotel called the Moloka'i Lodge, the only movie theater on

the island, as well as a variety of other economic pursuits. From Kamehameha V

to a legacy of O'ahu and global investors, colonization continues.

Kamehameha V was responsible for establishing a Hansen's disease

colony in Kalaupapa, Moloka'i in 1864, which is the only such colony in the

Hawaiian Islands and has since given Moloka'i global infamy. The tragic story of

Kalaupapa and the people who lived and died there has become another

important aspect of Moloka'i's history. Today the local people acknowledge the

hardships that patients endured upon first arriving to the isolated land division

of Kalaupapa, located along the sea cliffs of Moloka'i's north facing shores or

"backside." Kalaupapa represents a place of perseverance and survival, a

lifestyle found throughout the island north, south, east and west.

With the overthrow of the Hawaiian monarch in 1893, O'ahu businessmen

became more and more dominant throughout the islands. In 1898, the same year

as the annexation of the Hawaiian Islands to the United States, Honolulu

businessmen took over the Moloka'i Ranch. By 1911, they had constructed the
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first water system transporting water from Kamakou Mountain to Kaluako'i.

With the diversion of water from east to west, Del Monte began the pineapple

industry in 1927; but by 1975 the pineapple plantations began to phase out and

the economy shifted toward tourism and resorts, such as Kaluako'i, the Moloka'i

Lodge and Beach Village, and the ranch (Norbeck, 1959: p17, Spalding, 1983: p2).

The Moloka'i women interviewed for this work have come to resent the

ranch and outsiders who benefit economically, while degrading their

genealogical and spiritually link to place. Penny Martin and Shannon U'ilani

Lima, the two Moloka'i women interviewed for this project, brought this theme

up on several occasions. They felt strongly about the historical changes and

impositions to Moloka'i and they expressed their fears that more newcomers

would move to the island with plans similar to those of the Moloka'i Ranch. The

fears and emotions toward entrepreneurial outsiders on Moloka'i seemed to fuel

a fierce reaction and determination to protect and defend the island, just as their

women ancestors had to defend the island against Kamehameha I and his fleet.

It is this very sense of determination that I wish to emphasize in this paper and

the interviews.
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Na Wahine Moloka'i-PelU1Y Martin and Shannon U'ilani Lima

Although I came to the interviews with questions and expectations to

receive certain answers, ultimately the interviewees became the guides. PelU1Y

Martin (" Aunty Penny" or '''Anake'') and ShalU10n U'ilani Lima ("U'i") are the

storytellers and my hope is simply to create a medium for what they shared.

Ultimately it was their ideas and opinions that helped develop the thesis themes

highlighted throughout the text. They are wonderful Moloka'i wahine and, thus,

I would like to introduce them, how we came to know each other and the

relationship I share with each.

I have felt especially grateful to work with 'Anake PelU1Y and U'i because

they are my closest Moloka'i women friends. They are radiant women who

emanate the very best of Moloka'i; they are givers, through and through, so full

of aloha, love and acceptance. I have often wondered where their magnificent

energy comes from. I believe that their aloha, their capacity to love and embrace

comes from the spirit of the island, from the "kahiko" as U'i would say, the spirit

of old.

'Anake PelU1Y and U'i are difficult women to keep still. You have to catch

them in just the right moment. I have felt fortunate to experience many of those

"right moments II over the past years. I have also come to find that if I was ever
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in need, they were always there. I met 'Anake Penny ten years ago when I was

nineteen and working as one of her students in her Wai'alua lo'i on a visit to

Moloka'i with The Nature Conservancy of Hawai'i's internship program, Hoa'aina.

It was a clear blue skies day, sun trickled through the leaves of tI, bamboo

and the Kukui trees stood tall overhead. We were clearing the land for Uncle

Dave, Penny's husband, to plant another taro patch. We found our way through

thick vegetation to the walls of ancient lo'i. Talking story and working, I

remember 'Anake Penny describing how Uncle Dave had planted their first huli,

or taro shoots. The taro grew to be as tall as she! Standing above me at over six

feet in height I was amazed at this hero of a woman. She said that the taro was

just so happy to grow again and the earth was healthy and ready for planting.

As the day progressed Anake realized whom my family was and that we

were all very close. We were clearing the lo'i that my ancestors worked only a

century before. I came to learn that my great Grandmother Lani and my

Grandma Einei lived in Wai'alua raising taro until they were awarded Hawaiian

Homestead in Kalama'ula in the 1920's. Anake grew up as Great Grandma

Lani's neighbor, always thinking that my Great Grandmother was actually her

tutu. That day Penny Martin became my hero because I so deeply admired the

work that she was doing on Moloka'i with the lo'i, fishponds and in the forest of
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Kamakou. She was directly giving to the land and community through action

and service.

After the Voyage to Rapa Nui with Hokule'a, I moved home to Moloka'i.

The first day I was in Kalama'ula, Penny came to see my cousin Manuwai with a

gift of Lilikoi Butter. In our first meeting I associated her to the Wai'alua lo'i and

the mana'e fishponds, but she is also a voyager and a woman of the ocean. She is

actually a contemporary Hawaiian Hero and legend. She was one of two women

to be the first to sail on Hokule'a's first voyage from Tahiti back to Hawai'i in

1976. Five years after our first introduction as student and teacher, my hero,

Penny Martin, became '''Anake,'' my aunty and friend.

We have since spent moments sharing with the children of Moloka'i about

our journeys with Hokule'a and Hawai'i's rare and fragile environment. She

was my mentor with the Moanalua Gardens Foundation, while she also working

for the Maui AIDS Foundation and the Moloka'i Mediation Center. She makes

everything seem easy and natural because she sees her work as harmonious. She

treats each job with equal importance as all involve caring for the community.

She said that, "it takes the same values whether you are talking about health or

the environment (Personal Meeting: July 25, 2004)."
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'Anake is quite possibly the most entertaining woman I have ever known.

She knows how to laugh and make every task amusing. She is humble and real.

It was difficult for me to move into the position of researcher with a woman such

as this. Our first meeting as part of this research process was on a clear evening

by the sea at her home in Kalama'ula. We had met there many times before,

cleaning kalo, talking story with friends, playing music, singing, enjoying

sunsets, taking paddles on her two-person canoe and sharing food. Once again

we met with food and laughter. Uncle Dave made steaks on a tin barrel with

kiawe wood and for a moment I felt that I just might be experiencing utopia.

At this time I was torn between my work and my academic pursuits and

being myself. I felt extremely uncomfortable it seemed as though interviewing

and "researching" 'Anake might change the dynamic of trust and love between

us. I began working in Pacific Island Studies because I wanted to be passionate

about my studies, but it has been so difficult to keep a healthy balance between

choices that I must make as an "academic" and choices of the heart. I knew that

my trip to Moloka'i was to do my interviews but I also wanted to enjoy coming

home. I carried my tape recorder and equipment with me for days before I

confronted the need to "be official" and "formal". Everyday that 'Anake and I

would leave each other without the formal interview having taken place, she
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would say, "that was a great interview!" We would laugh both knowing that

eventually we would need to sit down and to talk about my work.

