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ABSTRACT

Mauli Ola, or Native Hawaiian wellness, is a holistic view of health that includes
physical, mental, emotional well-being, and spirituality (Wegner & University of Hawaii at
Manoa: Department of Sociology, 1989). However, Mauli Ola was impacted by several
historical moments that led to changes in the cultural, political, and national sovereignty of
Hawaiian civilization. The introduction of colonial control affected the health status of the
indigenous people, who now have a health status far below that of dominant White United States
population groups (McCubbin & Marsella, 2009). Despite the importance of spirituality among
Native Hawaiians and the potential of mana-filled interventions to improve well-being, no
studies have been done to assess how Mana is defined and experienced on the individual level
and best integrated into healthcare programs and systems and evaluation methods.

This dissertation was comprised of three studies. Study 1 collected data using
phenomenology methods to understand how Native Hawaiians experience Mana and with
whom/what they interact with to acquire positive Mana. Findings helped to define Mana
Exchange and identify six factors of Mana Exchange. The Mana Exchange Survey (MES), used
as an instrument to measure frequency of Mana Exchange behaviors, was created and the
following studies were used to test validity of MES instrument.

Study 2 conducted cognitive interviews to test the face validity of the MES instrument
and test its acceptability among Native Hawaiian adults. Interviews informed new versions of the
MES by informing the researchers to add, revise, and retain items. The findings of this study led
to a final MES instrument that is novel to Native Hawaiian spirituality evaluation that measures

Mana Exchange as a quantitative behavior of Mana.
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Study 3 used psychometric testing of the MES to continue to test the instrument’s
validity. Statistical analysis showed that the MES measured three factors of Mana Exchange,
titled Ao, Po, and Akua. Individuals can acquire positive Mana through Ao, the living, through
P6, the spiritual realm of deceased individuals, and through Akua, things and people regarded in
high spiritual beings. Findings also suggest that the MES is a reliable and valid instrument
worthy of further exploration and study.

Overall, findings from this dissertation highlight the ability for Native Hawaiian health-
related constructs to be captured through instrument development that is accepted by the
community and statistically significant. This dissertation has added to the scholarship of Mana

and continue highlight need to increase best practices to evaluating Native Hawaiian health.
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Chapter 1 Introduction

Background

Colonization changed lifestyle and the traditional public health system in Hawai‘i, which
contributed to the decline of health among Native Hawaiians. A major factor was the change in
diet and lifestyle, from a traditional diet high in complex carbohydrates to a diet high in calories,
fat, cholesterol, and sugar, leading to increases in obesity, cardiovascular risk, diabetes, and
cancer (Hughes, 2001; Leslie, 2001; Shintani et al., 1994; Shintani et al., 2001). Data from the
2018 Behavioral Risk Factor Surveillance System from the Hawai‘i State Department of Health
reported that 43.5% of Native Hawaiians identified themselves as obese (BMI>30), almost twice
the prevalence of the entire state of Hawai‘i (24.9%) (Hawai‘i Health Data Warehouse, 2018).
The same data source reports a higher prevalence among Native Hawaiians for diabetes (13.1%
of Native Hawaiians compared to 11.5% of entire State of Hawai’i) and cardiovascular diseases
(Hawai‘i Health Data Warehouse, 2018). Other factors that influence health for Native
Hawaiians include limited access to appropriate and accepted health care practices, historical
trauma, poor mental health, low educational attainment, low economic status, and limited access
to land, to name a few (Kaholokula et al., 2013; Look, 2013). The problem is partially
attributable to the disconnect between traditional Hawaiian and contemporary Western
conceptualizations of health and undermining of the concepts of Mana (divine power) and
Ho‘omana (spirituality and religious activity), which were and are important to the life and
health to Native Hawaiians.

In this introduction I review traditional views on health including Mana, Ho‘omana and
Mana Exchange, the Native Hawaiian experience with colonization, and contemporary health

problems that impact Native Hawaiians. I then summarize findings from three of my preliminary



studies in this area; 1) a systematic review of interventions that promote Native Hawaiian
traditions and Mana on health and wellness; 2) research on examples of Mana Exchange in
historical (‘Olelo no‘eau, niipepa, folktales) and contemporary Hawaiian language writing; and 3)
initial development of Mana Exchange Survey (MES). After this review, I introduce the purpose
of my dissertation, three research questions and community partners. Subsequent sections of this
proposal outline the methods for each of the three studies.
Traditional Views on Health

Traditionally, optimal Native Hawaiian health was defined as an individual kanaka
(person) achieving pono (balance, goodness, wellbeing) through a balance of their ‘uhane
(spirit), kino (body), and Mana‘o and na‘au (mind, and intellect of thought) (Figure 1.1)

(Duponte et al., 2010).

Individual Level Interpersonal Level
‘Uhane Akua, Na ‘Aumakua
(Spjrit) (Gods)

Lokahi/Pono Lokahi/Pono
(Unity, (Unity,
Harmony, Harmony,
Balance) Balance)
Kino Mana‘o, Na‘au Kanaka ‘Aina, Moana, Lani
(Body) (Mind) (People) (Land, Ocean, Heavens,

Figure 1.1 Hawaiian Worldview Framework (Individual and Interpersonal Levels)



Individual kanaka participated in an exchange of Mana (divine power) to fuel their participation
in activities to promote overall health and wellness among the lahui (nation, all people)
(Blaisdell, 1989). Wellness is then equated with the amount and effort put into acquiring
personal Mana and into the exchange of Mana between akua/‘aumakua (spiritual gods), kanaka
(humankind), and ‘@ina or nature, including ‘aina (land), moana (ocean), and lani (heavens). This
created optimal health for Native Hawaiian communities. Illness was a result of limited Mana
Exchange between akua/‘aumakua, ‘aina, and kanaka (Blaisdell, 1989; Malo et al., 1992).

Thus, Native Hawaiian health can be thought of as having an adequate amount of
personal Mana. Healthy individuals, families, communities, and the lahui (nation) begin with the
construct of Mana and the ability to manifest Mana through actions (Blaisdell, 1989). The
traditional health system in Hawai‘i was primarily preventative and inclusive of the spiritual
realm, Ho‘omana, through Mana manifestations. The current (Western) health focus disregards
this construct and disregards the importance of a Mana Exchange in ensuring optimal health for
Native Hawaiians.

Mana

Mana is an important concept for Native Hawaiians. Mana is a power that effectuates
change, either positive or negative, and connects individuals to both the physical and spiritual
worlds. Mana can be elicited through spiritual, intellectual, and/or physical capacities. Mana is
acquired through interactions between akua, ‘aumakua, ‘aina, moana, and lani, and kanaka.
Although Ho‘omana has been translated as Native Hawaiian religion, this English translation of
such a powerful word and practice is inadequate (Brown, 2020). Rather, Ho‘omana is inclusive
of religious, cultural, political, social, and familial practices and systems. It is the act of creating,

increasing, and exchanging Mana through reciprocal relationships and practices with deities,



beliefs, or systems in place. Therefore the act of Ho‘omana is a religious system in itself that fed
traditions of Hawaiian lifestyle and beliefs (Brown, 2020). Ho‘omana is a construct shared
between individuals, and it is spiritually inherited from genealogical connections that shaped
socio-religious norms (Crabbe et al., 2017).

Post-colonization and a resurgence of Native Hawaiian culture has increased the desire of
Native Hawaiian communities to understand their role in Mana manifestations and increase
Mana for themselves. In 2017, the Office of Hawaiian Affairs (OHA) and authors Crabbe et al.
published Mana Ka Lahui. This publication included a literature review on Mana and a
framework to incorporate Mana in today’s context. The authors used their literature review to
inform a definition and domains of Mana and then completed a study to understand the lived
experience of Mana with cultural experts, Kumu (teachers), and practitioners to validate their
definition. With a working definition of Mana and Mana domains, they then completed a review
of research and assessment tools that could be used to measure domains of Mana and Ho‘omana.

Lastly, the study created a conceptual model of Mana assessment (Figure 1.2). This
conceptual model discusses relational interactions and measurement of growth and development
for self-assessment and programmatic changes (Crabbe et al., 2017). This publication will be
used as a resource for this dissertation. Although the OHA publication provides a valuable
foundation to the study of Mana, this dissertation aims to extend that knowledge through

research to further advance the conceptualization and measurement of Mana.
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Figure 1.2 Conceptual Model for Mana Assessment and Toolkit Components

The book Mana Ka Lahui outlines two types of Mana a person can possess, inherited
Mana and acquired Mana. Mana can loosely be described as a supernatural power, authority,
divine power. However, again, this English definition cannot comprehensively explain the
complexity of this construct. An individual is born with Mana inherited through their
genealogies. For example, one’s mo‘okii‘auahu (genealogy) was known to be the primary source
of Mana because it embodied the “familial and spiritual connection kanaka have to the ‘aina and
its resources” (Crabbe et al., 2017, p. 25). According to Hawaiian historian, Lilikala
Kame‘eleihiwa, mo‘okii‘auhau allowed for individuals to connect their lineage and Mana to
ancestral gods and places (Kame‘eleihiwa, 1992). Genealogies were often documented through
chants. Keopilani, the sacred wife of Kamehameha I, was the last of the female ali‘i whose
Mana was equal to the gods. Her genealogy can be found in the Kumuhonua, genealogical chant,
connecting 21 generations of her family to Kahiko, father of Wakea (Sky Father). All chiefly

lines could be traced to the first couple Wakea and Papa (Earth Mother) (Barrére, 1961). These



genealogies informed the Hawaiian class hierarchy from ali‘i, the ruling class, to maka‘ainana,
the common folk. Ali‘i were able to trace their lineage to ancestral akua. Inherited Mana
determined a person’s place in society and indicated abilities and talents. Inherited Mana was
important as it could dictate everyday living, familial connection, knowledge of Native Hawaiian
practices, wahi pana (place-based connection), and skills based on genealogies.

It was equally important for individuals to preserve and enhance their Mana inherited through
family members. This was usually accomplished through marriage and unions between
individuals of the same power lineage. Equally important, ali‘t who received Mana were given
kuleana (responsibility) to use their power to sustain their inherited Mana. Inherited Mana calls
for reciprocal acknowledgement and practice between the self and kuleana based on genealogy
and spiritual connections.

This second type of Mana, as described by Crabbe et al. (2017), is acquired Mana.
Acquired Mana is an extension of inherited Mana and the kuleana received from genealogical
Mana. The acquisition of Mana was through the construct of pono and kuleana, where pono
describes the actions and reciprocal relationships and responsibility of the individual to maintain
and sustain inherited Mana. To acquire Mana, one must act and participate in pono activities that
fulfill genealogical kuleana. An individual could acquire Mana through increasing skills and
knowledge that reinforced Native Hawaiian identity, cultural sacredness, and
interpersonal/community/family responsibility.

Thus, acquired Mana is dependent on internal self and external resources of an
individual, including Kumu, experts, and/or other kanaka (peers). Increasing one’s frequency of
pono practices and honoring kuleana through practice and behaviors increased acquired Mana.

An example is found in the word haumana (student), which refers to Mana that is chewed. A



student was believed to ‘chew’ on the teachings of their teacher to acquire new skill. With
reciprocal teaching and learning, the student acquires enough Mana to become a Kumu
themselves (Paglinawan, 2010). Mana is acquired through societal and familial norms set by the
individual and their reciprocal relationships.

Finally, Crabbe et al. (2017) developed a qualitative Mana Assessment Tool (Figure 1.3).
Although a review of research instruments to measure spirituality was completed for the book
Mana Ka Lahui, the authors did not develop a tool that could be used in quantitative assessment
of Mana, Ho‘omana, or Mana Exchange. Thus, a gap in the research continues to exist.

The Crabbe et al. (2017) Mana Assessment Tool guides individuals to think of a practice or
tradition they have and then write how their interest in it developed, e.g., on their own (acquired)
or passed from their ‘ohana (inherited). Then the individual is asked to write the internal and
external resources that support them in this practice and how these interactions can be
strengthened. The next items ask how they can expand their practice through the acquisition of
knowledge, the perpetuation of the behavior, and exploration/incorporation of spiritual and
genealogical connections to the practice. Individuals are then asked to project where their
kuleana related to this practice will grow in one, five, and ten years. The tool ends with this
reminder:

As kuleana and Mana grow, working with your kumu, experts, and peers, as well as self-
reflection, help refine and steer your practices, behaviors, and knowledge. Thus, these layers all
work together, continuously, and Mana flows positively. This flow happens between you and
others, within you and your practice, as well as the spiritual essence toward na‘auao (wisdom,

enlightenment).



1. Na‘auaoc: Think of practice, hobby, or tradition you have. List it here:

2. Acquired Mana/Inherited Mana: Did your interest in it develop on your own [Acquired]? Is it something passed
down through your ‘chana (inherited)? List which one here:

3. Teacher/Expert/Self/Peer: For both inherited and acquired practices, there are internal and external people
resources who help guide you. Who are the people who teach you and give you guidance in this? What are the
ways you can interact with them?

a. Teacher:

b. Expert:

c. Peer: -

d. Self. ' _

4. Knowledge/Behavior/Spiritual Connection/Genealogy: In addition, there are several ways you can expand
your practice, hobby, or tradition.

a. Name one way you can graw your knowledge:

b. What is one way to perpetuate the behavior:

c. List one way to incorporate spiritual connections into that practice:

d. How does exploring genealogy, both of the practice and your ‘ohana, help with this tradition:

5. Time/Kuleana: As time passes and skills grow, the kuleana to both the practice itself and other
practitioners also grow.

a. Inone year:

i. What would skill growth look like?

ii. What would your kuleana look like?

b. In five years:

i. What would skill growth look like?

ii. What would your kuleana look like?

¢. Inten years:

What would skill growth look like? .

ii. What would your kuleana look like?

As kuleana and mana grow, working with your kumu, experts, and peers, as well as self reflection, help refine and
steer your practices, behaviors, and knowledge. Thus, these layers all work together, continuously, and mana flows
positively. This flow happens between you and others, within you and your practice, hobby, or tradition—as well as
the spiritual essence toward na‘auzo.

Figure 1.3 OHA's Mana Assessment Tool

Mana Exchange
This dissertation aims to examine Mana specifically through the construct of Mana

Exchange. This theory of Mana rests on the two criteria used to define it, inherited Mana and



acquired Mana, but Mana Exchange extends this by examining and building on Social Exchange
Theory (Blau, 1964) and the Native Hawaiian Worldview Framework (Figure 1.1).

Social Exchange Theory posits that people weigh potential benefits and risks of social
relationships and try to maximize benefits and minimize costs (Blau, 1964). If the individuals
value what is being shared between them through the exchange, they are more prone to continue
that activity and/or relationship and thus engage in more transactions and social exchange. Like
Social Exchange Theory, Mana Exchange can enhance incentives for social interaction and
reciprocal value, or in this case, Mana sharing. Individuals who participate in activities to acquire
more Mana and feel more pono are more likely to continue that activity with akua and ‘aumakua,
kanaka, and ‘aina and gradually expand that relationship and increase frequency of behavior.
Like Social Exchange Theory, Mana Exchange is a case of calculation of Mana advantage and an
expression and experience of pono. Quality participation in Mana Exchange can be an indicator
of optimal health in Native Hawaiian culture. Frequency of Mana Exchange can increase pono
social relationships between the identified factors. Social relationships have found to be a
protective health determinant by promoting health by decreasing stress and impacting health
behaviors of individuals (House et al., 1988; Tough et al., 2017). This is like the impact of Mana
Exchange to increase health behaviors and outcomes.

The General Social Survey (GSS) conducted in 1985 collected the first nationally
representative data on social networks and categories of social interactions. In 2004 McPherson
et al. replicated the study. They found that, from 1985 to 2004, the number of confidants per
individual American decreased and that both kin and non-kin ties decreased (Mcpherson et al.,
2006). Their conclusion indicated that, in general, interpersonal environments have decreased,

thus indicating inadequate support and resources for individuals. As the individual grows more



isolated from meaningful interactions, their health declines. It is of utmost importance that the
quality and quantity of interactions be studied in relation to the Mana Exchange, as they should
logically influence perceived and real health benefits in Native Hawaiian individuals and
communities.

The Native Hawaiian Worldview Framework was also used to help inform Mana
Exchange. Although we can begin to understand how Mana Exchange is experienced, the Native
Hawaiian Worldview helped to inform with whom and what factors are important in Mana
Exchange relationships. The Hawaiian Worldview framework outlines optimal Native Hawaiian
health through the beliefs and practices that promote pono and Iokahi (harmony and balance).
between akua/‘aumakua (spiritual forces), kanaka (humankind), and ‘aina, moana, and lani
(nature) (Duponte et al., 2010; Kame*‘eleihiwa, 1992). Although ‘aina, moana, lani, akua and
‘aumakua are not physical human beings, it is still appropriate to discuss them as capable of
social interaction due to the genealogical connection that Native Hawaiians have the ‘aina,
moana, lani, akua, and ‘aumakua (Figure 1.4).