She was right. Each of our meetings was an "interview." Her actions

define her spirit of joyful living and sharing of food and time. The next day we

went sailing on a three-person sailing canoe that Uncle Dave made with bamboo

poles from Wai'alua as tako, ropes and a green tarp for a sail. We took turns

navigating the shallow waters in front of Kalama'ula and circumnavigating their

Christmas tree that they "planted" in the low tide of the sea! Our sailing was

followed by a meal of stew lu'au and poi. Again we watched the sunset in front

of the house, under their thatched hale by the sea. Aunty Penny and Uncle Dave

are two of the most resourceful people I know. They are amazing.

The last evening before I had to return to O'ahu, Aunty Penny and I made

late night brownies and tea, once again returning to her hale by the sea to start

the tape recorder rolling. I knew that "interviewing" Anake would be easy

because she is easy. What I did not anticipate was the joint interview with U'i

that ensued; life has an amazing way of unfolding. Just as Aunty Penny and I

were ready to begin the interview, U'i called to say that she had time to meet 

we seized the moment, and so I interviewed 'Anake and U'i together.
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In many ways this worked very well. It enabled the women to "talk

story" as opposed to talking to a tape recorder or simply answering each

question independently. I noticed that U'i was not as talkative as usual, which I

think was an inherent way of showing 'Anake her respect. As U'i's friend and

peer this was a side of her that was yet to be made apparent to me in our

meetings one on one. I later learned more about their relationship, which like

many relationships on Moloka'i is based on family connections. U'i grew up

coming to 'Anake's home in Kalama'ula to pick flowers for making leis when she

was dancing hula. I had not realized the depth of their relationship. I had only

seen them as my friends and women who I respected individually. Meeting

with them together was a different experience.

Most of the portions of the interview that I used from this meeting are of

Aunty Penny speaking. She is our elder, it was at her home where we met, and it

is her wisdom and, at times, bravery that created the format of the chapters that

follow. U'i complements the themes with her deep spiritual knowing that

animates the pages. She is gifted with wisdom beyond her years and beyond the

physical realm. U'i is a deeply spiritual person with confidence and surety in her

understanding and interpreting of dreams and the messages of our ancestors.
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U'i grew up between the east end of Moloka'i, which is called malla'e, and

Kaunakakai. She was raised by her single mother and grandparents, and can

remember growing up without modern conveniences such as television, and

having to make fires to heat their water for bathing. Such an upbringing has

made her more aware of what she calls the "kahiko" or older ways of knowing.

Like Aunty Penny, U'i is Moloka'i heart and soul, radiant, loving and full of

energy to give and share.

U'i and I had an opportunity to have a second interview at her home on

the island of Kaua'i where she is currently working in educational

administration. She is eager to return to Moloka'i in the next year to serve the

youth of the island as she used to in her position as the head of Na Pua No'e'au, a

program for gifted and talented Native Hawaiian youth. U'i is like a mother to

the children with whom she works. She believes that all the women on Moloka'i

are mothers, whether they have children or not. The women come together to

malama and to share in the responsibility of raising the next generation. This is

one of her greatest strengths.
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Penny Martin and Shannnon U'ilani Lima represent two people from

Moloka'i that love and embrace their home, families and community. They live

this out in each and every moment. They are activists, and like the women

warriors of their ancestral lineage, through their actions, they too pick up spears

to fight against the exploitation of Molokai'i's land and people. As emphasized

in the brief overview of Moloka'i history outlined in this chapter, colonization is

constant, it did not end or begin with the arrival of foreigners to the islands and

the people have never been complacent. Decolonization occurs simultaneously,

from the moment that a spear is thrown or a word is spoken out in protest, this is

decolonization in action and it can be lived out from moment to moment and day

to day. The chapters that follow are a form of decolonization because they

emphasize a Native Hawaiian epistemology and they are meant to highlight the

voices of the Kanaka Maoli women of Moloka'i.



Mokuna 'Ekolu-Chapter Three

HANAU KA MOKU

Born is the Island

Moloka'i Nui a Hina-Moloka'i Child of Hina

"'0 Moloka'i a Hina, he keiki moku."

Hoi ae 0 Wakea loaa Hina,

Loa'a Hina he wahine moe na Wakea,

Hapai Hina ia Moloka'i, he moku,

o Moloka'i a Hina he keiki moku

Then Wakea turned around and found Hina,

Hina was found as a wife for Wakea,

Hina conceived Moloka'i, an island;

Hina/s Moloka'i is an island child.

(Summers: 1971/ p.1)

Hina is said to have lived in the cave called Ka Ana 0 Hina in Kalua'aha

along the slope of Moloka'inuiahina gulch. Hina used to pray for water to fill the

pool where she would bathe in front of Ka Ana 0 Hina. She dried her hair on the

flat rocks above. It is still customary to bring a lei to Ka Ana 0 Hina as a gift for

Hina (Summers: 1971/ p.127).

Dietrich Varez in his book Hina: The Goddess portrays Hina in her many

manifestations and, in particular, as a woman birthing the island of Moloka'i. I

have created similar images of Moloka'i Nui a Hina, but as I considered the

various manifestations of Hina I began pondering the holism of such a birthing.
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Upon contemplating the holistic interactions that the people of Moloka'i

have with Hina, I came to appreciate that the concept of Hina birthing Moloka'i

is multifaceted. As Detrick Varez says, Hina manifests in various forms as

goddess of the moon, creator of the reefs and all its creatures, guardian of

fishermen and travelers, keeper of the winds, food gatherer, kapa maker, healer

and mother (Varez: 2002). She is the mother of Moloka'i because she provides,

protects, nurtures, feeds, heals, welcomes and loves.

In her interview U'i described how the moon rises and falls over Moloka'i.

The island is positioned in such a way that the moon makes its way east to west

over the volcano of Kamakou, so that you never loose sight of ka malzina, the

moon, throughout the night. Hina gave birth to the coral reefs.

The south shores of Moloka'i are protected by a shallow outer reef that

creates an optimal fishing ground for fishponds, throwing net, setting traps and

spear fishing. It is truly what is commonly referred to as a "Hawaiian Icebox,"

that is, an abundant source of food and sustenance. Kumu John Ka'imikau'a

poetically desctibes how Hina often comes in the form of a pillar of rain over the

ocean and if that pillar of rain should fall upon a lucky fisherman, a school of fish

would manifest, leading to an abundance of fish to be shared (A Mau A Mau).

Hina also controls the ocean tides, as well as the cycles of planting. Within our



bodies women can often feel the pull of Hina because the moon regulates

women's birthing and internal monthly cycles.

When I was sailing on the canoe Hokale'a between Rapa Nui and Tahiti, I

felt the presence of a woman in the moon and I could not distinguish if it was

Grandma Einei, Great Grandma Lani or Hina. This is my family's Moloka'i

genealogy of mothers. I realized that Hina is our ancestral mother, the mother of

all mothers on Moloka'i.

U'i once said that the women, the mothers, are extremely important

because they give birth to the future generation. She often speaks of that which is

piko, or that which is inter-connected within a cycle moving from past to present,

present to future. As stated previously, the pika is literally your belly button.

Even though we are 'aki or cut from the umbilical cord when we are born there is

still an invisible, or spiritual, umbilical cord that connects us to all that has come

before. Na wahine 0 Moloka'i, the women that I speak of from Moloka'i are

"piko," deeply physically, emotionally, mentally and spiritually connected to the

island.



Na Wahine Koa 0 Moloka'i

The Brave Women of Moloka'i

I believe that the kupuna are guiding this journey of education,

exploration, and understanding. Thus, through Na Wahine Piko 0 Moloka'i: Pacific

Women's Connection to Place I honor the manifestations of Hina, the mother of

Moloka'i, and all the warrior women of Moloka'i who she has given life to,

including my Grandma Einei and Great Grandma Lani who are my family's

genealogical connection to Moloka'i. My name, Kamakahukionalani, is from my

family's grandmother's lineage. My grandmother's name was

Kamakahukiolani. She was known for her spiritual connection to the heavens.

The poetic translation of my name means'eyes that reflect the heavens'. With

this name I feel a close bond and deepened responsibility to my Grandma Einei.

I began this chapter by describing the importance of Hina to the women of

Moloka'i so that the reader is cognizant of the deeper spiritual

interconnectedness between Hina, Moloka'i, the women who I interviewed, and

myself. This was important to demonstrate because of the strength found within

the lineage of Moloka'i women. The stories of Hina are found throughout

Polynesia; thus, Hina can trace our broader genealogical connection. Showing
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that, although specific to Moloka'i, the commonality of Hina throughout the

Pacific indicates that what follows within the interview dialogue relates to the

broader Pacific region. In this chapter the interviews further reveal this

interconnectedness and demonstrate a Native Hawaiian epistemological

perspective and the ways in which Moloka'i women have passed on their

strength, wisdom and connection to place.

Na Wahine Piko 0 Moloka'i- Interviews

Both Aunty Penny and U'i described Moloka'i as the mother. When asked

what makes Penny feel connected to Moloka'i she said, "Moloka'i is home and it

is like a Mama to all of us. Definitely my roots are here (Personal Interview:

March 7,2004)." When I asked U'i how Hina connects us she said, "She's the

Mama of the Mamas. She's just so Hina. Everything that controls tides or life

always has Hina in it. The moon that actually controls the way our cycles move,

the cycles of the tides and water. She is the Mama of the water sources. She's

going to pull what way the flow is going. Whether it's inside a woman's body,

in the ocean or in the sky. And for her to be the mother of this 'aina is very

evident (Ibid)."



When U'i refers to the "pull" and the "way the flow is going" I interpret

that on many levels. For example, she is saying that when I was sailing under

the full moon and had a vision of myself on Moloka'i, I was experiencing the

"pull" and the direction of my path. We often talk/ ed about the "flow" as the

way in which your life is unfolding and if you are open to the ho'ailona, or the

"signs," then you will know your way. This is how we receive guidance from

our ancestors. We trust in the "pull". We trust in the "flow." This is essential to

how we live our lives.

Manulani Aluli Meyer spoke explicitly of how Native Hawaiians

experience the world in "fundamentally unique ways that reflect broader

definitions of rationality (Aluli Meyer: 1999, p37)." She wrote about Mary

Kawena Pukui's book Nani1 I Ke Kumu as defining this type of underlying

principle as akaku, a vision, a trance or reflection. The vision can occur when one

is awake or in an unconscious state (Ibid). These understandings are still very

present. I have noticed that many people contemporarily use a different

vocabulary, such as "flow", which refers to a similar foundational belief that we

are guided by our 'aumakua, our ancestral guardians. This belief system is still

quite strong on Moloka'i. It seems to coexist with other religious or spiritual

beliefs including Christianity.



The history of missionary influence on Moloka'i is similar to those

histories found throughout the Hawaiian Islands and the greater Pacific region.

The missionaries came with what they perceived as good intentions to civilize

and save the Indigenous peoples from what they perceived as barbarism. Now

many Pacific Islanders and Native Hawaiians are devout Christians of various

denominations, yet traditional knowledge and spirituality was not lost; rather, it

has survived and 'trans-culturized,' or blended with Western spiritual beliefs.

Thus, many contemporary spiritual beliefs in Moloka'i culture combine

Christianity and a respect and trust in the ways of our ancestors. U'i reflects on

her upbringing as such:

Spirituality for me is really intense. It's a part of my

kuleana [responsibility]. We always crack up about this

in my family, because we were pretty much in every

church. The spirituality is a part of the kuleana, the

spirituality has to do with the way my life goes.

I have no regrets in my life. When I speak of Akua, I

speak of all of them, because to me it is one and the

same. It's all in the flow. It has to do with that. For

native people their culture was developed around that

awareness. Sometimes we loose our perspective on what

is the main kuleana.

Here U'i is saying that her large extended family can be found in almost all of the

plethora of churches that exist in Moloka'i today.



Like her extended family, U'i was raised as a church-going Christian, but

she also has an inherent gift of awareness when the ancestors are present.

Messages and guidance often come to her in her dreams and she has moe 'uhane -

spiritual dreams of flight, exploration and visions. While being formally

interviewed U'i spoke about this gift.

U'i: I grew up feeling like it was one curse to have that

kind of gift. After I grew up I realized that it was a

blessing. When I grew up it became'an awareness'. It

was not a gift that only special people get, it was an

[overall] awareness and [as] Moloka'i people we are very

aware because we are 'aina people [people of the land].

We are aware [of] the kupuna [the ancestors] being with

us or feeling them.

Aunty Penny often spoke about the same kind of awareness. Like V'i, she is

highly sensitive to her surroundings and to the pull of Moloka'i. When she first

began speaking about her connection to the island she said:

'Anake: It is more than genealogy that connects us to

Moloka'i. It's a feeling. Yeah of course my tutu and all

the generations before that, but I feel like I'm connected

to Moloka'i physically, spiritually. I feel like there's a

cord. I feel like when I come to this island I know that

I'm home and there's something magical about it for me.

Moloka'i has always been my healing place. Every time

I was in trouble, which was a lot, I would come home to

heal up and be ready to face the world again. How do

you say what connects you to this place. I don't know.



It's spiritual, magical, but I do feel like I get one cord

connected.

Both women spoke of a spiritual connection to Moloka'i, to their island

home. The "cord" that Aunty Penny speaks of is her spiritual piko.

Na Makuahine Ikaika 0 Moloka'i- Strong Mothers of Moloka'i

As I have already stated, the ability to interview Aunty Penny and U'i

together, enabled me to witness how they relate to one another and to learn of

the history that they share. In this interaction Aunty Penny reflected as the

makua, a woman whose life experiences extend beyond those of U'j and myself.

It was an honor to have Aunty Penny share how proud she is of the many Native

Hawaiian women today who like U'i are representing the Kanaka Maoli in

various roles within the community. For example, she began reminiscing about

the strength and independence of her mother and U'i's mother, and as she

thought of these women she began thinking about other strong women of

Moloka'i.

'Anake: What makes me happy now, when I'm on

Moloka'i and I see that the young women like Shannon

[U'i]. [Speaking to U'i:] It makes me proud that you are



an administrator for the school. I remember going to the

opening of Na Pua No'e'au when you got the job. I

looked at your mom and [I thought about] my mom.

[She] was a single parent, a waitress, [and] worked hard.

So I looked at your mom and I thought, oh she must be

so proud and you must feel so good that you're able to

do this for your mom because that's how I felt. Our

moms worked so hard. That's the kind of women that

come from Moloka'i, really hard working women.

Proud. You know it's almost like our legacy, that we can

do it by ourselves.