Religiousness and spirituality are defining characteristics of the Native Hawaiian culture.
The culture begins and ends with spirituality (Andrade & Bell, 2011). Spirituality is an important
aspect in Native Hawaiian culture and healing, from pule (prayer) to hula (traditional dance) to
‘aina stewardship. Spirituality is important to incorporate into health practices, as it promotes

connection and trust (Oliveira et al., 2006) and increases Mana.
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Interpersonal Level

Akua, Na ‘Aumakua

(Gods)
Lokahi/Pono
(Unity,
Harmony,
Balance)
Kanaka - » ‘Aina, Moana, Lani
(Mankind) (Land, Ocean, Heavens, Environment)

Figure 1.4 Mana Exchange Model

The Native Hawaiian Worldview depicts the importance of interpersonal relationships
and community healing. Deep cultural values and traditions can provide building blocks for
cultural approaches to health interventions to improve Indigenous health and wellbeing (Stanley
et al., 2017). Each culture has its own worldview regarding health; this influences behaviors and
beliefs, and the worldview must be studied to provide effective care (Vaughn et al., 2009).
Studying how Mana Exchange and the interpersonal categories needed to acquire and increase
Mana interactions will be useful in creating appropriate and adequate health interventions that
aim to improve the health status of Native Hawaiians. This framework provides the foundation
through which we can understand the directionalities and factors that comprise Mana Exchange.
This dissertation will continue to inform Mana Exchange, Mana Exchange factors, and

measurement of the construct to promote Native Hawaiian health.
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Native Hawaiian Experience on Colonization

Prior to contact with the Western world, Native Hawaiians had a thriving culture centered
around Mana, Ho‘omana, and Mana Exchange. This changed with the arrival of Westerners to
the Hawai’i archipelago, beginning with Captain James Cook in 1778 (Kamakau, 1992). This
historical moment led to changes in the cultural, political, and national sovereignty of Hawaiian
civilization. The introduction of colonial control affected the health status of the Indigenous
people of Hawai’i, once a healthy and robust people, who now have a health status far below that
of dominant US population groups (McCubbin & Marsella, 2009). First, foreigners brought
diseases to which Native Hawaiians had no immunity and traditional healers had no response;
these diseases decimated the population (McDermott & Andrade, 2011). Second, colonizers
criticized the public health system created by the Indigenous people (Kaholokula et al., 2017),
where overindulgence and disease were kept in check by concepts of kapu (sacred, held under
restriction) and noa (common or free from kapu) (Kame‘eleihiwa, 1992). Third, colonizers
transformed the economy of the islands from one in which Native Hawaiians lived connected to
land both genealogical and as environmentally safe stewards to one that recognized land
ownership, dispossessed Native Hawaiians of their land, and was destructive to the local
environment.

In 1820, the arrival of New England missionaries had further impact on the Indigenous
nation, supplanting the local culture with Christianity (Kame‘eleihiwa, 1992). The Christian
church further undermined the kapu and noa system and outlawed traditional dress and cultural
practices. Christianity and other social and political structures foreign to Native Hawaiian ways
of knowing were institutionalized by the controlling families, further reducing the Indigenous

people’s power over their lives. Ho’omana was displaced and supplanted with Christianity
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ideologies. The combination of language and cultural subjugation, lack of resources, systems that
favored foreigners and missionary descendants over the Indigenous peoples, and displacement of
Native Hawaiian spiritual beliefs led to the decline of health and power of the Native Hawaiian
population. As a result, Native Hawaiians experience health disparities and poorer health
outcomes than the settler populations from US and Asia (Beckwith et al., 2017; Native Hawaiian
Health Research Consortium, 1985).

A Hawaiian renaissance in the 1970s, along with legislative changes to support the
teaching of Hawaiian language, have resulted in a renewed pride in being Native Hawaiian
(Lewis, 1987). However, many of the cultural elements that gave meaning to the Hawaiian way
of knowing have been lost. Native Hawaiians will continue to experience unhealthy conditions as
long as they feel the impacts of cultural deprivation and structural racism (Native Hawaiian
Health Research Consortium, 1985). This is true for all Indigenous populations, where disparities
are increasing, and research and resources specific to these populations, including health
interventions, are limited.

Contemporary Health of Native Hawaiians

Inadequate focus on cultural beliefs and values have led to Native Hawaiians
experiencing health disparities at higher rates than other ethnicities in Hawai‘i. Native Hawaiians
have a life expectancy of 74.3 years of age, 6.2 years lower than the life expectancy for the state
of Hawai‘i. Native Hawaiians also experience higher rates of death and prevalence of chronic
conditions, including obesity, diabetes, and cardiovascular disease (Look, 2013). Social
determinants of health impact long-term health of individuals and communities. Some of the
most common determinants are education attainment, employment, income, culture, and health

behaviors. In 2014, Native Hawaiian students in Hawai‘i state Department of Education (DOE)
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had a graduation rate of 77.8% compared to 82.1% of total student rate (Office of Hawaiian
Affairs, 2017). Native Hawaiians are more likely to live below the poverty level and experience
higher rates of unemployment (Fogleman, 2018). Native Hawaiian men have higher rates of
binge drinking than all other ethnic groups in Hawai‘i (Office of Hawaiian Affairs, 2017) while
Native Hawaiian women have rates double that of Non Hawaiians in binge drinking and heavy
alcohol drinking (Office of Hawaiian Affairs, 2018).

Historically, Native Hawaiians have experienced social isolation due to illness. In 1866,
those diagnosed with leprosy in Hawai‘i were forced to leave their home, job, family, and friends
and banished to Kalaupapa on Moloka‘i. This action left children without parents, and spouses
were granted automatic divorce as though patients with leprosy were already dead (Pitman
Harris & Matusitz, 2016). Segregation and isolation were part of the Western model for
controlling a disease. Most patients died of other illnesses and poor quality of food, housing,
health care and social relationships. Conditions began to improve when schools were built,
housing conditions improved and increased, and residents of Kalaupapa were able to participate
in social interactions (watching movies, listening to the radio, or going to the Kalaupapa store).

Native Hawaiians have been isolated through social tiers of society, physical
displacement due to illness and/or poverty, and isolation from cultural practices and beliefs.
Native Hawaiians also experience cultural trauma/loss due to colonization. Poor health is a
symptom of cultural identity loss, and the impact of colonization and cultural suppression
continue to impact Native Hawaiians. Historical experiences have shown identity losses from
‘aina, language, food systems, and cultural beliefs and practices (Mokuau et al., 2016a). Native

Hawaiian health perspectives correlate with culture, Mana, and spiritual practices. Increasing
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Mana Exchange practices and identifying qualities and quantities that can improve health
outcomes is necessary to grow healthy Native Hawaiians and Native Hawaiian communities.
Previous Research by Author

As noted earlier, I have conducted three studies that inform this dissertation; 1) a
systematic review of interventions that promote Native Hawaiian traditions and Mana on health
and wellness; 2) research on examples of Mana Exchange in historical (‘0lelo no‘eau, niipepa,
folktales) and contemporary Hawaiian language writing; and 3) initial development of MES.
These are summarized here.

Summary of Native Hawaiian Health Interventions that Promote Mana

Native Hawaiian cultural values and spiritual beliefs, lost due to colonization and
introduction of foreign concepts, are important in restoring health and wellness to the population.
Culture is crucial to the identification and framing of problems in context to the population, the
process of finding solutions, and methods used to deliver solutions and measure success. Deep
cultural values and traditions can provide building blocks for cultural approaches to health
interventions to improve Indigenous health and wellbeing. Adequate cultural tailoring of Native
Hawaiian health interventions should include aspects of Native Hawaiian culture, including
Mana and Ho‘omana to address health and wellbeing.

Several researchers have developed interventions for Native Hawaiians that integrate
Hawaiian values and traditions. To explore the integration and operationalization of Mana and
Ho‘omana in Native Hawaiian interventions, I conducted a systematic review in 2018-2019 of
articles describing interventions tailored to Native Hawaiians to: a) understand how the spiritual
dimension is attended to, expressed in, or incorporated by the intervention; b) discuss the impact

of spiritual activities on physical and mental health outcomes; and ¢) provide recommendations
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for ways the spiritual dimension should be addressed in future Native Hawaiians health
interventions (Makahi, 2019).

Twenty-four articles describing ten unique health interventions tailored to Native
Hawaiians were found. There are four main findings from this review. First, all the interventions
yielded successful health or health-related outcomes in the studies’ target populations. Second,
all ten interventions used at least three cultural targeting adaptation strategies (Kreuter et al.,
2003), and eight of ten included a socio-cultural strategy, including a spiritual element from
Native Hawaiian health. Third, six of the ten successfully addressed spiritual components in their
interventions, as operationalized by pule (prayer), using a spiritual practice (e.g., hula and canoe
paddling) as part of the intervention, or a measure of spirituality.

However, the review was unable to draw conclusions about the importance of the
inclusion of a spiritual dimension in the intervention, outside of the role it played as a cultural
tailoring strategy (Makahi, 2019). There was a noted gap in the expression and measurement of
Mana, Mana Exchange, and Ho‘omana. Future research in this area should attend to including
and measuring these constructs to improve health. Once we better understand Native Hawaiian
spirituality, we can develop interventions to improve or strengthen it, which should improve
Hawaiian health. It is hoped that Native Hawaiian researchers and health systems can utilize the
knowledge of Mana Exchange from this dissertation to optimize Native Hawaiian health as a
construct for appropriate and accepted health care frameworks and health care practices.

Examples of Mana Exchange in Historical and Contemporary Documents

Historical and contemporary documents have studied the influence of Mana on Native
Hawaiian practices and continuation of cultural identify to optimize health and wellness in

Native Hawaiian populations. The literature states that, as a cultural construct, Mana is not easily
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translated, and existing definitions are inadequate. Mana is more easily described using various
mo‘olelo (stories) to describe the experience of Mana and the Mana Exchange between akua/
‘aumakua, kanaka, and nature, including ‘aina, moana, and lani. The purpose of this study was to
elaborate on how mo‘olelo express Mana Exchange.

Between January and May 2020, I reviewed 20 historical (pre-western contact) and
contemporary (post-western contact) health mo‘olelo. I searched mo‘olelo to describe a healthy
physical and/or mental Native Hawaiian health practice with the assumption that these mo‘olelo
would be most likely to incorporate a Mana or Ho‘omana component as defined in the Hawaiian
Worldview. The mo‘olelo were grouped by Mana Exchange categories using the Hawaiian
Worldview and reciprocal relationships between akua, ‘aumakua , kanaka, and nature, including
‘aina, moana, and lani, as summarized here.

Mana Exchange between akua and ‘aumakua and ‘aina, moana and lani. Four mo‘olelo

illustrated Mana Exchange between the spiritual and environmental realms. For example, there
was Mana Exchange through akua birthing the islands as land formations, with elements of ‘aina
as physical representation of the emotional state of akua. Also, akua and ‘aina are connected
through genealogical memories. This Mana Exchange is the first consciousness of Hawaiian
being where akua and ‘aina’s relationships created genealogies and common lineage for kanaka
(Kikiloi, 2010).

Mana Exchange between ‘aina, moana and lani and kanaka. Three mo‘olelo illustrated

Mana Exchange between the environment and humankind. For example, these mo‘olelo remind
us that kanaka are dependent on ‘aina for health, ‘aina is the vehicle in which akua provided
Mana to kanaka, and that kanaka’s Mana to ‘aina was honorific and showed that ‘aina had a

higher ranking/standing above kanaka. One mo‘olelo shares that “‘ Aina needs people to connect,
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call out, and care for it to retain its character, just as families need ‘aina to retain who they are. A
place and its people are one and the same (Vaughan, 2018, p. 124).” This Mana Exchange shows
not only the relationship but the co-dependency that ‘aina and kanaka have with one another.

Mana Exchange between kanaka and akua and ‘aumakua. Fourteen mo‘olelo provided

examples of Mana Exchange between kanaka and the spiritual realm. They noted that the
transmission of healing practices to kanaka always began with akua as the source, and that
kanaka’s practice of honoring akua and ‘aumakua created thriving communities. One mo‘olelo
stated that “healing cannot be complete without the recognition of where the power to heal came
from. Kamakau termed the prayers used by kahuna engaged in the process of diagnosis and use
of medicinal herbs and prayers of ‘remembrance’ and ‘thanksgiving.” The kahuna, when reciting
these prayers, were recalling their ancestral beginnings and later giving thanks to and
acknowledging the gods associated with the healing arts (Chun, 2011, p. 137).” This Mana
Exchange is the most proven through mo‘olelo, where we see that kanaka’s health and wellness
begins with akua and ‘aumakua as the nexus of power.

The conclusion of this review is that historically and contemporary mo‘olelo include
more than just stories of interest but speak directly of the importance of Mana Exchange between
kanaka and the spiritual and environmental realms. These mo‘olelo suggest that human
conditions and Mana Exchange are relearned through successive generations and have resonated
over time. This dissertation proves to be another source of mo‘olelo to capture the experiences of
Mana Exchange and health and healing for contemporary Native Hawaiians.

In both literature reviews support the conclusion that culturally tailored interventions for
Native Hawaiians can include Mana Exchange activities. Native Hawaiian literature shows that

health mo‘olelo have always included Mana Exchange activities that can be observed and
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reported. Therefore, Mana Exchange can be identified and measured for inclusion into culturally
tailored interventions and programs to increase health behaviors and enhance Native Hawaiian
health outcomes.

Survey Development of Mana Exchange

The Native Hawaiian Worldview and the above reviews led to a preliminary MES design,
which was developed for a UHM graduate class on survey design in Fall 2020. The first step was
to identify important factors and subfactors to include in a survey tool. Using the Native
Hawaiian Worldview (Figure 1.1), we assume 3 reciprocal Mana Exchange factors—akua, ‘aina,
and kanaka.

Factors or domains of spirituality were also found in the literature regarding spirituality
scales and measurement tools. Table 1.1 shows results from three literature reviews and their
identified domains of spirituality. If the goal is to create one tool that is inclusive of all
spirituality and Mana Exchange domains. it is important to view an inclusive list of factors.
Spiritual domains as identified by Monod (2011) and Hodge & Horvath (2011) were Western

oriented and more individualist than collective.
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Table 1.1 Spiritual Domains in spiritual assessment reviews

Monod (2011) Hodge & Horvath (2011) Crabbe (2017)
Community Meaning, purpose, and hope Spirituality
Connectedness/Universality Relationship with God Native Hawaiian culture
Fulfillment Spiritual practices Leadership
Happiness Religious obligations Collective self-efficacy
Hope Interpersonal connection Connection to nature
Identity Professional staff interactions Civic engagement
Inspiration Political power
Life Satisfaction
Loving God
Outlook
Peacefulness
Punishment

Purpose and meaning
Receiving and giving love
Religion

Self-esteem

Sense of harmony
Spiritual activities
Spiritual well-being
Wellbeing

Wholeness

However, Crabbe et al. (2017) identified different domains, including ea (civic
engagement, political power, sovereignty activities) and ‘ike Hawai‘i (Hawaiian knowledge). In
reading historical Hawaiian scholars and viewing current events like the protest of the Thirty
Meter Telescope on Mauna Kea on Hawai‘i island, we see that ‘ea may be an important
component of Mana and Mana Exchange. ‘Ike Hawai‘i may be an important domain as well, as
more traditional writings have been made available through efforts to translate Hawaiian
language newspaper articles from 1824-1948, re-translate works by early Hawaiian scholars such

as David Malo (1795-1853) and Samuel Manaiakalani Kamakau (1815-1876), and create
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searchable archives of these and other historical writings. Thus, my newly hypothesized Mana

Exchange model (Figure 1.5) includes five domains.

Akua, ‘aumakua

‘Ike Hawai‘i

Mana Exchange
Factors

‘Aina, moana,

‘Ea )
lani

Figure 1.5 Hypothesized Mana Exchange Model

The next step was to develop items and response options that would measure Mana
Exchange. The survey design followed guidelines for ordinal closed-ended questions (Dillman,
2014) to measure the concept of interest. The strategies employed for question development
came from these guidelines including choosing a unipolar scale with a true zero defined
(Guideline 5.13), using construct-specific labels to improve cognition (Guideline 5.15), and
completing a literature review to understand if there is a relevant natural metric of spiritual/social
behavior exchange. The preliminary survey used Likert scale measuring recalled frequency of
actions in the last 7 days. Due to the length of the scale to cover 5 or more factors, I have chosen
to provide category ranges that approximate the expected distribution of the characteristic of

Mana Exchange actions, ranging from 0 to 7, to represent none to daily (7 days in a week) Mana
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Exchange actions in a week. Labeling the scale and labeling only the endpoints is an attempt to
shorten the scale (Dillman’s Guideline 5.18) and is not susceptible to interpretation bias, as each
value represents numbers of days in a week. Weekly data from respondents can also be used to
calculate monthly averages if necessary. Negative frequencies of actions do not exist, therefore
the true 0 and decision to use a unipolar scale are accurate strategies.

Another strategy employed to remove respondent bias was to create questions that are
more specific to the construct and employ several questions per construct factor (Guideline
5.15). This strategy removes the vague definition of the factor and all-inclusive actions that
belong to one factor. I also increased the number of questions and developed more specific
questions to highlight specific Mana Exchange actions to be more inclusive of each factor. For
example, as seen below, to understand the actions experienced within the factor of ‘aina, moana,
and lani, we included questions specific to mountains, ocean, home gardens, and community
gardens to represent the ‘@aina construct. Construct-specific scales reduce response bias and
cognitive burden, making it easier on respondents. Figure 1.6 references the Mana Exchange
Survey draft and the number of questions listed for each perceived construct.

Another construct that will be captured in the MES is intentionality that people offer as
explanation of behaviors and Mana Exchange activities. Activities that highlight Mana Exchange
and the intention of behavior will add the Mana Exchange framework where intentionality
depends on the context of the behavior and an individual’s choice to continue specific activities.
In this dissertation the focus is to create a quantitative tool that shows direction and intention of
Mana Exchange. Although a draft of the survey was completed (Figure 1.6), Study 1 and Study 2
will continue to inform the development of the MES. Throughout this dissertation, the MES will

be edited as informed by study results. A collection of MES scales and development narratives
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will be collected at each editing point. Documenting the evolution of the MES will help inform
future studies on MES.

In conclusion, research, and tools capable of assessing Mana Exchange are lacking in
current spirituality measurement practices. I have concluded that there is little evidence of
measurement tools to accurately and adequately measure Mana and Mana Exchange that fit the
needs of Indigenous researchers and are based in Indigenous knowledge. This project will add to
the continuous work of Indigenous researchers to create Native Hawaiian enriched research
practices.

Purpose

The objective of this dissertation is to add to the body of work on Mana by examining
Mana Exchange and Mana Exchange indicators, developing a quantitative Mana Exchange
measurement tool, and estimating the psychometric properties of a multi-domain measure of
Mana Exchange.

Research Questions

1. What are the lived Mana Exchange experiences of Native Hawaiian individuals?

To answer this question, I will gather data from a purposive sample of Native Hawaiian

adults using phenomenology to understand Mana Exchange, which will further inform

the development of a MES.

2. Does the MES have face and context validity, and is it an understandable and acceptable
means to measure quantity and quality of Mana Exchange? To answer this question, |
will conduct cognitive interviews with Mana experts.

3. How well do scores on the MES correlate to other indicators of health in a general sample

of Native Hawaiian adults? To answer this question, I will collect data from a large
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sample of adults and complete a psychometric study of the MES, testing its association

with health and wellness indicators.
Community Partners

This research has several partners. The Office of Public Health Studies at the University
of Hawai‘i at Manoa will provide the academic support for completing these studies and
dissertation. The Office of Hawaiian Affairs (OHA) has provided the foundational study
information on Mana, and a representative from OHA serves on my dissertation committee. Na
Kia‘i, a Native Hawaiian serving non-profit organization, will provide the audience to conduct
the research studies. These organizations represent a large continuum of Native Hawaiians
through age, sex, status, and geographical locations in Hawai‘i. Finally, a major partner that will
be represented throughout this study is the Native Hawaiian communities in Hawai‘i and their
familial genealogies that they will share to support and inform the dissertation from start to
finish.
Data Sovereignty

Data sovereignty is an essential consideration when collecting data from Indigenous
people of Hawai‘i. Data sovereignty is defined in this dissertation as the right of Indigenous
peoples, particularly Native Hawaiians, to determine the means of collection, access, analysis,
interpretation, management, dissemination and use of data obtained through this dissertation
(Taylor & Kukutai, 2016). Indigenous knowledge refers to any knowledge that describes the
participants’ specific knowledge on culture and their own experiences as an Indigenous person
(Simonds & Christopher, 2013). All knowledge shared and collected from participants by the
team was discussed with each participant on how the data was going to be analyzed and

disseminated for this dissertation’s purpose. Any future use of the data outside of this
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dissertation must be granted access from the individual participant as ownership lies with each
individual.

To maintain a high level of data sovereignty, I conducted each interview and cleaned
each transcript. This is to ensure that data collected from participants were protected and
rigorously collected for accuracy of context and ‘Olelo Hawai‘i (Hawaiian language), for
accurate capture of Native Hawaiian values and foundations implied by the interview, and
faithful documentation of interviewees’ specific and personal information shared during the
interview.

Participant and interview data were treated as intellectual property of the participants, and
participants could decide whether their names should be disclosed or if they wished to remain
anonymous. Native Hawaiian community members and others in Indigenous populations place
value on the importance of naming those who share their stories and their family’s stories, and
this practice was made available to all participants in this dissertation (Simonds & Christopher,
2013). Individual and collective opinion were taken into consideration and discussed with
participants and research team. At any point of the dissertation study, participants could have
withdrawn their participation and changed their decision to remain anonymous or be credited for
their participation.

Overview of Expected Outcomes

This dissertation will increase the development of Mana research paradigms that seek
Indigenous solutions to improve Indigenous wellbeing. It will also provide evidence of the newly
constructed framework of Mana Exchange as a construct that can provide a culturally grounded
strategy to provide culturally tailored health interventions and programs a tool to increase

strength and enhance health outcomes for Native Hawaiians. This dissertation also hopes to
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empower communities to reclaim ownership of Mana and Mana Exchange in their own
communities. This study hopes to inform current literature and practices of Mana and Mana
Exchange where social communities are allowed the reclaiming and redistribution of Mana and
Mana Exchange resources for collective value and Mana sharing. It will also inform our Native

Hawaiian health frameworks to include Mana through a tangible construct.
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Figure 1.6 Mana Exchange Survey Draft

Mana Exchange Survey

Instructions: For each item, please indicate how many days in the week you have participated in these activities in

the last week.

For this survey, Mana is defined as “the energy and life force that connects you to physical and spiritual realms and

between individuals. Mana is also authority and privilege as found in your own personal life.”

During the last 7 days, how many days have you participated in these activities that resulted in positive Mana

Exchange?

Went to the Ocean 0 1 2 3 4 5 6 7
None Daily

Went to areas with fresh water, valleys, 0 1 2 3 4 5 6 7

streams, etc. None Daily

Went to the mountains 0 1 2 3 4 5 6 7
None Daily

Worked in or started a home garden (food | 0 1 2 3 4 5 6 7

or floral) None Daily

Attended a community garden or 0 1 2 3 4 5 6 7

community land workday None Daily

During the last 7 days, how many days have you participated in these activities that resulted in positive Mana

Exchange?

Prayed to any higher power 0 1 2 3 4 5 6 7
None Daily

Participated in any type of meditation 0 1 2 3 4 5 6 7
None Daily

Participate in any religious service 0 1 2 3 4 5 6 7
None Daily

Participated in any religious activities 0 1 2 3 4 5 6 7

(example: bible reading, attending church | None Daily

activity, etc.)

Participated in any type of cultural 0 1 2 3 4 5 6 7

practice (including but not limited to hula, | None Daily

lua, paddling, weaving, crafts, etc.)

During the last 7 days, how many days have you participated in these activities that resulted in positive Mana

Exchange?
Have an interaction with friends or family | 0 1 2 3 4 5 6 7
members None Daily
Sought out new friendships or 0 1 2 3 4 5 6 7
professional relationships None Daily

During the last 7 days, how many days have you participated in these activities that resulted in positive Mana

Exchange?
Read or watch daily local or community 0 1 2 3 4 5 6 7
news, newsletters, or newspaper None Daily
Attended neighborhood board meetings 0 1 2 3 4 5 6 7
None Daily
Submitted testimony or attended 0 1 2 3 4 5 6 7
legislative hearings None Daily
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During the last 7 days, how many days have you participated in these activities that resulted in positive Mana
Exchange?

Sought mentorship from a cultural 0 1 2 3 4 5 6 7
practitioner None Daily
Sought knowledge through internet or 0 1 2 3 4 5 6 7
book search None Daily
Attended community webinar or 0 1 2 3 4 5 6 7
presentation None Daily
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Chapter 2 A Phenomenological Study of the Lived Experiences of Mana Exchange Among
Native Hawaiian Adults
Introduction

Researchers have aimed to increase cultural competence of health interventions by
incorporating cultural beliefs, values, norms; historical, social, environmental factors; and
experiences (Kreuter et al., 2003; Nierkens et al., 2013; Resnicow et al., 1999). Mana and Mana
Exchange are important cultural constructs that could increase the cultural competence of
interventions for Native Hawaiians. However, there is limited exploration of how Native
Hawaiians experience the constructs of Mana and Mana Exchange.

Even when cultural constructs are used by researchers to tailor interventions, they have
not been adequately evaluated as a means for behavior change, but more so for proximate
outcomes, such as participants’ thoughts on how the inclusion of cultural constructs increases the
attractiveness of interventions (Fisher et al., 2007). For example, the PILI ‘Ohana Program
(Kaholokula et al., 2012; Nacapoy et al., 2008) was a culturally tailored Native Hawaiian
intervention to address obesity and obesity-related factors among Native Hawaiians and Pacific
Islanders. Although the intervention included cultural values and spiritual activities (Kaholokula
et al., 2014; Mau et al., 2010), those constructs were not measured (or reported on) throughout
the intervention (Makahi, 2019). In general, cultural constructs that have been known to be
included in interventions, like language, beliefs, Native Hawaiian practices and values, have
rarely been measured for change over time (e.g., increases in practices) for their impact on health
outcomes (Makahi, 2019).

Mana is the Native Hawaiian cultural construct of most importance. There is confusion

over workable definitions of Mana, Mana Exchange, and Ho‘omana in medicine and health
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research. However, these are elements of Hawaiian culture that are encompassing of spiritual and
physical health. Mana can be inherited through genealogical connections and acquired through
individual practice. Mana incorporates the physical and spiritual worlds, is transmitted to and
from individuals, and is promoted and understood through historical moments and socio-
religious context (Crabbe et al., 2017).

Thus, the purpose of this study is to explore the Native Hawaiian experience of Mana and
Mana Exchange by using a phenomenological approach. The long-term goal of this research was
to add to the study of Mana by examining, defining, and helping to create a measurement tool for
Mana Exchange.

Mana., Ho‘omana., and Mana Exchange

Mana has been studied through collective mo‘olelo, stories of historical significance
including niipepa (newspaper) articles, Hawaiian history accounts, genealogical and mythical
origin accounts, and as of recently, academic publications. These sources explain how Mana is a
power that effectuates change, both positive and negative. Mana can be elicited through spiritual,
intellectual, and/or physical capacities. Research related to Mana has focused on the
conceptualization of the construct from historical sources and references (Crabbe et al., 2017),
versus the contemporary meaning of Mana today.

Ho‘omana is the act to cause and experience Mana and has been loosely compared to the
idea of religion. However, the English translation to such a powerful word and practice is
inadequate. Ho‘omana is inclusive of religious, cultural, political, social, and familial practices
and systems. It is the act to increase Mana between reciprocal relationships and practices with

deities, beliefs, or systems in place. Therefore the act of Ho‘omana is a religious system in itself

30



that feed traditions of Hawaiian lifestyle and beliefs (Brown, 2020). Mana Exchange includes the
activities and behaviors to acquire and share Mana.

If Mana is the construct in which our knowledge begins, then Mana Exchange is the lived
experience of Mana. Our knowledge of beliefs and spirituality frameworks begins with
experiences. Arguments have come up that imagined objects such as spirituality are inaccessible
or understood without experience (King & Koenig, 2009). However, the meaning of acquiring
Mana resides in how it is expressed through lived experiences rather than hidden in abstract
definitions. It is a necessity in health research to use contemporary phenomenological
experiences and accounts in interpreting Mana Exchange.

Measuring Mana

Although Indigenous groups are known as their own cultural experts, they are still
working to prove their expertise in the research world. Therefore, measurement tools used in
Indigenous communities have largely been adopted wholeheartedly or adapted from Western
tools. These standard tools or tools developed or adapted without participation of Indigenous
people do not adequately measure cultural constructs (Smith, 2013).

In my 2018-2019 systematic review, I looked for spirituality measurement tools used in
Native Hawaiian health interventions. The reviewed literature showed that Native Hawaiian
health interventions included spirituality strategies. However, only two used scales to measure
spirituality, and both were Western, including the Family Crisis Oriented Personal Scale (F-
COPES) (Mokuau et al., 2008, 2012) and a modified Brief Multidimensional Measure of
Religiousness/Spirituality (BMMRS) (Hughes, 2001). Reports on these interventions recognized

that the spirituality measurement tools used did not adequately measure spirituality from a
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Native Hawaiian perspective and therefore could not appropriately measure Mana or impacts of
spirituality specific to health outcomes.

In 2017, the Office of Hawaiian Affairs (OHA) included a review of instruments based
on Mana mapping concepts in their publication Mana Lahui Kanaka. Mana mapping concepts
included factors such as spirituality, Native Hawaiian culture, leadership, collective-self efficacy,
connection to nature, civic engagement, and political power (Crabbe et al., 2017, p. 140). After a
review of 58 instruments, 21 were chosen for further examination and discussion. Although
spirituality measures were robust, Crabbe et al. concluded that instruments did not overlap in
areas of spirituality and culture. Recommendations included adapting constructs and concepts
from several of the tools and including observational components for a culturally responsive and
Indigenous tool to measure Mana. After this review, the team developed a foundational piece to
qualitatively assess Mana (Crabbe et al., 2017), called the Mana Assessment Tool (Figure 3) and
described above. It solicits answers to open-ended questions about the activities one engages in
to increase Mana and an action plan to increase engagement. Thus, a closed-ended questionnaire
on Mana and Mana Exchange has yet to be developed. A recommended first step in survey
development is to gather qualitative data from key informants of the targeted population and
experts on important constructs one hopes to measure (Haynes et al., 1995).

The purpose of Study 1 is to explore the Native Hawaiian experience of Mana and Mana
Exchange by using a phenomenological approach through interviews with key informants.
Findings from this study will help refine the Mana Exchange tool that was drafted in a class on
survey design and based on my prior research, historical and contemporary definitions of Mana,

and the Hawaiian World View, as described in the Introduction.
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Methods
Study Design

This study used a phenomenological approach to study the lived Mana experiences to
inform future Mana Exchange categories and measurement tool. Phenomenology studies the
descriptions of individuals’ experiences with explanation of, and analyses of a specific concept.
It is rooted in questions that focus to give meaning and to account for the individuals
involvement in their experiences (Moustakas, 1994). According to Husserl’s method of human
science research, phenomenology involves “discovery of knowledge by reference to the things
and facts themselves, as these are given in actual experience and intuition” (Moustakas, 1994, p.
47). This study used known assumptions of Mana as a foundation but continued to dive deeply
into the understanding of Mana through the study of embodied experiences of individuals. The
goal of this study was to provide a deeper understanding of a complex construct of Mana and
provide subjective knowledge of Mana Exchange factors and how they are experienced.
Positionality

As a kanaka maoli, Indigenous person of Hawai’i, I am interested in preserving the
teachings of our ancestors by studying the cultural constructs that create healthy individuals,
families, communities, and the Native Hawaiian nation. Every individual is privy to Mana, the
life-giving force that nurtures health and wellbeing. It is important to understand that each
individual kanaka maoli can experience Mana for him/herself. The way in which people
experience Mana is important for health researchers and practitioners to understand so they can
provide a space for Indigenous healing frameworks and methods. As a cultural practitioner in
ho‘oponopono (Native Hawaiian practice of conflict resolution and making things pono between

individuals and families) and hula (cultural dance), I have studied Mana in relation to those
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cultural practices and understand the substantial scope of this construct in overall health and
wellbeing for Native Hawaiians. I can identify communities and individuals that have also
studied this construct in-depth in relation to learning and living Hawaiian culture.

Because of my cultural practice background, my position within the Native Hawaiian population
may garnish me as an expert and intimidate individuals who know less about their culture into
nonparticipation. However, I do believe that my own journey to cultural identity and the journey
over time to increase cultural practices parallels the journeys of much of the Native Hawaiian
population and will evoke participation and sharing. As a kanaka maoli, I prefer cultural methods
of healing over the Western medicine paradigm and focus my research on developing culture
approaches to health over the traditional paradigms of medicine and health.

Sample and Recruitment

Using purposive sampling, 10 Native Hawaiian adults (age 18+, 5 female and 5 male)
living in Hawai ‘i were recruited and interviewed through email and fliers my community
connections and social media platforms. Specifically, a flyer was posted and encouraged to be
shared through my social networks. Snowball sampling was also used to recruit participants
based on existing study participants’ networks. Recruitment strategies continued until thematic

saturation was achieved (n=10). In other words, after 10 interviews, no new themes emerged.
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Share your
Mana Mo'olelo

What is this study about?
* Native Hawaiian health Includes Mana and spirituality. This study seeks to
understand how Individuals acquire Mana through daily activities.
Why share your Mana Mo'olelo?
 Your individual value can add to the collective value of Mana and Mana resources
* You will add value to Mana and Native Hawaiian health research as done by the
researcher of this study
Who can participate?
* Native Hawaiian adult age 18+
¢ Willing to be interviewed over a 60-90 minute session
¢ Willing to share your Mana Mo'olelo

This research is being conducted inn partnership with UH Manoa and the
Thompson School of Social Work & Public Health.

Figure 2.1 Study Recruitment Flyer

Measures and Data Collection

Interview questions were structured on Bevan’s structured phenomenological approach to
interviewing using contextualization, apprehending the phenomenon, and clarification (Bevan,
2014). In this approach, participants were asked questions to describe the lifeworld in which they
acquire Mana (contextualization); details regarding specific activities and with whom Mana
Exchange is experienced (apprehending the phenomenon); and how acquiring Mana and
participating in Mana Exchange would look if pono (balanced overall health and wellness) was
achieved (clarifying the phenomenon, imaginative variation) (Bevan, 2014).

Using this structure, interview questions included: “Tell me about a time that you felt
Mana?” (contextualization); “Describe if any, what activities you were participating in? With
whom or what were you interacting with?”” (apprehending the phenomenon); and “How do you

view Mana? Describe what Mana Exchange looks and feels like and how it improves wellbeing”
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(clarifying the phenomenon). The OHA Mana Assessment Tool (Figure 3) was used to guide
additional probing questions, if it was found necessary, and this was provided to participants at
the time of the interview. The Mana Exchange Theory (Figure 2.2) was also provided to all
interview participants at the beginning of the interview to share information on context of the
interview and provide knowledge on Mana Exchange Theory. Individual interviews were
conducted virtually through Zoom Communications. Interviews lasted 60-90 minutes and were

recorded and transcribed for accuracy and data analysis purposes.

Mana
Exchange

Theory

Lokahi/Pono
(Unity,
Harmony,
Balance)

1 2 5

Mana Exchange Mana Mana Exchange
are activities and Exchange are shows us the
experience of behaviors and direction and
pono. Which is OEtiuitiesto with whom /what
easily identified acquire Mana. to acquire Mana
and can be easily
measured.

Mana Exchange can influence perceived and real
health benefits in Native Hawaiian individuals and
communities.

CREATED FOR THE USE OF THE DISSERTATION STUDY
FOR EMILY K. MAKAHI, MSW (2020)
EMILYKMeHAWAII.EDU

Figure 2.2 Mana Exchange Theory Information
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Data Analysis

After cleaning transcripts from the interviews, I conducted a content analysis, which is a
method to make valid inferences from verbal, visual, or written data in order to describe and
quantify specific phenomena, in this case Mana Exchange (Downe-Wamboldt, 1992). This
method can also help interpret data as it relates to the research questions and was used to verify
the Mana Exchange Theory though revealing individual and group awareness of Mana
Exchange; cultural patterns and beliefs related to the Native Hawaiian Worldview; and
understandings of the lived experience of the Mana Exchange phenomena (White & Marsh,
2006).