Both U'i and Aunty Penny's moms were single mothers. They both

worked as waitresses to send their daughters to school and to support their

families; they were "do it all" women. U'i responded to Aunty Penny by

referring to the stories and hula of Kumu John Kai'imikaua, by saying that

"Molokai women were warriors. They were the ones that fought. They were the

ones that were legendary." The way that they speak of Moloka'i women also

gives insight to the way of life on Moloka'i.

'Anake: When I talk about family, I don't think back,

back, back. I think of my mom's family because my

mom was the center of our whole life. I never knew my

haole father. He was out of here, so I figure you embrace

the family that embraced you, which is my mom's

family.

So then I think of my mother who was a very strong

woman who did everything by herself. Then I think of

her mom whose husband died before her and she was
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left with nine children. Then I think of my mom's

grandmother who was also the head of the family and

real strong.

As I look back to our family, it was always the women

that stood out and I've always had these really strong

role models. They all came from here.

Vi reponded by saying, "Very Hina." And Aunty Penny replied, "Yeah,

very Hina," both refering to the strength and fluidity that Hina represents.

The importance of Hina to Moloka'i symbolizes the great respect that

Kanaka Maoli had for the status of women within the social order. This is an

extremely important aspect of what makes Moloka'i women who they are today

and Hina influences their inherent way of being, which is stead fast and

powerful yet loving and embracing. Hina links Native Hawaiian women of the

past, present and future because she is an ancestral Goddess and guardian. This

is a continuous cycle of mothers, daughters, grand-daughters, sisters and on and

on passing on wisdom from generation to generation.
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WOVEN WORLDS

each day

we come

together to weave

feelings experiences images

to sing the songs

of our mothers and grandmothers

long continuous lines connecting

east and west

north and south

and re-create

the world

Konai Helu Thaman

Songs ofLove, 1999

As Konai Helu Thaman expresses in her poem Woven Worlds, each and

every detail, the feelings, images, songs and stories are like the thatching of a

lauhala mat. They create a foundation upon which we stand as a lineage of great-

grandmothers, grandmothers, mothers, daughters and sisters. With this

foundation we create and re-create the world and our understandings.

Aunty Penny shared images of my ancestral lineage in the form of stories.

She described growing up next to my Great Grandma Lani/Maliu in Kalama'ula

by the sea on Hawaiian Homestead land; she thought that Grandma Maliu was

her biological grandmother. When Aunty Penny and I first met, I felt instantly
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connected to her because she was able to share stories about my Grandmother

and Great Grandmother. I was mesmerized. As we sat under Aunty Penny's

hale, so near my Great Grandmother's home, the stories came alive. 'Anake

recreated images of times past.

'Anake: Grandma Kahinu [our other neighbor] used to come

down the road in her mu'umu'u with her hat and she'd call out

"Hui!" And Grandma Maliu would call out in Hawaiian. Then

they would sit under the mango tree out there [pointing to the

mango tree nearby].

They would either clean the lauhala or roll the lauhala or weave

or repair all the mats, but that was their time to wala'au [talk

story] in Hawaiian. It was so fast. I was so intrigued by that.

For me my tutu was gone already. My tutu died when she was

forty-five. So I never knew her. We never had grandma in the

house. Our grandma lived over there [pointing to my Great

Grandma's house next door]. I thought Grandma Maliu zvas
my grandma. [Laughter]

She was very strict. She wasn't big. I've seen pictures of my

tutu. My tutu was real big, like six feet. She was big. That's

where we get our hands. Grandma Maliu was strong and

sturdy. Kind of smaller built, but she was real leathery. You

know that kind skin, real leathery from being out in the sun.

[She was] brown, brown, brown from being out in the sun. She

had your Uncle Duke and your Grandma Einei's bone

structure. She was very ancient.

Grandma Maliu was always out, always [working with] busy

hands. Always in the kitchen making tamarind crack seed or

coconut chips for the kids. We used to line up in the kitchen

with our square wax paper by the stove and she'd scoop up the

tamarind, "Mahala Grandma!" Suck, suck, suck [making the



sounds of eating the crack seed]. She was always cleaning

tamarind, cooking tamarind, cleaning coconut, cooking

coconut, weaving mats, cleaning lauhala, raking the yard but I

never saw her just watching TV or lounging around. No.

U'i: Hard working. [Yes, the women nodded their heads in

agreement. ]

The details that Aunty Penny shared as she reminisced are such a gift.

There are certain Kanaka Maoli that inherently emanate a kahiko way of being. I

use the word kahiko, meaning old, to emphasize a time of our kupuna, our elders

and those who have passed. Both U'i and Aunty Penny are deeply in touch with

the ways in which our elders greeted the world, by living, communicating and

interacting with people, plants, animals, earth, sky, and ocean. U'i and Aunty

Penny are, therefore, a link to our histories, knowledge and ways of being. This

might be because they come from an island that has been to some degree

protected from the vast development and change that has occurred on islands

such as O'ahu and many of the other main Hawaiian Islands. U'i and Aunty

Penny expressed the realities of a rural existence living on Moloka'i and how this

life makes you stronger and more aware of what one has as opposed to what one

lacks.

'Anake: I feel strength here. Molokai women are strong.

They are used to having to work hard or having to do

without because things are just harder here. We don't



have just simple things. So we end up making our own,

you just make it happen. We work hard. I think of those

kind of women. The kind who can gather kukui, make

'inamona, go in the water, fish, pound 'opihi, put on one

mu'umu'u and look pretty!

Outsiders and newcomers to Moloka'i many times perceive the way of life

on Moloka'i as difficult, especially as global-capital influences the perceptions of

what is valued. In contrast to the encroaching global ethos, U'i and Aunty Penny

are very aware of what they find is truly important, which would be an ocean

full of food sources and clear of erosion and runoff, a forest where the native

plants and animals thrive and the land is stable, and a place where the people are

in tune with the messages of our ancestors; the Moloka'i "awareness," that U'i

spoke of. This is an awareness that comes from personal experiences of ancestral

knowledge and support. It is not only central to Moloka'i women's connections

to place, but it is also perhaps the most prevalent epistemological commonality

throughout Hawaiian, Polynesia, Pacific, and possibly all Indigenous cultures.

What I want to emphasize is that this is not a belief that ended with colonization;

rather, it is recognizing our unique and profound connection to our Indigenous

places of origin that is the very fabric and foundation of decolonization.