Content analysis was chosen because of its flexibility and ability to work well with a
Native Hawaiian strategy of collecting data through mo‘olelo (storytelling) of Mana Exchange
experiences (Braun & Clarke, 2006). Content analysis using a deductive and latent approach to
analysis was used, which includes coding themes using existing concepts of Mana as defined
through history and contemporary definitions (Braun & Clarke, 2014, 2016) and new
understanding of Mana through the data collected in the interviews and to inform the definition
of Mana Exchange.

Data Research Team

A data research team (from here on forward will be referred to as the team) was
assembled for all stages of this dissertation. The team applied collective thought, skill, and
energy to advance the academic goals of this dissertation through knowledge sharing,
mentorship, and sustained effort. Members of the team include me, the main researcher; a
qualitative data methods expert, and a student in the field of public health and or social work

(various students depending on the semester and their study efforts for their individual
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coursework) The formation of this team allowed for continuous learning and Mana Exchange
among the team’s participants.

In this study, the team collaboratively reviewed transcripts, individual and collectively
conducted content analysis, and together created factors of Mana Exchange. Study participants
were also contacted to review transcripts and other data analysis materials completed by the team
for adequate member checking. Once the interviews were completed, the team met regularly to
keep members engaged and on track. These meetings involved process thinking and
troubleshooting, evolving thinking, and individuals’ biases. The team documented the process
and flows and final factor identification for participants review.

Participants were contacted for any clarification of transcripts if necessary. Findings were
shared with participants to then share their thoughts on the themes created. Participants accepted
all the themes without any modifications.

Rigor

I used several strategies to maintain and improve rigor in this study. For example, to
develop the Mana Exchange factors and accurately capture data on a sensitive cultural construct,
I had prolonged engagement with group participants and continuously checked findings with
participants to properly collect data and create themes. Member checking strategies included two
accuracy checks with participants—at the time of the discernment of the factors and again when
the factors were finalized, and the results reflected in the Mana Exchange model.

Participants were also given an opportunity to provide feedback on the final Mana Exchange
Survey by participating in a cognitive interview (Study 2) and again before Mana Exchange
Survey distribution for psychometric testing (Study 3). Study participants were also willing to

attach their names to their mana’o (knowledge) through the interviews, which reflected the trust
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created between participant and researcher and level of rigor in dissertation methodology.
Writing notes from interviews and interactions with participants and journaling my thoughts
helped document my evolving thinking and create an audit trail.
IRB Approval

The University of Hawai‘i and Manoa, Internal Revenue Board (IRB) which aims to
uphold human subject research to a rigorous and high standard, approved this study. Appendix C
shows a consent to participate in this study for IRB review and approval that highlights human
subject consent to participate in interviews and research process.
Results

Phenomenology interviews were completed during September 2021 to October 2021 with
ten Native Hawaiian participants. An a priori content analysis coding scheme was
operationalized from the Native Hawaiian Worldview Framework (Figure 2.3) and used to
identify factors of Mana Exchange (White & Marsh, 2006). This coding scheme used the
existing Native Hawaiian Worldview framework, which was found to be relevant and valid in
my previous research on how Mana is acquired. Using a deductive coding process, the research
team counted each instance in which participants identified Mana Exchange with ‘aina
(environment), kanaka (people), and akua and na ‘aumakua (Hawaiian gods and ancestral
spirits). A second, inductive coding review of the data was then conducted to identify other
factors not defined in the Native Hawaiian Worldview. A summary of findings was then

completed as the team identified six total factors of Mana Exchange (summarized below).
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Individual Level Interpersonal Level

‘Uhane Akua, Na ‘Aumakua
(Spjrit) (Gods)

Lokahi/Pono Lokahi/Pono
(Unity, (Unity,
Harmony, Harmony,
Balance) Balance)
Kino Mana‘o, Na‘au  Kanaka ‘Aina, Moana, Lani
(Body) (Mind) (People) (Land, Ocean, Heavens, Environment)

Figure 2.3 Native Hawaiian Worldview Framework

Sample Description

A sampling of 10 Native Hawaiian adults (18+) were interviewed regarding their Mana
acquiring practices and view of Mana. Individuals were content experts as they are all Native
Hawaiian and understood Mana as it relates to their own life through personal experiences. Table
2.1 shows demographic characteristics of the sample interviewed. An equal sampling of Native

Hawaiian men and women were interviewed and were predominantly in the age range of 35-44

(60%).
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Table 2.1 Participant Demographic Characteristics

Age Categories Percent %
18-24 0%
25-34 10%
35-44 60%
45-54 20%
55-64 10%
65-74 0%
75 and older 0%
Female (vs Male) 50%
Educational Attainment

High School diploma or equivalent and less 0%
Some college/technical/vocational 20%
College graduate 20%
Master’s degree 30%
Professional degree beyond bachelor’s degree 0%
Doctorate degree 30%

Content Analysis Coding

Mana is the central reality of the Native Hawaiian universe and kanaka’s spiritual world.
Kanaka created entities like the akua (gods) from Mana by attaching meaning to superhuman
forces to connect to them. Same is said of kanaka where their value and achievements were
created through acquiring Mana (Kanahele, 1992). As individuals shared their stories of Mana
and Mana Exchange, themes of factors of Mana Exchange emerged. These were themes related
to what or with whom individuals interacted with to acquire positive Mana and included ‘Aina,
Akua/Na ‘Aumakua, Kanaka (repeated from the Native Hawaiian Worldview) and newly
identified factors, Cultural Practice, Religion, and Internal Mana/Wellness (Table 2.2). These

factors are summarized below.
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Factor 1: ‘Aina

This exchange describes the individual and Mana Exchange with anything related to
environment. This includes land, ocean, animals, plants, and other natural elements. Participants
described experiences while exploring ‘aina and an overwhelming feeling of connectedness
through observing traits and behaviors of ‘aina elements and personal feelings while in ‘aina.

The energy from the earth will come up through the soles of your feet. So, I have a patch

of grass in the front I call it my virgin grass. My dogs are not allowed on that grass. It is

[an area] we don't use pesticides. It is just our grass. That's why it's my virgin grass. And

that's the grass I connect with and walk on to allow the dew in the morning to connect so

when I can't get into the mountains and I can't do things that would allow me to have that

peace, that happiness, that feeling of power (Participant 02).

One participant describes that intentionality of their interaction with ‘@ina can add to their Mana
practice.

I mean, with my ulu tree that I have that’s in back of me, I see that as kind of embodying

Kq, like all the time. And I have my little pohaku o Kane, next to him. But I don't always

give ‘awa, sometimes I will. Sometimes I won't. Sometimes I'll do the pule, sometimes I

won't. I know some people do pule every single day, I don't, but if I'm here in the

presence of the tree, I feel like that's that exchange, which is both ‘aina and Akua. I also
know that when I'm more intentional, like doing pule that's a little bit more focused in
terms of bringing that kind of intention. So, I guess it's more of that that level of

distinction between what constitutes the positive exchange, if it's that intentional, I'm

gonna go do pule versus okay, I'm just gonna sit under my tree (Participant 10)

Individual participants also discussed a reciprocal feeling with ‘aina and a sense of
kuleana (responsibility) to provide the same feelings and tangible Mana Exchange to ‘@ina as
they left, primarily having an intention to leave it better than they found it or to honor it and the
Akua it represents. An increased feeling of Mana through this factor increases Mana and tangible
Mana Exchange in both healthy, healing individuals and ‘@ina elements, as participants increase

greater intention to protect ‘@ina, participate in ‘@ina activities, and create awareness for others

on Mana gained through these activities. Based on participant descriptions, the experience of
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Mana Exchange between themselves and ‘aina is fundamental for the emergence of other
important themes in tangible Mana Exchanges.

Factor 2: Akua/ Na ‘Aumakua

This exchange describes the individual and Mana Exchange with Hawaiian gods or
deities, including culturally known or familial deities. Participants described experiences of
learning oli (chants) and inoa (familial, ancestral names) and making offerings to their akua and
‘aumakua. They described a feeling of knowing where they came from and a sense of protection
and guidance while interacting with akua and ‘aumakua. One participant describes their
experience learning about ho‘okupu, which they summarize as giving a gift to an akua and/or
‘aumakua in exchange for something, be it knowledge, safety, protection, peace, empowerment,
Mana, etc. In learning of these practices, akua and ‘aumakua have revealed themselves to our
participants.

I have, with my ‘aumakua, like some people and I'm not like I'm not trying to like make

big or anything or like talk down on people who don't know who specifically who their

‘aumakua are, but I found mine, they found me, and they revealed themselves to me. And

it's taking years for me to all to string all these things together. I mean, this is aside from

all the...dead people, I had to go send off to the other side, the fact that these things
sequentially, have unveiled them themselves and just demonstrated them to be real that is

Mana. These are like ancestral connections that came to find me, you know, this power is

not mine (Participant 8).

Many of the instances described for this category are also included with other Mana
Exchange factors that will be described in Cultural Practices, it is to note that it has had fewer
tangible manifestations of Mana and is more felt with individuals. Individuals discussed having
the interaction and it leading to tangible outcome in their life.

I just feel like my papa came and visited me. And he was there. So, it impacted me in a

way that it made my hula better, or that we did better that I whatever it was, it was kind

of just in a spiritual sense, or that, that just that space that you can see, for me, it just
made a little bit more solid (Participant 9).
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The feelings experienced and described by participants may mimic that of other religious
practices that provide peace and relief to individuals. This restful state of peace was in fact the
Mana Exchanged between individuals and akua and ‘aumakua.

Factor 3: Cultural Practice

This exchange describes the individual and Mana Exchange with a cultural practice that
encompasses all three factors in the Hawaiian worldview, including ‘aina, kanaka, and akua/na
‘aumakua. It was important to note that all participants described a cultural practice and then
explained the multilayer of this factor to encompass all three Mana codes. The research team
decided that it was of importance to discuss this as its own code as all three sub-factors were
present during the acquiring of Mana during the participants’ experiences. Participants discussed
cultural practices such as hula (dance), lua (hand-to-hand combat training), hoe wa‘a (canoe
paddling), koko pu‘upu‘u (knot tying), lomilomi (massage), ho‘oponopono (healing practice of
making things pono, to make right), 1a‘au lapa‘au (healing medicinal practice), ulana (weaving),
kuku kapa (kapa, fabric making) and other practices like mo‘olelo (story telling), hana keaka
(acting), and oli (chanting). These descriptions included a connection to the akua, ‘aumakua from
where the practice came from, the ‘aina that provided space and materials to practice it, and
kanaka (people) as vessels of the knowledge being Kumu (teachers and/or experts) and other
practitioners of said cultural practice that led to acquiring Mana.

In that journey, from hula to lomi, and even surpass lomi, it was that few years really got

me in the opportunities to be in different cultural arts and being in that space with

different kumu with different peers, but also different kiipuna that come with it. And it's

one, it's really just that walkthrough of being able to see and I think Mana in itself as a

topic is something that we kind of talked about in each of those realms. I mean, from hula

to lomi, to 1a‘au lapa‘au to ulana to kuku kapa, and the experiences that I have some
shorter than others, but that concept of Mana has always been in that (Participant 9).
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Cultural practice encompasses the relationship built with others during its practice as evident by
this participant experience.

I started dancing hula with one of my Auntie's on that side of the family. So, and that was
like really intentional for me. Part of it was I wanted to learn hula from somebody on that
side of the family, but more than that, it was like I wanted to form an actual relationship
(Participant 6).

Including cultural practice was essential as the description of the cultural practice in all
forms of interaction was highlighted at different points and/or perspectives. In one instance,
individuals focused on one factor but remained steadfast that all three factors made up this
acquired Mana feeling.

So, this is kind of the way that my thought process goes in the 1a‘au, I just always

remember that. It's the moment right before the sun rises and puka’s (appears) over the

horizon, that it's the best time to harvest your 1a‘au, because it's the most purest point of
the day. And just from that point moving forward, then a lot more negative stuff can start
to build from that point. So, the beginning of the day is always the freshest. And in my
mind, then kind of taking that essence of in a healing sense, that's when you want the
most healthiest point that's the point where your plants will have the most Mana, the most
opportunity of healing from those plants when you when you harvest it and use it

(Participant 9).

This factor again exemplifies the definition of acquired Mana in which individuals can

experience great Mana through the artistry, skill building, gifts, and education of these practices.

Factor 4: Internal Mana/Wellness

This exchange discusses the individual and an exchange with activities they do
individually for their own self-preservation, Mana, and or wellness. This code was identified
through latent coding. Most participants discussed parts of Mana as an intention to receive Mana
and were descriptive of their feelings of kuleana to be ready to receive such Mana.

It’s that passion, that passion really, to continue a practice that makes it more Mana-ful,
more powerful (Participant 5).
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Other Mana Exchange experiences allowed participants to see their own Mana and power, which

was not experienced before.
I felt very powerful. Because I had just done something that I had always been so scared
of, which was you know, giving birth naturally with no drugs. And I honestly after, right
after I gave birth, I was like I'm ready to run around, you know. I had this this surge of
energy. So, I'm not sure why that one came to me. I know I've had more experiences
where we felt Mana but that one was very visceral, where I felt really powerful, and I
think that's not something that I feel a lot (Participant 4).

Although not an exchange with a physical or spiritual being, it was noteworthy to add as many

participants explained that Mana was also something deserving and could not be acquired

without their own personal stake and self to be pono to receive Mana, therefore it was added as

an important code to be considered.

Factor 5: Kanaka

This exchange discusses the individual and an exchange with other kanaka either
individual exchange or a group exchange of kanaka. In this experience, participants identified
both living and deceased individuals in which they have exchanged Mana. Participants included
individuals to large communities that have provided Mana Exchange.

That to me is the most powerful moment when I feel like this is it. This is when you
know you've done what you were supposed to do. And I'm assuming when my children
get to the point that they're going off to college, it'll be something similar, where I realize
this is it, I've done what I've done my job, I've given them all my mana‘o and everything |
could and now it's time to let them go and find their own path. And to me that's powerful.
It's just so powerful to be able to [share knowledge]. It's the ultimate gift and exchange
because you're pouring into someone to make them better. And when you see them
better, it's just rewarding, so, rewarding (Participant 2).

One participant talked about how the lack of Mana Exchange in her life was concerning
and knowing that more interactions with said kanaka could make a difference.
It would help me feel that I am making a difference. And I'm making a difference where I

want to be making a difference. So being able to say, this is what I want to do, and I just
want to do it because I do want to help this health issue and it will make me feel, like it'll
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help my self-worth which, which sounds super selfish. But it'll help me feel better. But |
don't know if I should say that (Participant 4).

Other’s distinguished that the pure memory of a deceased loved one was still an exchange that
resulted in Mana.

That was when I felt part of that Mana and when we were taking off, I'm just getting
goosebumps, but I could just feel my grandmother with me. And you know that that was
her, that's her hometown, where we launched off and sorry, if I get a little bit emotional,
but we were just paddling really hard and just going, and I felt her with me. And it was so
interesting, because throughout the race, I felt her inside ... like talking to me, you know,
in my head, like every time whether it was the wind that blew, I could feel her, you know,
like saying, don't give up like to keep going hard (Participant 1).

Participants discussed that participating in the previous stated factors (‘Aina, Akua/Na
‘Aumakua, Cultural practices, etc.) were Mana Exchange activities when done individually but
when done with intention of connecting to kiipuna i hala nei (ancestors who have passed) made it
more meaningful.

For example, we could...talk about going into the lo‘i, we could easily go into a lo'i today
and treat it as cleaning the yard with not much connection not much taking out of it other
than pulling weeds doing it because our parents that we had to do it or doing it because
it's a field trip that I have to go on. Or we can learn from the past and look at our kiipuna
and see what they got out of it. And I kind of go off with the motto ‘fake it till you make
it” in life and many people had told me to stop saying that. But to me, it's like well, if I
don't know how to do something, or I don't know why I'm doing something, but I'm doing
it if I could kind of take what I feel our kupuna are or what was done or why it was done
in history, and fake that today, then hopefully in time, I will be just as connected with
that, as them. And in this essence, I think that the more that I can see our kupuna in this
example of being in a lo'i, that for kupuna, they were able to get out not just this element
of connection with their, their ‘aina and their space, but understanding that it's not just
‘aina, land, but it's ‘aina, that which feeds and then that just looking at that there's a
difference. And there's a difference in your perspective of Mana between those two
(Participant 9).

Other situations discussed were the experiences where the participants were exchanging Mana
with kanaka as the role of a leader or Kumu themselves.
When I think back, okay, when did I feel the most power, when I felt like this is what I

was meant to do like this is it is when I see, for me it my team, for example, I see my role
as a leader in growing my staff, that's my job, my job is to give them everything I know
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all my knowledge, all my lessons, teach them where I failed my mistakes so that they

don't have to go through it, because I've made a lot of mistakes (Participant 2).
Another distinction within this category is also the idea of tradition learned and passed down
from familial connection. One participation discusses the value of Mana practices from their own
family, which is just as valuable as what academics or cultural practitioners are teaching about
Mana.

I feel protective, like when I make certain things, do certain things that my grandmother

or mother-in-law taught me, I feel like that is kind of like a family tradition of Mana. So,

we also have to be clear that the acquiring is not just through two avenues, which is

school, and you know a particular practice (Participant 7).

In this code, the role of kanaka in Mana Exchange was vital for individuals and
manifested in several connotations of people and ‘ohana both living or deceased, kumu and/or
experts, or students and staff. This code aligns with the western concept that social interactions

are vital importance to overall wellbeing.

Factor 6: Religion

This exchange discusses the individual and an exchange with any religious activity not
connected to Hawaiian gods, including western or eastern religious philosophies (i.e.,
Christianity, Buddhism, etc.) and the activities attached to their religion/gods. Many participants
talked about walking in both worlds of Hawaiian spirituality but also in Western and Eastern
religious ideologies.

I'm a Buddhist. So, we, we do similar things in the sense of prayers, trying to connect to

the universe, you know, with karma. And so, perpetuating that, with my kids, my spiritual

wellbeing, as well as, connecting with the paddling and ways that I deal with that, I think,
encompasses it for, you know, teaching my children (Participant 1).
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One participant talked about using religious beliefs and practices as a placeholder until
Hawaiian spirituality was understood and achieved through their own connections.

[In talking about Catholicism and family church attendance] and so he told me, you

know, the thing that, and it really connected me, but what is my true Mana of, you know,

reconnecting to your own stuff, traditions, and your own culture, your own religion? And

s0, his response was, I made you gain one religion, just temporary, until you find your

true religion, your true practices, and I took it to heart in me, because, you know, I

understood what he was trying to do (Participant 3).

Many participants alongside with other cultural sources of connection used religious
activities such as prayer, bible reading, communion, and other fellowship activities pushed by
their religion in tandem with connecting with others specifically in the Hawaiian community.

They did not find that they had to choose one, but that religion was an additional asset to acquire

Mana.

Table 2.2 Complete List of Mana Exchange Codes

Mana Code Definition

‘Aina This exchange describes the individual and an exchange with
anything related to environment. This includes land, ocean,
animals, plants, and other natural elements

Akua/ Na ‘Aumakua This exchange describes the individual and an exchange with
Hawaiian gods or deities, including culturally known or familial
deities.

Cultural Practice This exchange describes the individual and an exchange with a

cultural practice that encompasses all 3 factors in the Hawaiian
worldview, including ‘aina, kanaka, and akua/na ‘aumakua.
Internal Mana/Wellness | This exchange discusses the individual and an exchange with
activities they do individually for their own self-preservation,
Mana, and or wellness

Kanaka This exchange discusses the individual and an exchange with
other kanaka either individual exchange or a group exchange of
kanaka.

Religion This exchange discusses the individual and an exchange with

any religious activity not connected to Hawaiian gods, including
western or eastern religious philosophies (i.e., Christianity,
Buddhism, etc.) and the activities attached to their religion/gods.
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Discussion

The purpose of this study was to determine how Mana Exchange is experienced by
Native Hawaiians through interviews with key informants. Over the years, the definition of
Mana has expanded from non-Indigenous authors’ description of Mana based on their
experiences in Pacifica (Miiller, 1910), to one that our own Native Hawaiian scholars and
practitioners are defining (M. A. Brown, 2016; Ii, 1963; Kamakau, 1992; Kanahele, 1992; L. K.
Paglinawan, 2020; Tomlinson, 2016). The definition of Mana, even in today’s adaptation, is still
ambiguous, as we are taking a traditional concept and using it for contemporary Hawai‘i (Crabbe
et al., 2017). Spirituality remains underdeveloped in health interventions and its use for
optimizing health and wellness. In the Native Hawaiian Worldview, Mana is the foundation of
healing (L. K. Paglinawan, 2020) as was defined by kanaka maoli individuals and families. This
study helped to inform the cultural construct of Mana in a deeper way by verifying/extending to
Mana Exchange factors and refining a Mana Exchange measurement tool to add to the study of
Mana and how it impacts Native Hawaiian health and wellness.

The qualitative use of phenomenology served as the framework to construct and
operationalize the definition of Mana Exchange factors. Content was coded into factors in the
Native Hawaiian Worldview are used to identify new factors as informed by participants. Results
of this study show that Mana Exchange is the contemporary attempt by individuals to make
sense of a traditional topic, Mana.

While this study does not intend to re-define Mana from a traditional aspect it does
provide healers, health practitioners and providers, and community researchers a starting point in
the evaluation of Mana and Mana Exchange in Native Hawaiian health interventions among

adults. A better understanding of Mana has informed topics on experiences of Mana and how it
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can relate to health research and practices how to increase and measure Mana strategies in Native

Hawaiian health interventions and practices.

51



Chapter 3 Cognitive testing of the Refined Mana Exchange Survey
Introduction

Colonization of Indigenous populations by Western powers has negatively impacted
Indigenous perspectives and access to their own culture, lands, and languages. It negatively
impacted the health of these populations and continues to impact current health research and
practices. Mauli Ola, Native Hawaiian health, has been challenged by settler colonialists who
continue to disregard the values, practices, and health constructs of Native Hawaiians
(Kaholokula, 2017). Post-colonial research methodologies are working towards decolonizing
research conducted with Indigenous and colonized people, but Indigenous people and their ways
of knowing are, at times, still left out of expert roles (Smith, 2013).

This is apparent in the study of Mana (divine power) and Ho‘omana (religion). Mana is
understood as a positive determinant of Mauli Ola, yet the concept of Mana has been
misrepresented, misidentified, and left out of scientific health studies and research (Crabbe et al.,
2017). Many Native Hawaiian health interventions include a Mana or Ho‘omana component
through their use of culturally tailoring strategies. However, no validated tool to measure Mana
exists. Spirituality and other religious measurement tools are mainly grounded (and tested) in
Judeo-Christian theory. Spirituality measures currently available for use by researchers do not
measure Mana Exchange or the construct of Mana, and few have been tailored to Native
Hawaiian culture.

To find a Hawai‘i-based measure of Mana, I conducted a systematic review of literature
in 2019. In this review, ten culturally tailored Native Hawaiian health interventions were
identified. Six of the interventions included Native Hawaiian spiritual components as part of

their intervention and/or program design. However, only two interventions reported a spirituality
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evaluation, using Western tools, and both reported an inability to capture the Mana construct
(Hughes, 2001; Mokuau et al., 2008, 2012). Thus, I concluded that there is little evidence of
measurement tools to measure Mana accurately and adequately in locally developed and
culturally tailored interventions targeting Native Hawaiians (Makahi, 2019).

The Office of Hawaiian Affairs (OHA) conducted its own review of literature and
spiritual assessment instruments, publishing its findings in 2017. Their search yielded 190
articles and 58 instruments for review. Most instruments were grounded in the Christian faith,
and none captured the entire concept of Mana (Crabbe et al., 2017). After their review, OHA
created a Mana Assessment Tool (Figure 3), which asks open-ended questions about traditional
practices the respondent participates in, if they developed an interest in this practice through
family (inherited) or on their own (acquired), how they interact with kumu (teacher) and peers in
this practice, ways they can grow, and where they want to be in one, five, and ten years from
now with this practice (Figure 2). This tool was designed to provide flexibility with the dynamic
nature of Mana. It collects data from self and peer assessment and is intended to be used as a
continuous assessment tool with individuals or groups. According to Crabbe et al. (2017) this
tool will “enable multiple ways of assessing Mana and triangulation of data (collecting at least
three points of data from different measures or different sources toward the end of verification)
and enable measurement with as little error or bias as possible” (p250).

The Mana Exchange Survey (MES) tool that I developed based on my previous research
captures what other Mana measures do not, which is the focus on behaviors and frequency of
behaviors to acquire Mana. Many measures of exchange (like Social Exchange and Mana
Exchange) are underdeveloped and do not distinguish between the factors that make up the

construct (L. D. Brown et al., 2014; Crabbe et al., 2017). The factors that make up Mana
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Exchange can be measured individually but can also be added together to impact overall
acquired Mana.

Purpose of the Study

Measures of Mana should be culturally responsive, multidimensional, strengths-based,
and grounded in a Hawaiian worldview. A tool is needed to assess the dynamic, dimensional,
and diverse construct of Mana Exchange. Based on findings from phenomenological interviews
conducted in Study 1, I refined the MES drafted in my class on survey design (Figure 3.1). In
this study, I tested the validity of the MES through cognitive testing procedures. This is a
standard practice that examines face and construct validity of created surveys and increases
overall understating to survey response process and error (Centers for Disease Control and
Prevention, 2019; Dillman, 2014; Willis, 2005)

Description of Instrument

The Mana Exchange Survey, at the inception of this study, included a total of six items
(Figure 3.1). The items focused on variables that individuals participated in a Mana Exchange
with and how often they participated in these activities in the past week (0 indicating none, and 7
indicating a daily activity). These initial items were developed through a previous study, where I
investigated the phenomenology of Mana Exchange experienced by Native Hawaiian adults
where positive Mana was acquired. The six items were based on the results of previous literature
reviews (Makahi, 2019) and one qualitative study (Study 1).

The specific aim in the current study was to examine the MES by assessing Native
Hawaiian adults and Mana experts’ understandings and interpretations of each individual item on
the instrument. The expected outcomes were to produce a summary item analysis based on the

input of the cognitive interviews. It was also expected to refine the MES for construct-validity
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then continue validation through exploratory factor analysis techniques for the instrument’s
development.
Method
Study Design

This study applied a qualitative approach using Cognitive Aspects of Survey
Methodologies (CASM) to examine content and face validity of the MES. CASM was chosen as
a framework because it emphasizes the importance of cognition and understanding of the survey
response process (Willis, 2005). The overall content validity was examined by the linguistic and
pragmatic validity of each item on the MES. Applied CASM methods were used to conduct
cognitive interviews and analyze data (Centers for Disease Control and Prevention, 2019; Willis,
2005) using both verbal probing and think-aloud methods.
Sample

Cognitive interviews were completed with experts with a range of expertise in Mana and
Native Hawaiian spirituality, religion, and its practices. A total of 10 participants, (5 experts and
5 non-experts) were recruited for this study. Inclusion criteria for expert interview participants
included, adult (age 18+), Native Hawaiian, and an expert in Mana, Native Hawaiian spirituality,
and/or any Native Hawaiian cultural practice. Expertise in said area were based on interviewee’s
recall of cultural practice genealogy and current cultural practice efforts. The
purposeful/snowball sampling strategy was appropriate for identifying individuals that were
knowledgeable about a phenomenon of interest (Palinkas et al., 2013). Non-experts were

recruited through their participation in Study 1 (phenomenological interviews).
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Study Measures

Following techniques of cognitive interviewing (Centers for Disease Control and
Prevention, 2019; Ryan et al., 2012; Willis, 2005), the four components that were measured and
discussed during the cognitive interview included: 1) comprehension; 2) memory retrieval; 3)
judgment and estimation process; and 4) response process. Comprehension focuses on the
participant’s ability to comprehend the question in the same manner as the researcher. Memory
retrieval allows the interviewee to understand the questions and then begin to recall information
from their life to answer the question. The participant discusses the memory used to recall the
information and memory factors that the survey evoked. In addition to question and survey
context processing, data were collected on the participant’s judgement and estimation processes.
The judgement and estimation processes allow the participant to think about the survey questions
based on feelings of being judged based on their survey answer to the questions.

Study Procedures

The steps used to complete this study included the following: (1) recruit participants, (2)
conduct cognitive interviews using hybrid approach (both think-aloud and verbal probing
approach), (3) analyze data, and (4) adjust MES as needed.

The recruitment process was informed by my review of published works on Mana and
Native Hawaiian spirituality. The researcher identified several experts through their publications
and used the snowball approach to recruit other experts for interviewing. Non-experts sampling
was collected through Study 1 participation or sampling data frame collected through Study 1
recruitment efforts. Cognitive interviews were conducted via Zoom to abide by safe social

distancing practices due to COVID-19 pandemic). I conducted each interview and recorded the
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interview for transcriptions and completed interview notes. Upon completion of the interviews, a
summarization of interview notes and comparing findings across participants were conducted.

Hybrid Cognitive Interview Approach

Interviews began with participants completing the MES as the interviewer
observes. Participants were encouraged to utilize a think-aloud approach as they were
completing the survey. After a brief description of the survey, participants were given instruction
on how to “think-aloud.” Reminders were given to participants of the approach if a period was
silent during the survey taking process.

In addition to the think-aloud approach, I conducted verbal probing questions during the
interview. The standard probing questions included questions like “What made you say that?”,
“Why did you respond that way?”, “What does that mean to you?”, “Please tell me what I was
asking in your own words?” The verbal probing allowed for more thought-provoking experience
(Figure 3.2).

Researcher observations of non-verbal data (confused looks, scrolling through back and
forth through questions, audible sighs, long pauses) were also recorded on field notes after the
completion of each interview. Once completed, all transcriptions, observation notes, and
completed Mana Exchange Surveys were analyzed and findings created for each of the cognitive
processes (comprehension, retrieval, judgement, and response). After conclusions were made
from data collected and analyzed, the MES was adjusted as needed. Participants were contacted
with the adjusted MES for final review and suggestions.

Study Analysis

For this study, five levels of analysis in cognitive interviewing were conducted. The

levels included: Level 1-Conduct interviews; Level 2- Summarize interview notes; Level 3-
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Compare across respondents; Level 4-Compare across groups (if applicable); and Level 5- Draw
conclusions about question performance (Centers for Disease Control and Prevention, 2019).
Relevant comments about each MES question were noted on an Excel table, which served as the
data matrix. The purpose of transcribing the verbatim comments was to help facilitate decision
making about which items to retain, revise, or delete, as well as questions to add to the MES.
Qualitative research strategies were used to analyze semi-structured interview data and the
completed MES.

Data Research Team

The data team previously used (in Study 1) was assembled to analyze data for this study
as well. Through collective thought, skill, and energy, the team could advance the academic
goals of this dissertation through knowledge sharing, mentorship, and sustaining the effort to
complete the studies. Members of the team included me, the main researcher; a qualitative data
methods expert, and a student in the social work.

In this study, the team reviewed transcripts individually, then collaborated on summary of
findings and Mana Exchange Survey drafts, done after interviews 3, 5, 7 were completed. Study
participants were also contacted to the final draft of the survey for adequate member checking.
Once the interviews were completed, the team met regularly to keep members engaged and on
track. These meetings involved process thinking and troubleshooting, evolving thinking, and
individuals’ biases. The team documented the process, flows, and item inclusion/deletion on the
survey for review by study participants for approval and for future use.

Human Subject—UH IRB

The University of Hawai‘i and Manoa, Internal Revenue Board (IRB) which aims to

uphold human subject research to a rigorous and high standard, approved this study.

58



Results

Sample Description

A purposive sampling of 10 Native Hawaiian adults (18+) were interviewed. Participants
were recruited through Study 1 participants interested in continuing to add to the research of
Mana and efforts to recruit Mana experts. Individuals were content experts as they are all Native
Hawaiian and understood Mana as it relates to their own life through personal experiences. Five
participants were Mana experts and held a cultural practice title such as: cultural practitioner
(n=2); Kumu Hula (n=2); and Po‘o and Mo‘o Ku (n=10). Table 3.1 shows demographic qualities
of the sample interviewed. An equal sampling of Native Hawaiian men and women were
interviewed and were predominantly in the age range of 35-44 (60%).

Table 3.1 Study Participant Characteristics (n=10)

Characteristics Percent
Age Categories

18-24 0%
25-34 0%
35-44 60%
45-54 30%
55-64 10%
65-74 0%

75 and older 0%
Female (vs Male) 50%

Educational Attainment
High School diploma or equivalent and less 20%

Some college/technical/vocational 0%
College graduate 0%
Master’s degree 40%
Professional degree beyond bachelor’s degree | 0%
Doctorate degree 40%
Cultural Practitioner (Mana experts) 50%
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Decision Making

During the cognitive interviews, when a consensus to retain, revise, delete or add items to
the MES was found evident, a new version of the MES was then created, and cognitive
interviews were then completed with newest version. Interviews were completed from October
2022 to January 2023 with 3 revisions of the MES (version 1: 6-items, 2: 7-items, and 3: 9-
items)(Table 3.2).

Table 3.2 Evolution of the survey through cognitive interviewing process

Versionl Version 2 Version 3 — final

(4 interviews in Nov 2022) | (3 interviews in Dec 2022) | (3 interviews in January 2023)
6 items 9 items 15 items

7-day recall 7-day recall 30-day recall

Changes to the instrument

Each individual items on the MES were the unit of analysis, and an item-by-item review
was conducted. Items were retained that were comprehended and consistently interpreted by
each participant. The original six items were retained because participants answered “no” to
probes “Was the question unclear?”” and “Was the item hard to understand?”.

Revision or Addition of Items (Judgement and Estimation)

Data from individual answers to the probe “Were there other factors/questions you felt
missing in the survey?” were reviewed by the research team. A total of six of the nine items were
revised after reviewing interview data. For the item, “During the last 7 days, how many days
have you participated in activities that resulted in positive Mana Exchange? With Akua and/or
Na ‘Aumakua (Hawaiian gods or deities, including culturally known or familial deities),” six
participants verbalized separating the two spiritual entities (Akua and Na ‘Aumakua). The

following are summarized quotes pertaining to the item.
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e When we talk about religious beliefs, and if it’s connected to a Hawaiian akua [or another
deity, non-Hawaiian], we start to mix things up, it comes like a diluted version of our
practice [to honors those gods].

e [don’t know how many people would couple akua and na ‘aumakua in the same
question.

e We have our major akua [Ki, Lono, Kanaloa, Kane, Pele, etc.] and then there is a small
segment of people who actually know exactly who their ‘aumakua are, which is a very
small number of people. And then you have ancestral practices [for ‘ohana who passed]
then you move outside of religion.

The suggested revision to this item was to create a second question and add specific definitions
to include descriptive wording to only Hawaiian akua and ‘aumakua. The new version of the
questions read as, “With Akua (any Hawaiian gods or deities)” and “With Na ‘Aumakua (any
known Hawaiian familial deities).”

The next item that was revised was, “With Religion (any religious activity not connected
to Hawaiian gods, including western or eastern religious philosophies and any activities attached
to those gods).” For this item, the phrasing of the wording was clear to all the participants
however, the location of the question (listed at the end of the survey) caused 3 participants to
hesitate and caused difficulty answering this question because of the disconnect between the
other religion focused questions including akua and na ‘aumakua listed in the beginning of the
survey. The participant feedback is as follows.

e [ think with the religion one, it could be closer to the one question about the gods.