WHY DO YOU SAY

why do you say

that all good things

must come to an end

it cannot be

the wind whirls

making the palm trees sway

sometimes gracefully

sometimes painfully

the earth travels around

the sun

making it rise and fall

and rise again

the moon is the same

moving around the earth

never stopping

the seasons form a circle

around us

and we always come back

to where we were

good things do not come

to an end

they only wait

for our return

Konai Helu Thaman

Songs of Love, 1999



In her poem Why Do You Say, Konai asks the question, "Why do you say

that all good things must come to an end?" She answers the question with

examples of natural cycles that continue on and on. I understand her poem as

meaning that so long as the palm trees sway and the moon moves around the

earth, we will return to our places of origin and the sources of our genealogy. By

honoring their piko, their deep physical and spiritual connection to their island

homes, na Wahine Ikaika 0 Moloka'i, the strong women of Moloka'i will

continue to honor and care for their island and people.
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Mokuna 'Eha- Chapter Four

HANAI KA MOKU

An Island that Feeds

Hina-Puku-'ai & Hina-Puku-i'a

Hina Gathering Food & Hina Gathering Fish

As a goddess, Hina manifests herself in the form of abundant food from

the land and fish from the ocean. In the story of Hina-Puku-'ai (Hina Gathering

Food). Hina is said to have filled a calabash with food and food plants, like

banana, breadfruit, sweet potato, taro and sugar cane, but while gathering she

spilled the calabash and in doing so created the stars and the moon. As the

goddess of the moon, Hina dictates the planting and harvesting of food, as well

as the best times to fish (Varez: 2002). As stated previously, Hina gave birth to

the coral reefs and she is also the goddess of fishermen. She is responsible for

teaching her legendary sons how to make fishing implements and canoes. As

Hina-Puku-i'a (Hina Gathering Fish) she is known to assist fishermen at sea

(Ibid).
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To "hanai" means to feed, but it also means to adopt, support, and

nourish. Hanai has many deeper meanings in the sense that nourishment can

happen on multiple levels, including the body, mind and spirit. We are fed by

aloha-love, 'ike-knowledge, wisdom, guidance, and spiritual fulfillment and

clarity. For one to feel supported, secure, safe, protected and provided for, is to

have experienced being hanai.

Prior to Western arrival to the Hawaiian Islands, people of Moloka'i were

fed and nourished by the island - they were hanai; this was the way that the

people survived and flourished, and for many of today's Moloka'i people this

concept remains. The 'ahupua'a or land divisions stretching from the mountains

to the ocean sustained the Kanaka Maoli people, creating healthy and balanced

communities where generosity and sharing became a way of life. There was an

abundance of food for all. This notion of nourishment and sharing is part of what

makes many Native Hawaiian people of today continue to give freely and

openly.

Western customs influenced and changed Kanaka Maoli perceptions of

the land by instilling ideas of land ownership and a cash economy. By 1848, with

the signing of the Great Mahele, Native Hawaiians were rapidly being displaced.

Many Native Hawaiians were forced to leave their ancestral lands, or 'ahupua'a,
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to find work in urban areas. Although these radical changes occurred in a

relatively short amount of time, Kanaka Maoli continued to rely on 'ai and i'a,

food from the land and fish from the ocean.

Historians such as Felix M. Keesing and Lilikala Kame'eleihiwa portray

contrasting stories of pre-contact Hawai'i and the events that followed. Keesing

conducted research on the history of Hawaiian Homesteading on Moloka'i in 1936;

whereas Kame'eleihiwa gave a contemporary Native Hawaiian perspective of

the Great Mahele in her book Native Land and Foreign Desires: Pehea La E Pono Ai?

Keesing described the changes to Hawai'i caused by Western influences as

inevitable, arguing that, "Western standards of living and commercial attitudes

have tended to replace the simpler subsistence economy of the old environment.

As early as 1848/ the individualistic ideas of land holding brought in by whites

prevailed over an earlier feudal-like system (1936: p13)." In contrast,

Kame'eleihiwa believes that the "feudal-like" system that Keesing refers to was

in fact a very organized and efficient form of land management and malama

'aina, or caring for the land,

Kame'eleihiwa is renowned as one of the most informed historians and

academics in Hawaiian Studies, including language and culture, She is a Pacific

women deeply grounded and connected to her home in Hawai'i and guided by
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the Kanaka Maoli culture. Her perspective is vital to understanding the

perceptions of Native Hawaiians regarding historical atrocities, such as the

displacement of Kanaka Maoli from their ancestral lands after 1848. Her work is

crucial to understanding the contemporary effects of Western colonization and

its impact on the physical, cultural and psychological nature of the islands and

its Native people.

The displacement of Native Hawaiians eventually led to the United States

government establishing the first Hawaiian Homestead settlement, which was a

pilot project called the Kalaniana'ole Settlement in Kalama'ula, Moloka'i.

Keesing reflects on the establishment of homesteading by saying that, "the

fundamentals of culture cannot be destroyed easily, even though the externals

may change .. .it will be seen how things Hawaiian continue to be effective in the

lives of homesteaders (1936: p16)." I interpret this quote to mean that Hawaiian

culture and epistemology continued to guide the lives and exchanges between

the local people within the community. He goes on to discuss the response by

Native Hawaiians to Western economic and business ventures, "with its

competitive individualism... [as] represent[ing] perhaps the extreme contrast to

the old economic system (Ibid)."
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Competitive economic ventures emanate values that are the extreme

opposite of the Kanaka Maoli worldview because the people had been nourished

for centuries without having to be individualistic and opportunistic. Without

portraying Native Hawaiian society as a Utopia, values of aloha-love and trust,

giving and receiving were what sustained a healthy community. Therefore,

communal values were superior to those that were individualistic.

With every colonial pursuit, colonists and foreigners were met with

Kanaka Maoli perceptions of the world. Decolonisation is, therefore, not a new

project but a process that arose constantly in reaction to the colonial system, as a

way of keeping alive the cultural practices of Kanaka Maoli. This has become

more and more apparent in the past quarter of a century with movements to save

Kaho'olawe, to revive the native language, to rebuild ancient lo'i and fishponds

and to prove that the Native Hawaiians were knowledgeable way finders,

navigators and sailors of the vast Pacific.

In this same respect, Hawaiian Homesteaders on Moloka'i practice similar

values to the ways of the 'ahupua'a. This segment of the Moloka'i community

remains reliant on subsistence agriculture, hunting and fishing to subsidize their

income; a family's wealth is still measured by their ability to live and give

generously. Furthermore, connection to 'place' moved with the 'ohana, meaning
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that contemporary Native Hawaiians now refer to their family homesteads just

as they once referred to their 'ahupua'a, as a place that defines, identifies,

provides, protects and offers security and healing.

This chapter is meant to highlight the connection that the interviewees

have with the homesteads of Kalama'ula on Moloka'i. It is important to

emphasize that the Moloka'i community continues to sustain itself through

subsistence-based practices and in doing so there is a deeper connection to place.

All forms of nourishment can be gained from the island. Thus, Hina not only

gives birth to the island, she also feeds and protects its inhabitants and the

women expressed their sentiments as follows.

Na Wahine Piko 0 Moloka'i-Interviews

'Anake Penny spoke of Moloka'i as providing all of her needs. She also

described it as a place of healing. Healing comes from proper nourishment of the

body, mind and spirit. She is fortunate to live by the sea and to have Hawaiian

Homestead land in Kalama'ula. She and her husband see themselves as

caretakers of the land that was passed on to them from Penny's mother. They

also take care of a lo'i kalo, or taro patch, on the eastside of the island.
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Accordingly, the land and ocean provide most of their food sustenance. They

share with friends, family and the greater Moloka'j community the majority of

the 'ai, or food, that the 'aina, or land, offers them.

Both Aunty Penny and U'i felt most connected to the homesteads of

Kama'ula, even though their ancestral lands are mana'e, or on the east side of the

island.

'Anake: This is a heavy question. You know, how we're

connected. I think it might even just be this little spot in

Kalama'ula. When I go to mana'e, I love mana'e. It's part

of Moloka'i but it's not my home. We helped build the

fishponds and David farms in Wai'alua (mana'e), but

when I come back to Kalama'ula I know this is my place.