Because to me or someone who is very active, very religious, they might feel like that
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might be one in the same. So, because it’s a little bit more detailed, you can clarify, okay,

now this is my Buddhist practice prayers, and this is for Hawaiian gods.

e [Having them closer together] is more definitive. There’s a Hawaiian sphere and there
there’s everything outside of the Hawaiian sphere. [They are not] necessarily being
distinguished from each other when read separately.

Revision of this item was to move the question to follow the other questions related to gods and
deities for more distinction and lessen the need to recall previous questions for answer bias or
misidentification.

For the item “With Kanaka (activities with other kanaka in an individual exchange or
group exchange,” five participants found the question unclear and needed more clarification. The
following are summarized quotes pertaining to the item.

e [Kanaka as humans or Kanaka as in other Hawaiians?

e I[s that kanaka outward facing kanaka or is that kanaka including ‘ohana gathering and
other things like that?

e Idon’t know if there’s a difference, if you exchange with people, you know or people
you don’t know. That would be kind of interesting, like to see if you interact with, like
coworkers/friends and we talk about whatever, like it feels different than when you go
out and talk to someone you just met or randomly meet someone and start talking about
something.

¢ You have so much different kinds of instruction there of what a Kanaka interaction can
be, it’s definitely, going to need to be simplified.

e Once [kanaka] go into the pd, they are not kanaka anymore.
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The suggested revision that was agreed upon was to define kanaka more descriptively and add a
sub-category to include kanaka that are e ola nei, alive and i hala, deceased. Other descriptors
that participants suggested included if Kanaka meant Hawaiian, non-Hawaiian, and a
relationships status, like ‘ohana, familial. Additional questions added to represent kanaka will be
discussed in later sections. The revised questions read as, “With Kanaka e ola nei (activities with
other living kanaka, Hawaiian or Non-Hawaiian, individuals, groups of people, or organizations,
however, NOT 'ohana or blood or kin relationships. Activities can include in-person, online, or
other forms of communication or interaction)” and “With Kanaka i hala (activities with deceased
kanaka, Hawaiian or Non-Hawaiian, individuals, groups of people, or organizations, however,
NOT 'ohana or blood or kin relationships).”

Addition of Items (Judgement & Estimation)

During the interview, participants were asked “Were there other factors/questions you felt
missing in the survey?” This led to a summary analysis of items that would be added to the
survey. When a pattern of consensus was found, additional items were added to proceed with the
cognitive interviews and those questions were then tested for content-validity with the next
participants. Three participants were interviewed with version 1 (6-items) of the MES
instrument, three participants reviewed version 2 (7-items), and 4 participants reviewed version 3
(9-items). A total of 7-items were added to the MES instrument.

The first question added was a current Mana status. Two participants indicated the
importance of adding a question as an indicator of Mana feeling and status at the time of survey

completion. The comments are as follows.
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e It would be interesting to ask, to gauge where they feel they’re at right now. Just, where
do you feel your energy levels in overall, including these different realms, physical
energy, health, spiritually nourished, and all those kinds of things.

e That’s the other thing about timing of when you’re [taking the survey]. | was already just
wiped out so my Mana battery was on empty [at the end of the semester].

Although this item is not a factor of Mana Exchange, it was included and read as, “How would
you rate your current Mana status?” measured a 7-point Likert scale from completely absent to
completely full). This question would be used to test correlation in the next study that tests the
psychometric properties and correlation of Mana Exchange to overall health and wellbeing.

The next six items were subcategories of the “With Kanaka (activities with other kanaka
in an individual exchange or group exchange,” item. Four participants found this item unclear
and had a difficult time answering the question because it was too broad. The first two questions
added was a subcategory of Kanaka and read, “With ‘Ohana e ola nei (activities with living
members of family group, relatives, and/or kin in an individual exchange or group exchange.
Activities can include in-person, online, or other forms of communication or interaction),” and
“With ‘Ohana 1 hala (activities with deceased members of family group, relatives, and/or kin in
an individual exchange or group exchange).” Identifying ‘ohana that are e ola nei and i hala,
living and deceased mimicked the revision of the Kanaka question to maintain continuity. The
comments for adding these questions are as follows.

¢ [ think more importantly, when your Mana is actually depleted from having
conversations with [another person] not family, you would like to go home, and tell

someone. We really want to relay in conversation with your family. The stories being
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told, yeah, they know about it. And if you cannot tell anybody about your bad day, even

to your own family, how are you actually going to acquire Mana later on?

¢ [ think ‘ohana has to be good at this type of Mana [Exchange] as well. I think the stories
[of Mana] are.

e But there's also, again, there's different kinds of Kanaka. I mean, like if we're having
actual exchanges with Maori cousins, right. I mean, that's real full of Mana right. And
that is this exchange across different even if related genealogies, and other non-related,
groups or individuals. I would not restrict my Mana Exchange just to being among
kanaka.

These two questions were added to the second version and tested for content-validity among
seven participants. No participants found these questions to be unclear and had no additional
comments.

The next two questions continued as a subcategory of Kanaka and read, “With Ktpuna e
ola nei (activities with living members identified as a grandparent, ancestor, relative or close
friend of the grandparent's generation. Activities can include in-person, online, or other forms of
communication or interaction)” and “With Kiipuna i hala (activities with deceased members
identified as a grandparent, ancestor, relative or close friend of the grandparent's generation).”
Again being consistent with living and deceased to reiterate that those no longer living then
become an interaction with spiritual beings versus alive kanaka, humans. Three participants
commented on the inclusion of differentiating ‘ohana and kiipuna. The comments to add these

questions are as follows.
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e Well, the genealogy part seems to be a little buried. I mean, you can kind of find some of
that in the family activities. But, there’s also this aspect of remembering kiipuna is a little
bit different than ‘aumakua and akua.

e Just implying understanding genealogies and invoking those kind of direct kiipuna who
are other sources of Mana and understanding that the mo‘okiiauhau (genealogy) is this
important source, sometimes separate from activities of the ‘ohana.

e If you think of the idea, the full capacity of the Mana Exchange is not just exchange with
other human beings that are alive. But the exchange with those who have gone before us
our genealogy, our ancestors. Being able to capture the differences will be helpful.

This question was added in the version 2 of the instrument and vetted among four participants.
No participants found the questions unclear and had no additional comments.

The third question to be added as a subcategory under kanaka was the item, “With Civic
Engagement (promoting the quality of life in a community or 1ahui (Hawaiian nation), through
any political processes).” Two participants along with a historical literature review of Hawaiian
documents that I conducted in 2020, understood the construct of Mana had provided evidence
that kanaka engaging in civic engagement was not only necessary but a part of Hawaiian religion
practices. The comments for addition of this item is as follows.

e Our status in society or just our place in society, and if we feel confident or represented in
society. I think there’s a lot of Mana in that, you know, the feeling where we are and how
we can make a difference][...] in serving [our society]. I feel like that was a factor not on
the survey.

e Mana comes in the gathering of people. I mean that’s an ‘Aha (gathering, convention),

that’s a gathering which is also a ceremony which gives Mana.
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e [ tend to like, civic engagement kinds of questions.
This item was added to the second version of the instrument and tested for content-validity
among seven participants. One participant found descriptor of civic engagement unclear and
modifications were made to provide a clearer definition of the category.

The last question that was added to the MES after all the interviews were completed. The
item reads, “With Future Generations (any activities that promote the next 7 generations of
Hawaiian ideologies, philosophies, generations, and so forth).” Only one participant commented
on the addition to the comment, however, there were implied benefits from two other participants
that discussed Mana that is inherited to future generations. My previous research (2020) also
showed that Mana is made up of both inherited and acquired Mana and that could impact our
Mana Exchange activities. The comments on this item are as follows.

e [ like the opening of the survey with the inherited Mana. But maybe on aspect of Mana
you haven’t covered is when you think, how past, present, and future.
¢ Only in a Polynesian, or Hawaiian thinking can you have an engagement with something
that has not happened yet.
This item was added to the final version of the MES instrument. No participants were able to
comment. However, the research team decided to add the item as content-validity was achieved
through the research team’s discussion, previous research (2020), and one participant comment.

Survey Scale (Response Process)

The MES instrument used a 7-day recall for response. Six participants discussed that a
30-day recall and reporting time would be more appropriate. The final version of the MES

instrument (Figure 3.3) then included a 30-day report, where participants were to insert a number

67



from 0-30 indicating how many days, in the last 30 days they completed an activity. The
following are quotes that supported this change.

e Most people are not engaged in regular [Mana] practice because we live under capitalism.
I know that I am personally an outlier and even now, my altars are all put away.

e When we look at Mana, there are many more layers to creating [our practice] but I think
there are important days [we practice or acquire Mana] and not every day will be a good
day.

e Because the questions ask in the last 7 days, there may be a lot of people who are doing
[Mana Exchange] but there’s going to be people like me after the week at work, you have
the weekends, that’s only seven days. We’re doing our own aims at that point.

o [ feel like there were more things that would more immediately pop into my mind if I
went back the whole month versus the last week.

e [ would recommend expanding the duration of time to allow for modern situation today
as Kanaka or else unless you’re only going to use this with people that do malama ‘aina
(caring for the land) work as living, but something to think about.

e Is this expected to be frequent enough that you can do it in seven days?

The amount of time to recall was added at the end of the cognitive interviews to the final MES
instrument draft. However, the evidence that individuals both needed and wanted more days to
report infrequent activities and opportunities was found repeatedly in participant interviews.
Overall, from the original version, six items were retained, four items were revised, none
were deleted, and seven were added (Table 3.3). The final version includes 15-items covering
domains of Mana, including ‘aina, akua and ‘aumakua, and kanaka, cultural practice, internal

Mana and wellness, and religion (Appendix 3D).
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Table 3.3 Summary of Item Modifications

Total number of items (N=6)
Retain 6
Revise 3
Delete 0
Add 7
Discussion

This study used a qualitative approach to improve the comprehension and
comprehensiveness of the Mana Exchange survey. The cognitive interviewing process supported
the evolution of the survey from 6 to 15 items and an expansion of the recall period from 7 to 30
days. Continued evaluation of the Mana Exchange measurement using CASM theoretical
framework has led to a measurement tool rooted in science and culture.

Comments of the participants supported the strong link between Mana Exchange and
individual wellbeing. The vested interest people have shared with their practice to acquire
positive Mana in their lives shows a use for the created instrument and need to prioritize Mana
Exchange as a construct of health by validating factors that influence Mana and its measurement
of behavioral frequency. The interviews continued to capture individual participants’ lived
experiences of their Mana Exchange practice and its importance to capture it and conceptualize it
to formulate the items to the MES.

The systematic approach informed the decision by the research team on which items to
retain, revise, and add are still in the early phases of the instrument development process.
However, this process has proven valuable and can improve culturally sensitive measures for
Native Hawaiians. The use of both cultural experts and non-experts enhanced the instrument
development where a balance of traditional Mana ideologies and contemporary acquiring of

Mana was discussed. Content-validity was achieved through the cognitive interviews and the
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MES has been vetted by participants for future studies. The interviews showed that this
instrument can begin much needed conversations to begin the development of more culturally
relevant Mana scales through content-validity approaches.

This study has added to the body of studies that examine the constructs and measurement
of spirituality, the cultural differences of a shared construct across people and places, and Mana.
The steps in the study have provided evidence towards creating a more valid and culturally
sensitive tool for research, evaluation, and clinical practice settings.

The continued promotion of Mana Exchange as a construct to increase an individuals’
quality of life is key to disseminate findings and will be helpful to Native Hawaiian serving
organizations to evaluate effectiveness of programs that include an ‘aina, kanaka, and Hawaiian

spirituality aspect.
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Figure 3.1 Mana Exchange Survey Version 1

Mana Exchange Survey-Version 1

Instructions: For each item, please indicate how many days in the week you have participated in
these activities in the last week.

For this survey, Mana is defined as “the energy and life force that connects you to physical and
spiritual realms and between individuals. Mana is also authority and privilege as found in your
own personal life.”

Mana Exchange is the behaviors or activities that you do to acquire personal Mana.

For this survey, please describe your Mana Exchange activities by answering the questions
below:

During the last 7 days, how many days have you participated in activities that resulted in positive
Mana Exchange?

With ‘Aina 0 1 2 3 4 5 6 7
(anything related to environment, None Daily
including land, ocean, animals, plants,
and other natural elements)

With Akua and/or Na ‘Aumakua 0 1 2 3 4 5 6 7
(Hawaiian gods or deities, including None Daily
culturally known or familial deities)

With a Cultural Practice 0 1 2 3 4 5 6 7
(any cultural practices that encompasses None Daily
all the entire Hawaiian Worldview,
including ‘@ina, other kanaka (people),
and akua/na ‘aumakua)

With Internal Mana or Wellness 0 1 2 3 4 5 6 7
(activities that serve own self- None Daily
preservation and or wellness)

With Kanaka 0 1 2 3 4 5 6 7
(activities with other kanaka in an None Daily
individual exchange or group exchange)

With Religion 0 1 2 3 4 5 6 7
(any religious activity not connected to None Daily
Hawaiian gods, including western or
eastern religious philosophies and any
activities attached to those gods)
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Figure 3.2 Cognitive Interview Testing Protocol

INSTRUCTIONS TO BE READ TO PARTICIPANT

Mabhalo for participating in this cognitive interview. Before we begin, I wanted to share a
little more about what we will be doing today.
We will be testing a new questionnaire with the help of experts like yourself.

I will ask you questions, and you answer them, just like a regular survey.
However, our goal here is to get a better idea of how the questions are working. So, I’d like you
to think aloud as your answer the questions—just tell me everything you are thinking about as
you go about answering them.

At times, I’ll also stop and ask you more questions about the phrases in the questions and
what you think a question is asking about. I’1l also take notes.
Please keep in mind that I really want to hear all your opinions and reactions. Don’t hesitate to
speak up whenever something seems unclear, is hard to answer, or doesn’t seem to apply to you.

I will also be recording this session, so that I can transcribe and review the interview
again for further observation.

Finally, we will do this for about an hour, or until we complete the survey and interview.

He mau ninau? Any questions before we begin?
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COGNITIVE INTERVIEWING PROBE

Probe Component
What does the term Mana Exchange mean to | Comprehension
you?

Was the question unclear?
Was the item hard to understand?

How do remember those events in the past Memory Retrieval
week? 30 days?
How sure are you that you have completed Judgement and Estimation Process

these activities that many times?
Were there other factors/questions you felt
missing in the survey?

Are the frequency categories easy to Response Process
understand?
How did you arrive at that answer? General
Was that easy or hard to answer? General
I noticed that you hesitated, what were you General
thinking?

INTERVIEW QUESTIONS

In your expert opinion, were all the factors of Mana represented in this survey?

Does the survey appropriately discuss Mana and factors and describe Mana?

Source: (Willis, 2005)
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Figure 3.3 Final Mana Exchange Survey

Mana Exchange Survey

Instructions: For each item (15 total), please indicate how many days in the past 30 days you
have participated in any activities for each category. For this survey, Mana is defined as “a
power that effectuates change (in yourself and others) and connects individuals to both the
physical and spiritual worlds.” Mana is both inherited and acquired. An individual is born with
Mana that is inherited through their genealogies. Acquired Mana is an extension of this but
acquiring positive Mana is through the constructs of pono (balance), and kuleana (responsibility),
which describe the actions and reciprocal relationships and responsibility of the individual to
maintain inherited Mana. To acquire positive Mana, one must act and participate in pono
activities, increase skills and knowledge that reinforce identity, cultural sacredness, and
interpersonal connection and responsibility. For this survey we are asking you to identify how
you acquire Mana through Mana Exchange activities. Mana Exchange is defined as, "the
interaction and activities completed where an individual and the thing in which they are
interacting with both receive Mana as reciprocal value, or also known as, Mana sharing." Please
describe your Mana Exchange activities that result in acquiring and giving positive Mana, by
answering the questions below:

How would you rate your current Mana status?

Completely Mostly Somewhat  Neither Somewhat Mostly full Completely
absent, absent absent absent or full full
none full

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With ‘Aina (anything related to environment, including land, ocean, animals, plants, and other
natural elements).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?
With Akua (any Hawaiian gods or deities)

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?
With Na ‘Aumakua (any known Hawaiian familial deities).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With religion (any religious activity NOT connected to Hawaiian gods, including western or
eastern religious philosophies and any activities attached to those gods).

Type in the number of days ranging from 0 to 30.
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During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With a Cultural Practice (any Hawaiian cultural practice that encompasses the entire Hawaiian
Worldview, including ‘aina, other kanaka (people), and akua/na ‘aumakua).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With Civic Engagement (promoting the quality of life in a community or lahui (Hawaiian
nation), through any political processes).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?
With Internal Mana or Wellness (activities that serve your own wellness).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With Kanaka e ola nei (activities with other living kanaka, Hawaiian or Non-Hawaiian,
individuals, groups of people, or organizations, however, NOT 'ohana or blood or kin
relationships. Activities can include in-person, online, or other forms of communication or
interaction).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With Kanaka i hala (activities with deceased kanaka, Hawaiian or Non-Hawaiian, individuals,
groups of people, or organizations, however, NOT 'ohana or blood or kin relationships).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With 'Ohana e ola nei (activities with living members of family group, relatives, and/or kin in
an individual exchange or group exchange. Activities can include in-person, online, or other
forms of communication or interaction).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With 'Ohana i hala (activities with deceased members of family group, relatives, and/or kin in
an individual exchange or group exchange).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?
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With Kiipuna e ola nei (activities with living members identified as a grandparent, ancestor,
relative or close friend of the grandparent's generation. Activities can include in-person,
online, or other forms of communication or interaction).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With Kiipuna i hala (activities with deceased members identified as a grandparent, ancestor,
relative or close friend of the grandparent's generation).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in
positive Mana Exchange?

With Future Generations (any activities that promote the next 7 generations of Hawaiian
ideologies, philosophies, generations, and so forth).

Type in the number of days ranging from 0 to 30.
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Chapter 4 Testing the Psychometric Properties of Mana Exchange Survey and the
Associations Between Mana Exchange and Perceived Health and Wellness
Introduction

Current research shows a relationship between spirituality and health (Monod et al.,
2011). This popular notion has increased efforts to evaluate and assess spiritual wellness in the
scientific research field Monod et al., 2011). Moberg (2002) explains that religiosity is more of
an observable phenomenon, e.g., frequency of church attendance, while spirituality is more of a
non-observable phenomenon, like attitudes, beliefs, feelings, and self-conceptions. Mana reflects
both spirituality and religiosity.

While measures of religiosity tend to quantify participation in religious activities,
spirituality assessment more often is rooted in qualitative approaches to measurement, for
example through spiritual oral histories, life maps, genograms, ecomaps, and
ecograms. Qualitative approaches were at one point adequate assessment tools in their ability to
create client stories of their spiritual assets (Hodge, 2005). However, recognition of the
relationship of spirituality to health outcomes and the trend to design/adapt health interventions
to increase spirituality to positively impact health have led to the development of tools to
measure spirituality.

Approaches to spiritual assessment are now generic, quantitative, qualitative, and
domain-based (Draper, 2012). Information collected through a generic assessment may include
questions about religious affiliation, spiritual needs (for example, to be visited by a chaplain
when hospitalized), and coping mechanisms. However, detail is not collected on spiritual
traditions or religious beliefs, traditions, or behaviors. Therefore, lack of spirituality detail means

that spiritual beliefs may not be recognized, validated, and harnessed in the healing process.

77



Also, generic methods have not been validated as rigorously as quantitative and qualitative
methods of spiritual assessments (Draper, 2012).

Quantitative tools to assess spirituality are clinically tested instruments that investigate
the associations between spirituality and health. Monod et al. (2011) completed a systematic
literature search to identify clinical studies and their use of spiritual assessment instruments. This
systematic review identified 35 instruments but found that only three instruments focused on
current spiritual state with a spiritual well-being construct. Monod identified the Functional
Assessment of Chronic Illness Therapy- Spiritual Well-Being 12 Item Scale (FACIT-SP) and the
Spirituality Index of Wellbeing as the two most well-validated instruments for a patient’s current
spiritual state (Monod et al., 2011).

Another review was completed by Crabbe et al. (2017) who reviewed contemporary
instruments of spirituality and potential for use with Native Hawaiians. This systematic literature
review created a rubric to capture contemporary concepts like Mana. This review identified 58
assessment instruments as having relevance, and the authors reviewed 21 instruments in depth.
However, the search concluded that no quantitative tool existed that would be useful, as is, to
measure Native Hawaiians spirituality.

Lastly, Hodge and Horvath (2011) completed a qualitative meta-synthesis to identify and
describe clients’ perceptions of their spiritual needs in health care settings. This search identified
11 studies. The authors found evidence that spiritual needs are important to understand and
acknowledge, especially in health care practice. At the very least, a brief assessment of clients’
spiritual needs in health care systems is needed, and this can be followed with a more

comprehensive spiritual assessment.
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Qualitative methods of spiritual assessment are less clinically tested but have been
reviewed for clinical approaches. Qualitative approaches to spiritual assessment document the
individual’s spirituality experience and can help specify an individual’s own narrative. If done,
qualitative assessments are performed after generic spiritual assessments. However, qualitative
assessment are more time consuming, and their quality is dependent on the skills of the assessor
(Draper, 2012).

The last method of spiritual assessment is the domain-based spirituality assessment.
Monod (2011) and Hodge & Horvath (2011) identified domains of spirituality addressed in the
measurement tools they found, while Crabbe et al. (2017) identified domains that should be
included in a tool to measure Hawaiian spirituality. All lists, shown in Table 4.1, were influenced
by the authors’ operative definitions of spirituality.

Table 4.1 Spiritual Domains in spiritual assessment reviews

Monod (2011) Hodge & Horvath (2011) Crabbe et al. (2017)
Community Meaning, purpose, and hope Spirituality
Connectedness/Universality Relationship with God Native Hawaiian
Fulfillment Spiritual practices culture .
Happiness Religious obligations Leadership

- Collective self-
Hope Interpersonal connection
. . . . efficacy
Identity Professional staff interactions

.. Connection to nature
Inspiration

Life Satisfaction
Loving God
Outlook
Peacefulness
Punishment

Civic engagement
Political power

Purpose and meaning
Receiving and giving love
Religion

Self-esteem

Sense of harmony
Spiritual activities
Spiritual well-being
Wellbeing

Wholeness
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This table is important, as it shows that a great number of domains have been identified.
Although there is overlap between Monod and Hodge & Horvath, there are significant
differences in the domains of Crabbe et al. (2017), as Crabbe et al. first decided on domains
relevant to Mana, and then mapped instruments to these domains. Crabbe et al. produced a
qualitative tool from their work. However, they also recommended creating an assessment tool
relevant for Native Hawaiians and conducting rigorous psychometric studies on it. The Mana
Exchange Survey (MES) was created to provide a more observational assessment of Mana.

For this dissertation, the Hawaiian Worldview Framework was used to provide a cultural
foundation of Mana and Mana Exchange domains. I began development of the MES in a class on
survey design using the Hawaiian Worldview Framework and my preliminary research. The
MES was then refined on findings from Studies 1 and 2 (Table 4.2).

Table 4.2 Mana Factors

Mana Factors

Factor Definition

‘Aina This exchange describes the individual and an exchange with
anything related to environment. This includes land, ocean,
animals, plants, and other natural elements

Akua/ Na ‘Aumakua This exchange describes the individual and an exchange with
Hawaiian gods or deities, including culturally known or familial
deities.

Cultural Practice This exchange describes the individual and an exchange with a

cultural practice that encompasses all 3 factors in the Hawaiian
worldview, including ‘aina, kanaka, and akua/na ‘aumakua.
Internal Mana/Wellness | This exchange discusses the individual and an exchange with
activities they do individually for their own self-preservation,
Mana, and or wellness

Kanaka This exchange discusses the individual and an exchange with
other kanaka either individual exchange or a group exchange of
kanaka.

Religion This exchange discusses the individual and an exchange with

any religious activity not connected to Hawaiian gods, including
western or eastern religious philosophies (i.e. Christianity,
Buddhism, etc.) and the activities attached to their religion/gods.
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The multi-dimensional concept of Mana Exchange is aligned with Native Hawaiian
concept of wellbeing. To obtain and/or embody Mana, individuals participated in Ho’omana,
Hawaiian religious activities or a Mana Exchange. Within Native Hawaiian groups, the exchange
of Mana and acquiring Mana are widely believed to be central to health and wellness for the
individual and community (Brown, 2019, 2020). This also aligns with the social exchange model
that proposes that behavior is a result of the exchange process (Blau, 1964; Emerson, 1976).
Mana Exchange is critical for community health in helping increase wellness of the whole self.
However, these exchanges are unique to the individual and family practice, and the
understanding of these exchanges is underdeveloped (Crabbe et al., 2017; Duponte et al., 2010;
Valentine et al., 2017).

The purpose of this study was to examine the factorial structure and internal consistency
of the Mana Exchange survey among Native Hawaiian adults. It also investigated the association
between levels of Mana Exchange and perceived physical health and quality of life among
Native Hawaiian adults.

Methods
Study Design

I conducted a psychometric study of the MES using exploratory factor analysis (EFA) to
evaluate its underlying factors (Harrison, 2021). I also test the validity of the MES by exploring
the item reliability and the relationship between Mana Exchange factors and perceived physical
health and quality of life.

Measures

Self-Reported Mana Exchage.
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The MES consists of 15-total questions, one question assessing current Mana status and
14-questions self-reported frequency of Mana Exchange activities relating to the six identified
factors (Table 4.2). The survey asks for a 30-day recall of activities. Native Hawaiian adults were
asked to report on the frequency of Mana Exchange. As noted, the MES was an exploratory
design since key variables (of the instrument) had not been defined in advance but developed
through previous literature review, previous research, expert interviews, and cognitive
interviewing.

Self-rated Health

The Self-Rated Health (SRH) is a single-item ordinal measure with five levels (Poor,
Fair, Good, Very Good, and Excellent) frequently used in population health surveys. This single-
item is able to capture self-reported general health with high concurrent validity (Zajacova &
Dowd, 2011). The SRH functions as an overall indicator of a respondents’ general health status
and morbidity and has high predictive ability (Burstrdom & Fredlund, 2001). The SRF can reflect
change over time and can be used for follow-up and future research in Mana Exchange
correlation.

Quality of Life Single-Item (QOL-S1).

The 1-item quality of life measure (Kempen, 1992) asked participants to answer the
question, “Taking everything in your life into account, please rate your overall Quality of Life,”
utilizing a 7-point Likert scale (1-Life is very distressing, 4-Life is so-so, 7-Life is great).
Participants were asked to answer this question after completing the MES. This scale was chosen
as it reflects individual’s perception of their position in life in context of the “culture and value

systems in which they live and in relations to their goals, expectations, standards and concerns”
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(Saxena & Orley, 1997). This scale was used to provide insight into individuals’ perceptions of
disease and the impacts on life.
Demographic

Demographic items were collected and include ethnicity (Native Hawaiian y/n), sex, and
age range.
Sample

To obtain respondents for this study, I worked with, Na Kia‘i, a Native Hawaiian-serving
non-profit organization as my community partner, to identify members that are willing to
participate in this study. Na Kia‘i helped conducted outreach and engage members that 1) self-
identified as Native Hawaiian and 2) were adults (age 18 years and over). In this study, the MES
looked to have 6 factors (Table 4.2), with 14 variables being tested. Suggested minimums for
sample size include from 3 to 20 times the number of variables (Mundfrom et al., 2005). With a
total of 14 variables, an estimated 42-280 sample size was sought after for appropriateness. A
reasonable margin of error of + 3% is estimated due to precision of weighted Native Hawaiian
self-identification data (Dillman, 2014)
Data Analysis

Completed surveys were assigned a non-identifiable ID number to ensure confidentiality.
Qualtrics was used for online collection of survey data and compiled to Excel for data
management. Exploratory Factor Analysis (EFA) and Principal Component Analysis (PCA)
were conducted to observe trends and relationships between the self-reported variables on the
MES and estimate correlations among the variables. An EFA was conducted to discover the
factor structure of the MES and test its internal reliability. The models were built using an

oblique rotation and Maximum Likelihood for factor extraction. Maximum likelihood allows for
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a wider range of goodness of fit statistics (Costello & Osborne, 2005). The PCA was performed
and the covariance matrix completed on the factor structure to determine eigenvalues with a
value greater than 1.0, as this method will yield more accurate results (Bandalos, 2018; Costello
& Osborne, 2005). The total number of top principal components provided an understanding of
the total number of factors to understand how each variable is weighted according to its
correlations with other variables.

Next, using the factor structure, internal consistency among the MES items and variables
were tested using Cronbach’s alpha for the MES and identified factors. This test examines the
interrelatedness or the internal consistency of a set of scale items. The minimal cutoff of
Cronbach alpha for each scale is set at .80 or above (for the amount of items being tested)
(Brown, 2006).

To test the relationship between MES factors, self-rated health (SRH), and self-rated
quality of life (QOL1), I examined convergent validities. This is to determine if the tests of
similar constructs, health, and wellness, are related. In order to assess these relationships, to
determine convergent validity, a test of monotrait-heteromethod coefficients was used. This
method measures the correlations of the same trait (health and wellness) measured by different
methods (MES, SRH, and QOLI1). The coefficients were examined for high correlations among
the measures to assess if the MES can test health and wellness as evidenced by SRH and QOLI1.
Moderate correlations are considered composite scores of r=0.4-0.7 (Bandalos, 2018).

Data Collection

Data collection occurred from January 2023 until February 2023 (4-week open survey).
Participants were recruited through the research team’s networks and community partnership

with Na Kia‘i, a non-profit Native Hawaiian serving organization (501¢3) whose mission is to
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protect, preserve, and perpetuate ‘Giwi identity for future generations through storytelling and
aloha ‘aina. Partnering with Na Kia‘i allowed for a larger outreach and engagement to
participants to respond to MES. Data collection was established under research protocol
following these steps:

1. Introduce MES and create pilina, relationship with community.

2. Discuss purpose of study to participants.

3. Administer MES.

4. Discuss results and dissemination plans.

5. Data Research Team

The data team previously used was assembled to analyze data for this study as well.

Through collective thought, skill, and energy, the team could advance the academic goals of this
dissertation through knowledge sharing, mentorship, and sustaining the effort to complete the
studies. Members of the team included myself, the main researcher; a qualitative data methods
expert, a student in social work, and a mentor of statistical analysis provided through the Center
for the Pacific Innovations, Knowledge, and Opportunities (PIKO) that fosters development of
innovative and evidence-based clinical translational projects aimed at improving the health of
Indigenous Pacific People and other underserved populations, where I sit on the Community
Advisory Board (John A. Burns School of Medicine, 2023).

Data Sovereignty

In addition to the overall’s study use of data sovereignty strategies, this study, used
community partnership with Na Kia‘i on survey response data, and they continue to remain
stewards of the knowledge and data for trust building and to providing strength perspective data

reporting.
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Results

Sample Description

A total sample of 136 Native Hawaiian adults (18+) completed the MES, and their
surveys used for the purpose of this study. Individuals were recruited through community
partner, Na Kia‘i, and researcher’s outreach efforts. Table 4.3 shows demographic characteristics
of the sample surveyed. A large percentage were women (71%), and the participants were
predominantly in the age range of 35-44 years (43%).

Table 4.3 Demographic characteristics

Characteristics (n=136) n (%)
Native Hawaiian 136 (100)
Sex
Female 97 (71)
Male 33 (24)
Mahu 54)
Prefer not to say 1(1)
Age Group
18-24 16 (12)
25-34 17 (13)
35-44 58 (43)
45-54 23 (17)
55-64 13 (10)
65-74 6(4)
75+ 3(2)

Exploratory Measurements

A total number of 213 surveys were collected from Native Hawaiian respondents.
Seventy-seven surveys were eliminated due missing data (Madley-Dowd et al., 2019). A total of
122 surveys were used after the removal of unengaged responses from the data set to have a

filtered data set for the exploratory factor analysis.
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Item Analysis

As noted earlier, the MES is measured from a 0-30 days that one engaged in a mana
exchange activity. Mean scores of the 14 items are summarized in Table 4.4 and ranged 4.32 to
17.53. The item, “With ‘Ohana e ola nei” rated the highet with a mean score of 17.53. The
minimum and maximum scores for all 14-items ranged from 0-30, and the item “With Kanaka 1
hala” had the lowest standard deviation score of 7.78.

Table 4.4 Statistic Summary Table

Statistic
Standard Minimum Maximum
Variable Observations Mean Deviation Value Value
1  With ‘Aina 136 11.89 9.85 0 30
2 With Akua 136 10.65 11.69 0 30
3 With Na ‘Aumakua 136 6.49 10.06 0 30
4  With Religion 136 13.77 12.38 0 30
5 With a Cultural Practice 134 12.06 10.86 0 30
6 With Civic Engagement 133 6.36 9.37 0 30
7  With Internal Mana or Wellness 131 16.24 10.76 0 30
8  With Kanaka e ola nei 131 15.44 10.85 0 30
9  With Kanaka i hala 128 4.59 7.78 0 30
10  With 'Ohana e ola nei 127 17.53 11.35 0 30
11  With 'Ohana i hala 126 5.71 8.92 0 30
12 With Kiipuna e ola nei 126 7.63 8.95 0 30
13 With Kiipuna i hala 124 4.32 8.13 0 30
14  With Future Generations 123 12.72 11.35 0 30

Internal consistency of the MES (Brown, 2006) was assessed using Cronbach’s alpha
coefficient to asses internal consistency. The Cronbach’s alpha for all items together was 0.86
(>0.80), providing evidence of reliability and internal consistency of the MES (Cronbach, 1951).
and an exploratory factor analysis was conducted. The resulting correlation matrix for the 14

items is shown in Table 4.5.
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Table 4.5 Correlation Matrix for Items on Mana Exchange Survey

MES MES MES MES MES MES MES MES MES MES MES MES MES MES
1 2 3 4 5 6 7 8 9 10 11 12 13 14

MES 1.00

MES ] 0.44 1.00

MES | 033 056 1.00

MES 1 0.16 032 0.17 1.00

MES 039 062 048 031 1.00

MES 040 047 042 0.19 050 1.00

MES 033 029 024 020 036 0.16 1.00

MES 1031 026 030 0.17 033 030 051 1.00

MES §0.19 036 035 0.11 034 025 0.15 030 1.00
MES | 035 031 024 035 043 037 041 050 021 1.00

11\/(I)ES 0.30 037 041 0.02 036 030 023 033 056 027 1.00
1{/}ES 033 036 0.18 022 028 027 009 021 0.17 030 027 1.00
ll\/fES 027 039 035 008 033 028 0.19 021 055 025 077 027 1.00
li\/zES 032 034 040 0.16 050 049 028 030 041 044 035 026 025 1.00

Factor Structure

Exploratory factor analysis (EFA) using the maximum likelihood ratio and the results of
the Akaike Information Criterion (AIC), and Bayesian Information Criterion (BIC) estimated a
three-factor structure was the most appropriate, where the AIC and BIC having the smallest
value (157.78 and 267.46 respectively) among other factor structures on the MES. The
Eigenvalue of three estimated factors, factor 1=4.46, factor 2=1.27, and factor 3=1.04; were all
greater than one, suggesting the three-factor structure (Bandalos, 2018). The next step of the
EFA was to rotate the factors using an oblique rotation. Oblique rotation was the most
appropriate rotation as many of the items on the MES were correlated both statistically and in

development stages of the items (through cognitive interviews). Coefficients valuing at least 0.3
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were accepted, as it indicates at least 10% of the variance in the variable is explained by the
factor (Bandalos, 2018). Table 4.6 shows the pattern matrix for the three factors and respective

coefficient loadings of the 14-items of the MES.