Kalama'ula is what makes Penny, Penny. The 'alamihi

crab, the toilet house, the mango tree ... this is me, this is

why I am the way I am, because of this spot.

Kalama'ula is the place. There are certain sounds that

take me back to being a baby, a child. The sounds and

smells connect me to this place. I went walking up

above Kalama'ula and I stopped on top and had one

grass smell. It was like small kid times. I just stopped at

the top and smelled. I just wanted to keep that smell.

Those are the things that plug you in.

****

U'i: For me too, it's Kalama'ula. Mana'e is my home and my

playground. It's where I was raised. I like to think that I can trek it

with my eyes closed. It has new energy and has always been

comforting ... even kahiko [old] ... but Kalama'ula [is the place]



when we're talking about Moloka'i and when I come home. My

time has always been on the ocean - very mana'e [east] or

komohana [west]-, but the "piko, piko" is Kalama'ula [central].

The Hawaiian Homesteads over the past century have become ancestral lands

because there are now more than four generations of families that have lived and

worked on the land in Kalama'ula. It has become a pU'u!zollua, or place of refuge,

that is safe and healing.

My cousin, Manuwai, is now the caretaker on our family homestead in

Kalama'ula. For me, living in Kalama'ula and working on the land has provided

a deep sense of place and purpose. The simple acts of planting, weeding and

sweating has allowed me to develop a relationship with and to feel very

connected to this place; give to the land, and the land gives back. It provides

food for the body, mind and spirit.

'Anake: You know what else about Moloka'i, it's safe. I

always feel safe here. You come home to heal. You turn

around again and get connected again. So it grounds

you and it heals you. That's why you feel safe here. Part

of the safe feeling is in knowing that I can live here.

You're not going to starve. I'm not going to die. This

'aina is going to take care of me, this land going to take

care of me.
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'Anake and Uncle Dave lived for many years away from Moloka'i on the

Windward side of O'ahu in Punalu'u. Uncle Dave worked as a boat builder.

Aunty Penny told the story of how Uncle Dave got very sick from all of the

chemicals associated with his work. He went to a Moloka'i doctor named Dr.

Reppun who was known on Moloka'i as a doctor that would counsel his patients

and make house calls. He was well loved by the community.

'Anake: So when David got sick he went to see Dr.

Reppun and he said, "you know you have to stop

building boats because of the fiberglass and all of the

chemicals." So Dave said, "well what do you

recommend?" Dr. Reppun got out his prescription pad

and he drew on it a map to Wai'ahole.

Wai'ahole, located on O'ahu, is known as a place where raising kalo-taro in

the ancient lo'i is still practiced. There are taro patches in the back of the valley

that are cared for by people in the community. It is open to anyone interested in

learning about cultivating kalo.

Anake: So we followed the prescription and Dave

started going out there [to Wai'ahole] and learned how

to harvest the taro, do the huh [plant], work the land,

and everything. We even went every Thursday to help

make poi and we did this for a year. Then David all of a

sudden said, "Okay we're going home, time to pack up."
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I had to quit my job, but for David it was that simple.

We're going home [to Moloka'i].

Aunty Penny and Uncle Dave, like many other people from Moloka'i,

made a conscious choice to live a simpler, healthy life connected to the land and,

in doing so, they trusted that the spirit of the land and community would in turn

provide. They were not moving back to Moloka'i to make money. They were

operating on faith.

'Anake: We talked about it and we agreed. We knew

that we weren't going to make money and we knew that

the lo'i wasn't going to pay for the things that we needed

in this modern time like insurance. We had two kids so

we needed health insurance. We needed one steady

paycheck. We also needed one place to live. So Mama

said we could come home. It was supposed to be for one

year but thirteen years later we're still here.

David and I agreed that he would farm taro and I would

go look for a job so we could have health insurance and

help Mama with the expenses at the house, so that we

would have a regular paycheck coming in while he

farmed taro.

It was something worthy. He was going to bring taro

back to the land. We were able to supply healthy food to

the community and it was a place that I could take the

children, so it was educational, healthy and restorative to

Moloka'i and to the culture. It was a good investment.

7R



That which feeds-Manulani Aluli Meyer

And so, to understand Hawaiian ontology and its pervasiveness in
the form, function and essence of knowing and understanding, one
begins and ends in the vista of "that which feeds." Here, as with
most images, 'feed' is not only food for the body, but nourishment for
spirit, history and sense of place (Aluli Meyer, 1998: p33).

The theoretical work of Dr. Manulani Aluli Meyer reinforces the

importance of taro cultivation in developing a sense of place for Native

Hawaiians. In her doctoral dissertation, Native Hawaiian Epistemology,

Contemporary Narratives, Manu focuses on "That Which Feeds-Physical place and

knowing." In this section of her dissertation she describes taro cultivation as a

"spiritual/ environmental facet of epistemology", an epistemology that "imbue[s]

the 'ohana with continuity of place and people, and their [Hawaiian] world with

relationship (1998: p30)."

The relationship Manu depicts is one of reciprocity, where the land, ocean

and people both give and take. While the land and sea provide an abundance of

food, the people must in return be guardians and stewards who cherish the land

and ocean. The Kanaka Maoli protect and malama, or care for their place, just as

they would an elder or a family member and, indeed, in Hawaiian culture the

land and ocean are genealogically connected to the people.
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Moloka'i Nui a Hina - the island of Moloka'i - and Hina - in all of her

multiple forms - both provide for the needs of the Moloka'i community. In

doing so they also render in the community a feeling of security in the

knowledge that the island will nourish, heal and take care of them. In tum the

hanai that Moloka'i provides instills within its people a sense of aloha 'aina, love of

the land, and love of place; a love that informs and governs the way the Moloka'i

community choose to live their lives.

I have witnessed through the actions of Penny Martin and Shannon

U'ilani Lima that Moloka'i, the ancestors, families, community, land and ocean,

call these two amazing women into action and service and they are listening.

There is always a pull to return and with that return there is great responsibility.

These last two chapters were devoted to communicate what creates this loving

relationship to place and the last chapter is constructed to express how these

women answer this call.
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Mokuna 'Elima- Chapter Five

NA WAHINE KAHU 0 KA 'AINA

Women Guardians of the Land

Pu'inokolu a Hina
Kupene loloa a Hina i Kalua'aha

Peouou ke ana a Pa'o'iki

Kiloli'u maka pale ke Ko'olau

Wawahonua'aho, he nui makani ipu

Uhipo'i nei loko, Pu'inokolu a Hina

Hemo iki e Hina ka uhipa

A mai ka ilinahu, e hakuko'i i Kamakou

E ula'a, he la'au e Kula'ipohe pau

Ala hewa holo ka ilinahu'e lau luehu

Hapupu'e ala oke kai

Hemo waho e Hina ka uhipa

Ho'oku mai Kumulani pauli ma'o Pailolo

A kauila, a hekili, lulu ka moku

E Oehu ahiu e hokaimoku

No leia ma UIuhewa

Ho'uohi ka inoloa ika Luluku

E ku'i lili lani, e ku'i lili moku

Hela pale mau a Moloka'i he kama

Moloka'i nui a Hina

He mele no Pu'inokolu'a Hina
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The Three Wind Storms of Hina

Hina's permanent residence lay at Kalua'aha

A cave dwelling hidden at Pa'o'iki Ridge

Protective eyes guard the Ko'olau districts

Wawahonua'aho, the great wind gourd

Sealed within are the three storms of Hina

Hina opens slightly the gourd cover

The ilinahu wind gushes forth from Kamakou

Trees are uprooted and thrown over

In the path of the ilinahu, shrubbery is twirled

Sweeping down and out to sea.