Table 4.6 Mana Exchange Survey Item Loadings

Exploratory Factor Analysis With Oblique Rotation: Mana Exchange Survey Item Loadings

Item Factor 1:  Factor 2: Factor 3:
Ao Po Akua

1.  With ‘Aina 28 31

2. With Akua 97

3. With Na ‘Aumakua 45

4.  With Religion 27 .38

5.  With a Cultural Practice 37 44

6.  With Civic Engagement 34 25

7.  With Internal Mana or Wellness 46

8.  With Kanaka e ola nei .60

9.  With Kanaka i hala .76

10. With 'Ohana e ola nei 75

11. With 'Ohana i hala .92

12.  With Kiipuna e ola nei .30

13. With Kiipuna i hala 92

14. With Future Generations .54

The analysis reported a factor matrix resulting in appropriate correlation of the factors to
themselves. Table 4.7 shows the correlation of the factors. In this instance, values between 0.4 to
0.7 correlation indicate reliability. Factor loadings above 0.7 indicate the factors are too similar
and do not have enough variance among them. Factor 1, Ao, correlated moderately with factor 2
(r=0..41) and moderately with factor 3 (r=0.43); and factor 2 and 3 highly correlated to one
another (r=0.64). Agreeable correlation of the factors shows an agreement that the factors are in
fact, measuring a correlated item however, with enough variance. Factor 2 and 3 shows a higher

correlation that could approach similar Mana Exchange activities are being measured.
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Table 4.7 Correlation Estimates of Factors

Summary of Correlation on MES Factors

Health Scale Item Factor 1: Factor 2: Factor 3:
Ao Po Akua

Factor 1: Ao 1.00

Factor 2: Po 41 1.00

Factor 3: Akua 43 .64 1.00

Factor Naming

After examining the significant variables that loaded on a particular factor, the factors
were named through reflection of the variables on the factor. Figure 4.1 shows the factor names
and variables. This study proposes the following naming of the identified factors through
psychometric testing, Ao, Po, and Akua.

Defining Ao

Ao is the Hawaiian word for day[light], enlightened, or as a place of consciousness where
living things are. The items that loaded to this factor highlight an exchange with the living
(Kanaka and ‘Ohana e ola nei and Civic Engagement), the self (Internal Mana), and bettering
living conditions (Future Generations). The factor, Ao, describe engagement with living beings
and self-awareness which enables individuals to acquire positive Mana to benefit other living
beings.

Defining Po

Po defines as dark, a place of departed spirits. During death, the spirit that leaves the
human body begins their journey to po, where spirits dwelled. Before the journey to their final
resting, spirits of the deceased may visit loved ones through visions and dreams and provide a
Mana Exchange. The items that loaded to this factor highlight an exchange with deceased

individuals (Kanaka, ‘Ohana, and Kiipuna 1 hala). The factor P, describes engagement with the
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deceased which enables individuals to recollect and acquire positive Mana with deceased
individuals to benefit possible feelings of loss, or kaumaha, sadness.
Defining Akua

In Hawaiian, akua can mean any object that is glorified and worshipped as a god. The
items that loaded to this factor highlight an exchange with such things that are thus worshipped
including nature (‘Aina), gods (Akua, ‘Aumakua, religion), and images of those gods (Cultural
Practices) or living persons (Kiipuna e ola nei). The factor Akua, describes engagement with
beings that are worshiped as gods and provided utmost respect with prayers and or offerings to

acquire positive Mana to benefit high regards of respect and kuleana, responsibility.
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— Religion

— Cultural Practice

— Kipuna e ola nei

Figure 4.1 Mana Exchange Factor Names and Associated Variables
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Correlation of MES Factor Scores to Outcomes

In addition to the 14-items that captured behavioral frequency of activities that
individuals reported to acquire positive Mana, three additional items were asked for participants
to rate their current Mana status, self-rated health (SRH) and quality of life (QOL-1). The means,

standard deviations, and ranges for these outcome variables are shown in Table 4.7.

Table 4.7 Statistic Summary of Health Measures

Statistic
Standard Minimum Maximum
Variable Observations Mean Deviation  Value Value
1  Current Mana Status 136 5.01 1.18 1 7
2 Self-rated Health Scale 124 3.01 1.03 1 5
3 Quality of Life 122 5.39 1.15 1 7

Current Mana status highly correlated with factors 2 (r=0.60) and 3 (r=0.27), and
moderately correlates with factor 1 (r=0.27). QOL-1 moderately correlates with factor 2 (r=0.32)
and 3 (r=0.24) only, and SRH with a moderate correlation with factor 2 (r=0.22) only with a
negative correlation with factor 1 (r=-.01), Table 4.8 shows their correlation to the factors. Using
the same justification as before that a correlation range of 0.2 to 0.5 is agreeable and shows

homogeneity among variables.

Table 4.8 Correlation Estimates of Mana Status, Self-rated Health Scale, and Quality of Life on Factors

Summary of Correlation on MES Factors/Health Measures

Health Scale Item Factor 1: Factor 2: Factor 3:
Ao Po Akua
Current Mana Status 27 .60 .53
Self-rated Health Scale -.01 22 1
Quality of Life .00 32 24
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Implications

The findings of this study provide evidence of the reliability and validity of the MES and
support the feasibility of using this instrument in Native Hawaiian health settings. The factor
correlations demonstrate that individuals do see a relationship among Mana Exchange activities
that interact with factors of Ao, Po, and Akua. The factors P6 and Akua have a higher correlation
to one another as these activities relate to deceased beings and those considered of other spiritual
realms other than living individuals. This suggests more accessible and daily interactions are
viewed less fulfilling of Mana and individuals value the physical and figurative spiritual world as
a means of Mana Exchange by placing higher value on those deceased or considered god like
entities. However, the following suggestion to include the MES evaluative efforts of increasing
both physical health and quality of life can serve as an entry point to integrate spirituality in
various health care settings and interventions.

Discussion

This study completed an exploratory factor analysis that identified three factors of Mana
Exchange and the relationships of the MES items to those factors. Internal structure of the MES
was completed to validate the Mana Exchange factors (Rios & Wells, 2014). The MES appears
able to measure Mana Exchange using 14-items in three factors--Ao, Po, and Akua. Individuals
can acquire positive Mana through Ao, the living, through P0, the spiritual realm of deceased
individuals, and through Akua, things and people regarded in high spiritual beings. Findings also
suggest that the MES is a reliable and valid instrument worthy of further exploration and study.

The MES contributes to the emerging understanding of Mana by introducing the
construct of Mana Exchange, an observable assessment of acquiring Mana, and has advantages

over other spirituality scales that lack cultural identification for Native Hawaiians. These
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findings can add to the literature on how Native Hawaiians experience quality of life measures
and inform health-related decision-making and behavior changes and therefor increase capacity
for Native Hawaiian serving health centers and interventions to address Mana and Mana
Exchange for optimal Native Hawaiian health, mauli ola.

Further testing is needed with the MES. For example, the survey or scoring may need to
be refined. The MES should be administered on a larger sample. Also, dosage of Mana Exchange
experiences has not been discussed in previous research, so a continued development with
cultural experts is recommended. Testing the MES against other and perhaps more objective
indicators of health and wellness is warranted. In addition, three factors may be considered
limitations in this study, as the cultural construct of Mana is vast. Finally, the MES needs to be
used in intervention research to see if it is sensitive enough to capture change or improvement
over time.

The use of a convenience sample limits the generalizability of the study. The recruitment
of a diverse group was attempted, however most of the participants were known to the researcher
and/or community partner. To continue to strengthen the rigor of the scale, it is recommended
that validation testing of the MES with a population that is more reflective of the total Native
Hawaiian population in sex, age, and educational attainment. It also should be trialed in Native
Hawaiian health interventions to see if it can measure change in Mana Status and MES score. A
comparative analysis can be conducted among several organizations serving the Native Hawaiian
population and conducting Mana Exchange as it impacts health education to encourage

participation among health centers and communities.
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Figure 4.2 Mana Exchange Survey

Instructions: For each item (15 total), please indicate how many days in the past 30 days you have participated in
any activities for each category. For this survey, Mana is defined as “a power that effectuates change (in yourself
and others) and connects individuals to both the physical and spiritual worlds.” Mana is both inherited and acquired.
An individual is born with Mana that is inherited through their genealogies. Acquired Mana is an extension of this
but acquiring positive Mana is through the constructs of pono (balance), and kuleana (responsibility), which describe
the actions and reciprocal relationships and responsibility of the individual to maintain inherited Mana. To acquire
positive Mana, one must act and participate in pono activities, increase skills and knowledge that reinforce identity,
cultural sacredness, and interpersonal connection and responsibility. For this survey we are asking you to identify
how you acquire Mana through Mana Exchange activities. Mana Exchange is defined as, "the interaction and
activities completed where an individual and the thing in which they are interacting with both receive Mana as
reciprocal value, or also known as, Mana sharing." Please describe your Mana Exchange activities that result in
acquiring and giving positive Mana, by answering the questions below:

How would you rate your current Mana status? (circle)

Completely Mostly absent ~ Somewhat Neither absent ~ Somewhat full Mostly full Completely
absent, none absent or full full

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With ‘Aina (anything related to environment, including land, ocean, animals, plants, and other natural elements).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Akua (any Hawaiian gods or deities)

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Na ‘Aumakua (any known Hawaiian familial deities).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With religion (any religious activity NOT connected to Hawaiian gods, including western or eastern religious philosophies
and any activities attached to those gods).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With a Cultural Practice (any Hawaiian cultural practice that encompasses the entire Hawaiian Worldview, including
‘aina, other kanaka (people), and akua/na ‘aumakua).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Civic Engagement (promoting the quality of life in a community or 1ahui (Hawaiian nation), through any political
processes).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Internal Mana or Wellness (activities that serve your own wellness).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Kanaka e ola nei (activities with other living kanaka, Hawaiian or Non-Hawaiian, individuals, groups of people, or
organizations, however, NOT 'ohana or blood or kin relationships. Activities can include in-person, online, or other forms
of communication or interaction).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Kanaka i hala (activities with deceased kanaka, Hawaiian or Non-Hawaiian, individuals, groups of people, or
organizations, however, NOT 'ohana or blood or kin relationships).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With 'Ohana e ola nei (activities with living members of family group, relatives, and/or kin in an individual exchange or
group exchange. Activities can include in-person, online, or other forms of communication or interaction).
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Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With 'Ohana i hala (activities with deceased members of family group, relatives, and/or kin in an individual exchange or
group exchange).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Kiipuna e ola nei (activities with living members identified as a grandparent, ancestor, relative or close friend of the
grandparent's generation. Activities can include in-person, online, or other forms of communication or interaction).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Kiipuna i hala (activities with deceased members identified as a grandparent, ancestor, relative or close friend of the
grandparent's generation).

Type in the number of days ranging from 0 to 30.

During the last 30 days, how many days have you participated in any activities that resulted in positive Mana Exchange?
With Future Generations (any activities that promote the next 7 generations of Hawaiian ideologies, philosophies,
generations, and so forth).

Type in the number of days ranging from 0 to 30.
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Chapter S Summary, Conclusion, and Future Studies
Discussion

The purpose of this dissertation was to explore the lived experiences of Mana and a
newly identified subconstruct Mana Exchange as experienced by Native Hawaiians and as
measured by the Mana Exchange Survey (MES). The literature review identified a gap in the
research on Native Hawaiian spirituality assessment tools and models. While Mana has been
shown to be an important construct of mauli ola, Native Hawaiian health (Blaisdell, 1989;
Kaholokula, 2017; Mokuau et al., 2016), it has not been studied as a process-based approach to
evaluate overall health and culturally tailor health interventions and programs. Moreover, an aim
of the research was to determine if a MES could link Mana behaviors to perceived physical
health and quality of life.

The study found that the MES can measure Mana Exchange and that acquiring Mana
correlates positively with perceived physical health and quality of life among Native Hawaiian
adults. This chapter reviews study findings, discusses explores significance of study methods and
implications for social change, and concludes with recommendations for future studies.

Review of Findings

Previous literature reviews revealed that numerous spirituality instruments have been
created, studied, and validated (Hodge & Horvath, 2011; Monod et al., 2011). However, none of
these tools capture Native Hawaiian spirituality and its concepts of Mana and Ho‘omana. In my
first study, I employed qualitative methods to explore the lived Mana Exchange experiences of
Native Hawaiian individuals. I started with three factors of Mana Exchange based on the
theoretical framework of the Native Hawaiian Worldview--‘aina, akua/na ‘aumakua, and kanaka

(Mokuau et al., 2016; L. K. Paglinawan, 2020; R. L. Paglinawan, 2010). Interview participants
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identified three more factors including religion, internal mana and wellness, and cultural practice
(which includes all aspects of the Native Hawaiian worldview). Based on these findings, the
draft MES was enhanced and readied for further testing.

In study 2, I tested the acceptability and the face and context validity of the MES through
cognitive interviews (Willis, 2005). Based on findings, the MES was again revised. The final
version included 15-items--one on current Mana status question and 14 items measuring the
number of days an individual participated in activities to acquire positive Mana in the past 30
days. The last version of the MES was accepted by all members as an instrument to collect and
assess Mana Exchange. Participants also added that the instrument provided them valuable
feedback as they reflected on their own Mana Exchange practice.

In study 3, the MES was administered online. Data were used to explore the
psychometric properties of the MES and to see how it correlated with other indicators of health
in a general sample of Native Hawaiian adults. A total of 136 Native Hawaiian adults completed
the MES and additional demographic and health items. Inter-item reliability ranged from
moderate to high, with a Cronbach alpha score of 0.86 (> .08 as acceptable). In exploratory
factor analysis, three factors were revealed and named based on the items that loaded on each
factor--Ao, Po, and Akua. Ao encompassed items regarding Mana Exchange activities with
living beings. PO encompassed items regarding interactions with individuals who were deceased
and with whom individuals interacted with through spiritual means. Akua encompassed items
related to god-like engagement with people and/or things that are highly regarded in Hawaiian
culture, including Hawaiian gods, ancestors, ‘aina, and kiipuna. Current Mana status highly
correlated with P6 (r=0.60) and Akua (r=0.53), and moderately correlates with factor Ao

(r=0.27). Self-rated quality of life moderately correlates with factor Po (r=0.32) and Akua
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(r=0.24) only, and self-rated health correlated with moderate correlation with Po (r=0.22) only
and with a negative correlation with factor Ao (r=-.01) and negligble correlation with Akua
(r=.11)

Significance of the Study on Mana and Native Hawaiian Health

Taken all together, findings from these three studies suggest that the concept of Mana
Exchange can be assessed through a tool like the MES. Previously used instruments measuring
spirituality (Crabbe et al., 2017; Hodge & Horvath, 2011; Monod et al., 2011) have shown an
inadequate approach to measuring Mana. The MES can now be used in health interventions and
programs that claim to heal the whole person (Makahi, 2019) but have not yet evaluated the
constructs of Mana and Mana Exchange, which are important to Native Hawaiian health.

Second, the process by which the MES was developed was rigorous. The initial draft was
based on literature review, previous research, and good survey-development standards. The MES
was refined though qualitative interviews with experts and through cognitive testing. Finally, the
MES was administered to a large group of adults, and data allowed psychometric testing. While
the instrument will need further refinement, the MES provides a good starting ground toward the
goal of developing a solid instrument to assess Mana Exchange.

Finally, the findings suggested that the process of participating in research interview and
completing the MES survey can be therapeutic activities, as have been found by other
researchers (e.g., Perry & Bigelow, 2020). The study also connected the community partner and
its members to Mana Exchange education that increased awareness and allowed for the
reclaiming of contemporary and community practices of acquiring Mana. Participants

commented that the MES was “a mirror of my own Mana practice,” shared stories that after
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completing the MES a kiipuna visited an individual in a dream, or recounted that participation
made them more aware of who and what was possibly ‘stealing’ their Mana.
Recommendations for Future Studies

Future studies should also involve administering the MES to a larger sample of Native
Hawaiians utilizing several community partners. Samples should be drawn from all Hawaiian
Islands and the continental US. This would increase the generalizability of the MES. It also
would inform interventionist about where more education is needed on Mana and Mana
Exchange as it impacts health and wellness. The MES should be used in interventions to see if it
can measure change in Mana over time, as it is assumed that interventions promoting Native
Hawaiian health would strive to increase Mana and Mana Exchange in participants. These
activities would increase the validity of the instrument and continue to strengthen it for use in
current health interventions.

Next, studies are needed to continue to refine the measure, e.g., through additional
literature review and expert interviews. This may lead to a better structure of items and factors.
Also, it would be interesting to see if better results could be obtained using a shorter recall
period, for example, 14 days rather than 30. Finally, it would be interesting to adjust the way the
instrument is scores, for example by recording number of days into five Likert-type categories or
into quintiles.

A final recommendation of action, made by our community partner Na Kia‘i, was to offer
a series of Mana and Mana Exchange education sessions to community members, and use the
MES to evaluate the series. These activities would increase Mana awareness in a larger sample
size and help capture the various knowledge levels of Mana among the population. This also

would help in testing the usefulness of the MES as an evaluation tool for interventions.
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Conclusion

This dissertation research represents a pioneering effort to assess Mana by measuring
Mana Exchange. Because of the multifaceted construct of Mana, future studies are much needed
and important to continue to add to the scholarship of Mana as experienced by Native Hawaiians
and written by Native Hawaiian researcher. As Crabbe et al. (2017) describes, there is a call to
action when creating spirituality measures that meet the needs and worldviews of Indigenous
persons. This study has met the call and continues to call for action future research and

community-led research studies.
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