Hina opens halfway the gourd cover

Causing skies to darken on Pailolo Charmel

Lightning flashes, thunder cracks, shaking the island

Wild gushes of wind causing ocean floods

Such is the way of Uluhewa wind.

The worst storm is released, the Luluku

Crushed are the chiefs, crushed is the land

This is the way Moloka'i, the child, is protected

Great Moloka'i, child of the Goddess Hina.

A chant for the Three Winds of Moloka'i (Varez: 2002)

Moloka'i Nui a Hina, Hina, the mother of Moloka'i protects her child by

releasing the three winds of the island. The winds that cleanse the land create

ocean tidal waves that crash upon the shores and renew. Nature prevails in a

splendor of destruction and re-creation.

In the previous chapters, Hanau Ka Moku and Hanai Ka Moku, I outlined

the epistemological and genealogical cormection, the profound spiritual



relationship with place, and the protection and healing that Moloka'i provides.

In turn, the women of Moloka'i are enabled to give in the same capacity. They

become the caretakers and guardians of the island.

The community of Moloka'i is known for protecting the island from

exploitation and change. Although commercialization and globalization have

affected the island and community, when threatened many activists came forth

to protect and defend their values, the land and ocean, as well as their way of

life.

Na Wahine Piko 0 Moloka'i- Interviews

The very thing that connects you to Moloka'i is what makes you want
.to protect it. We want to teach more people about it. Not so much to
make them want to come here, but so that they'll take care. It makes
you want to take care. There's something special about this place. I'm
so proud to tell people that I'rn from here. It's a really unique place. 
Penny Martin (Personal Interview: March 7, 2004)

As our time of interviewing neared an end, I asked 'Anake Penny and U'i

if there was anything else that they felt was important to share. When given this

opportunity, so many issues were brought to my attention that I had not

anticipated. The greatest concern that arose involved the influx of non-Hawaiian

people moving to Moloka'i. In conducting this research and studying the history
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of the island, I realized that from Kamehameha I and the women warriors that

picked up spears to fight alongside their men, the women of Moloka'i are still

prepared to protect and defend their island. Here Aunty Penny shares of her

concerns about newcomers and people that have intentions of implementing

development strategies to the island:

'Anake: It's a concern for me, too many people and too

many of the people that don't know Moloka'i and don't

see Moloka'i. To me Moloka'i has already made it, you

know. Moloka'i is already there. They don't see that.

And it's scary because they have money and they have

time.

The new people that are here pretend to know what we

know. They think they know what we know and they

think that they love Moloka'i the way that we do, but

how could they possibly begin to understand what

Moloka'i is. They haven't taken the time and if they

want to do the things that they say they do, that's not

love for Moloka'i that's love for themselves and for their

needs and for what they want.

Aunty Penny appeared distraught as she talked about the changes that

she has witnessed in the past three years. She discussed a talk that Native

Hawaiian academic, historian and activist, Davianna McGreggor, had given,

which portrayed Moloka'i as the 'last hold out'; referring to the fact that Moloka'i

has not yet become as developed or exploited as the other principle Hawaiian

Islands.



'Anake: I feel like I have a responsibility to the island

because we've been privileged to live here and we are a

part of Moloka'i. I feel like it is our legacy that we want

to protect it, but it is getting harder and harder. It is

getting harder and harder to hold out because the forces

are overwhelming. The outside forces are overwhelming.

It is scary because I feel like if we are too laid back we

are going to loose everything. I know that our style is

not to be aggressive. We are mellow people. We never

had to worry [but] next thing it is going to be your land,

your deer, your Kamakou. I am so scared.

I feel like my children are not going to know the

Moloka'i that I loved so much. For Dave and I, we are

not that old but when I think of my children I want them

to have this.

The struggle to protect Moloka'i from outside investors and entrepreneurs

is a multi-generational battle that has extended the span of two hundred years.

During the three years that I have been away from the Moloka'i the changes have

been rapid. When I returned to meet with Aunty Penny and U'i it was nearly

impossible to get a flight. In the past year I have had to be wait-listed months in

advance to get a seat on the plane. I can remember a time when I could change

my flight from morning to afternoon the day of the flight, or call the night before

for a reservation the next day. Aunty Penny said jokingly, "first it's your seat on

the plane or [as a paddler] your seat on the canoe. Next thing you know it's

going to be your seat on the island!" The price of plane tickets has doubled and



it is becoming more and more difficult for local people to come home for

weddings, funerals, graduation parties and family gatherings.

I started to feel more and more distant from Moloka'i, because when I

returned to the island there were so many new faces. Faces of people that do not

smile or say hello. I remember a Moloka'i where cars and trucks would drive

slowly and patiently, so there was never a need for a stoplight. Now there are

cars and people that do not even slow down to let you turn, let alone give you a

wave or a feeling of aloha. These details represent the changes to Moloka'i that

invoke feelings of loss for the past and fear for the future:

'Anake: The ones (newcomers) that I am worried about

now are intrusive and they are not really connected.

They just think they are. They are non-connected in a

sense that they see this land as an investment. It is really

sad when you see the land as an investment. They come

over here and buy a place like the neighborhood store

and I am wondering [if] the people who bought the local

store or the Kamuela Cookhouse want to see growth to

support their business, so they begin to support things

that create growth. You have to wonder what they

advocate for, that part scares me.

Aunty Penny and U'i shared that the very attraction that draws

newcomers to Moloka'i is what they are going to destroy. Investors think that

they are helping the island and the people, but what they do not realize is that
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the Moloka'i people are making a conscious choice to reject globalization and

certain modern conveniences. Their thinking and protests are not devoid of

rationality; rather they are choosing a different path. They are choosing to honor

the pathway and values of the kahiko, of their ancestors, which is the most

powerful form of resistance. They are living resistance.

Both Aunty Penny and U'i feel a great deal of responsibility to voice their

concerns about the issues on Moloka'i. When asked the ways in which they

fulfill their kuleana [responsibilities] they listed a plethora of organizations and

boards that they belong to. Aunty Penny is on the boards of Na Ala Hele, which

handles access into forest reserves, Na Pu'u Wai, which is a health provider on

the island, The Nature Conservancy Advisory Counsel, MACRA, which handles

all of the decisions surrounding the canoe clubs, rules and races, and she is a

deacon at Kalaeokamanuhou Church. Her paid employment is with two

organizations, the Maui Aids Foundation and Moanalua Gardens Foundation,

and her primary responsibilities are to outreach to the community concerning

health and sexuality and Native Hawaiian cultural values and the environment.

She is also responsible for the canoe Hokule'a and its crew when on Moloka'i.

She is involved in nearly every issue on the island.

'Anake: You feel so responsible. You wear out. You

burn out. We are worried about the fishponds. We are



worried about the west end and how they are going to

develop that. I am worried about our watershed,

Kamakou, the rainforest, and deer and goats eating

everything up, then the hunters get mad so I go to the

hunters meetings ... [Laughter].

No matter how serious the issues get there is always room for laughter. I

imagine that it is Aunty Penny's sense of humor and ability to work well with

people that motivates and sustains her. When asked what makes her keep

fighting for the island she replied:

I love Moloka'i. Moloka'i is who I am. It is Moloka'i's

future. If Moloka'i is going make it, we are going to

make it too. I feel so much responsibility. Sometimes I

am just so tired. Sometimes I just want to stay on my

one-acre in Kalama'ula and water Mama's plants and go

sailing with my husband.

Both women explained that there are a lot of people on Moloka'i who do

not necessarily stand up but who still care and have their own way of helping.

They work in their own way, as U'i reveals: "everyone has their own kuleana

[responsibility]. Everyone knows, my whole family knows, that when I speak I

am speaking for all of them." So Aunty Penny and U'i become voices for the

people. They are leaders that are willing to stand up and speak up to protect

Moloka'i and its people, but they had to learn how to be the brave warrior

women that they are today.



Anake: I had to learn to go meetings and be heard. I had

to learn to be outspoken and to speak up against things.

That was not the norm and that was not how we grew

up. We trusted them [non-Hawaiian advisors to the

island]. We believed them when they told us what

would be good for Moloka'i. To question and to

challenge was something we had to learn.

Ui: When I was younger I was so shy and it is funny

because now I have to restrain myself. I know that if I

feel a fire in my gut I have to restrain myself because of

what I might say.

When you get that piko then you are going to stand

guard. You are going to stand and defend but it is hard.

I am still going through that.
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Ka Pani- Conclusion

Inside us the Dead- By: Albert Wendt

Inside us the dead,

like sweet-honeyed tamarind pods

that will burst in tomorrow's sun,

or plankton fossils in coral

alive at full moon dragging

virile tides over coy reefs

into yesterday's lagoons.

Polynesians

Inside me the dead

woven into my flesh like music

of bone flutes:

my polynesian fathers [and mothers]

who escaped the sun's wars, seeking

these islands by prophetic stars,

emerged

from the sea's eye like turtles

scuttling to beach their eggs

Inside us the Dead by Albert Wendt is an expression of that which has come

before, that which will follow, and a present reflection upon the importance of

genealogy and place. Many Pacific Islanders and Indigenous Peoples are

experiencing a time of healing. Post-colonialism is a time of healing and

recovery. We are re-discovering ourselves through the revival of our histories,
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languages, places and our connection to place. Our very existence as unique

people, with unique cultural perspectives and understandings, at times, feels

threatened in a world that is rapidly globalizing and homogenizing. Studying

about Pacific perspectives and realities is a process and journey that reveals and

empowers Pacific Island perceptions of the world.

Manu Aluli Meyer and Konai Helu Thaman both speak of IIour time of

becoming." Manu's newest book is called Ho'oulu, Our Time of Becoming and

Konai ends her poem Brains and Paddle by saying that "it is in our becoming that

we are one." Our time is not coming to an end, rather we are experiencing new

beginnings. This is a time in which we are proud of all that we are, which

includes the ability to balance the present complexities of our modern realities

and our ancestral pasts. This is how I interpret"our time of becoming."

The challenge to the definitions of Indigenous peoples by Westerners

through the reinterpretation and rewriting of our stories is the piko. U'i shared

that "the piko is the center. It is about knowing who you are, where you come

from and where you are going to go" (Personal Interview: June 20,2004). Na

wahine piko of Moloka'i, the women interviewed for this paper are a part of

continuing this process of reclamation. They are deeply connected to their past,

to Hina and Moloka'i Nui a Hina, their island, ancestors and families. They
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recognize that the past defines their identity and informs their purpose and

direction for the future.

Upon asking the question of what connects these women to place, themes

developed and provided answers. The overall theme of the work is that the

ancestors are guiding our present and future. This is a deeply spiritual

understanding of the world, but the ancestors also manifest themselves as the

Akua in the physical realm, as the land, ocean, plants, animals, wind, rain and

elements of nature.

Thus the natural world is as intimately important as the spirit world in

nurturing our relationship with place. Through the natural world the spirits and

ancestors provide food from the land and fish from the ocean. Of course, Kanaka

Maoli who live in this day and age have, been affected by globalization and

pressures to be economically sustainable and self-sufficient in Western terms, yet

this research work demonstrates that even so, many Native Hawaiians have not

lost touch with their core epistemological values. This work is part of a growing

voice that confirms the strength, perseverance and survival of our Native

Hawaiian epistemology.
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"He puko 'a kani 'aina"
A coral reef grows into an island.

This 'olelo no'e'au, or Hawaiian proverb, speaks of how a person begins in

a small way to become firmly established (Pukui: 1938, plOG) and, as Linda

Tuhiwai Smith expressed in Decolollizing Methodologies, research is both a humble

and humbling endeavor. Therefore, I envision this work as a small contribution

to building and establishing an "island" of resources and references that support

Indigenous, Pacific Island, and Native Hawaiian epistemologies,

On a personal level, this research work is a part of a larger process of

understanding my piko, connections to past, present and future. I have found

that the idea of piko is continuous, circular; thus, there is no ending, only layers

of learning and clarity. I would like to conclude with a voyaging story.

Both clarity and questioning came to me after the many profound

experiences that I had while sailing with HokUle'a throughout the voyage and on

the canoe's return home from Rapa Nui. I was granted clarity because I knew

that I would return to Moloka'i, but I began to wonder if other Kanaka Maoli are

called home. I discovered that through our genealogy there is a deeper spiritual

connection to our island homelands that calls to us and guides us.
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He Mo'olelo Hokule'a

A Hokule'a Story

Under a sky glimmering with stars, surrounded by the ocean's deep, dark

blue, I was sailing when a vision came to me. In the light of the full moon, I felt

the presence of a woman. I was on watch and steering. I was drawn to gaze at

the light of the moon pouring upon me when I realized that there was a woman.

Hina, mother of Moloka'i? Grandma Einei, is that you? Who is forcing the tears

that well up in my eyes?

He ho'ailona, he 'uhane, he 'ike came to my mind's eye, across the equator,

somewhere between Rapa Nui and Fatu Hiva. It was a vision of the future. Dad

and I were nurturing the rich earth and soil for the garden in Kalama'ula. I was

living in my Grandma Einei's house, where her nursery of plants and mango

trees once thrived, and I was happy. We had returned home where we planted

'uala and kala. I was being invited home to Moloka'i.

I am grateful for the spiritual awakening that I experienced in the light of

the full moon, while gliding over the illuminated sea. I have since planted,

grown, and eaten from the soil and earth that my tutu nurtured a generation

before. I often wonder if my kupuna watched over me as I dripped sweat, and

sometimes tears, over our place and home in Kalama'ula.
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I find that I have come to know my tUtU wahine better after her passing

than while she was living. She is the wahine piko 0 Moloka'i that I find has

ultimately inspired this work, quest for understanding, and pathway to finding.

I want to thank my kupuna for inviting me home to Hawai'i and Moloka'i. This

paper is for them, na Akua, na 'aumakua, na kupuna, na makua, na po'e Hawai'i,

na Wahine Koa 0 Moloka'i.
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