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CHANGING CONCEPTS OF CHIEF AND HIERARCHY ON
A POLYNESIAN OUTLIER

William W, Donner
Kutztown University

Sikaiana is a Polynesian society with a legend of a powerful, centralized chief
oraliki. However, Sikaiana is a very t-g;ilitatriun society, and it has resisted ellorts
by Protectorate and national govermment administrators to establish a local
chief. This article examines the 'Irgmldur}-' and modern history of Sikaiana chiefs
to show how power and authority became and remained decentralized, The
ideology of Sikaiana cgalitarianism is supported by familiarity and fuce-to-face
experience with personally known others. This egalitarianism  faces new
challenges because Sikaiana society both diflerentiates intemally and becomes
incorporated into larger, regional and international social systems. There is a
dynamic interaction between the environment, past experience, and foreign
influences as the Sikaiana reformulate their notions of chiefdomship and
hicrarchy.

The chiel T. complained that he conld get no respect from the people.
The people complained that they could not respect him as he seldom came to
the main island and they had no confidence in him,

(BSIP 1 IIT I 49/6: report dated December 19, 1939).

On the occasion of my last visit in September 1948, T noted that there was a cer-
tain amount of friction between the headman and a section of the community;
I did not raise the matter. M. is not a good chiel—rather foolish of mien and
manner . . . . )

In view of the friction which exists and the obvious unpopularity ol the
present headman, I informed the people that M. would relinquish his office as
headman on 31st December 1949,

(BSIP 1 11T F 49/6; attached to report dated May 1949).

Pacific Studies, Vol. 31, No, 2—June 2008
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The morale of the island is lower than on my last visit and I gather that the chicf,
TK, has lost his grip and that the p(‘.npl{f arc trying to show Government that he
needs changing by very hall-hearted response to his efforts,

(BSIP 1 111 F 49/6: report dated May 17, 1956),

THESE QUOTES DESCRIBING THE TROUBLES ol three different Sikaiana
“chiefs™ are from the files of colonial district officers who visited Sikaiana in
the 1930s, 1940s, and 1950s. Sikaiana offers an interesting anomaly. It is a
Polynesian society with a legendary tradition of a centralized and hierarchi-
cal ranked office, which u)rrt-sp[)ndq with classic anthropological conceptu-
alizations of a chiefdom, but Sikaiana is a very egalitarian society where most
people have an aversion to hierarchy and centralized authority. In this paper.
I want to describe the environmental, historical, and cultural factors that
shape various, changing, and sometimes conflicting concepts of chiefdomship
and leadership on Sikaiana.

Anthropologists once made a distinction between the relatively egalitarian
“bigman” societies of Meclanesia and the stratified “chiefly” societies of
Polynesia (Sahlins 1963). More recent scholarship, however, has called
Loncephuhmtmns of chiel and bigman into question, arguing that such
contrasts are misleading simplifications (see Thomas 1989: Feinberg 2002;
Feinberg and Watson-Gegeo 1996; also Flanagan 1989). In the late 1950s,

Sahlins (1958) proposed that variations in Polynesian chiefdomship can be
understood in terms of the redistribution of resources and environmental
adaptation: generally the larger the amount of surplus resources that were
produced the higher the stratification. In contrast, Goldman (1970) proposed
that Polynesian chieldomships could be understood in more cultural or ideo-
logical terms as the outcome of “status rivalry” between competing chiefs.
By the 1980s, Sahlins (1981, 1985) developed a perspective that described
the reciprocal relationship between historical events and cultural inter-
pretations shaping conceptualizations of Polynesian chiefs, especially during
contact with Europeans. Generally, there has been a trend toward examining
the specific dynamics that shape leadership, perhaps reflecting a more
general trend in social theory to examine the relations between culture and
action (see Ortner 1984: Giddens 1984; Sahlins 1985; Bourdieu 1990).
There is now a general agreement that traditional Polynesian chiefdoms
were dynamic systemns in which chiefs had to combine divine legitimacy and
popular support (see Marcus 1989; Howard 1985; Valeri 1985; Shore 1996;
Feinberg and Watson-Gegeo 1996).

Kirch (1984) and Kirch and Yen (1982) have shown that change is an
inevitable [eature of island adaptations, especially small islands and atolls,
because humans alter their environment as they use it. Combining cultural
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and environmental factors, Kirch (1984, 2000) has used extensive archeolo-
gical and ethno-historical sources to argue that Polynesian chiefdomships are
the outcome of an interplay between cultural ideologies and historical events
that operate within certain environmental constraints. These environmental
constraints change as human populations increase and human use of the
environment alters that environment.

The historical, cultural, and environmental context of chieftaincy broad-
ens radically with colonization and modernization. Chiefs became political
issues in colonial relations and Western contact, and often mes chiefs
serve as centers of contention between exogenous and indigenous interests.
In some cases, colonial forces worked through chiels, trying to get chiefs
to serve their interests, and sometimes, as on Sikaiana, th('v tried to create
politically stable chiefs where there had been none. Rcccnﬂy, anthropolo-
gists have found that local communities have rallied around chiefs as SyII-
bolic centers of an 111d15t'.1101.15 1denht}, often pmscnmd in opposmon to
dominating external powers (Keesing 1989; Firth 1979; White 1992; White
and Lindstrom 1997: Feinberg and Watson-Gegeo 1996).

Sikaiana chiefs and leadership can best be understood as reflecting some
general Polynesian cultural themes about hierarchy that are modified to spe-
cific environmental and historical circumstances. As a small atoll with limited
resources, Sikaiana never generated the surplus wealth that is associated
with a hierarchical system of resource control and redistribution. Sikaiana’s
settlers retained an image of a centralized, hierarchical chief, probably
derived from an important institution in the social relations of their ances-
tors. But cultural institutions respond to environmental and historical forces.
In the Sikaiana case, the centralized, hierarchical chief was maintained as
an image in a legend that legitimated the distribution of important land
resources to commoners and decentralized the anthority system. By 1900,
before the introduction of Western institutions, Sikaiana is remembered and
described by elderly people as egalitarian in its social relations with institu-
tions that limited centralized author ity. Throughout the twentieth century,
the Sikaiana pe(:pl(* incorporate 'd new \\’ebtern institutions into their lives in
amanner that supported and reflected their egalitarian relationships. British
colonial officials tried to establish a chief as part of their colonial policy, and
more recently there has been a trend to try to identify local chiefs as part of
efforts to establish customary rules in the independent Solomon Islands.

Generally, the Sikaiana pcoplc tried to resist these trends to centralized
authority and leadership, but there are new contexts that continue to reshape
Sikaiana social relations. Sikaiana egalitarianism emphasizes equality of out-
comes, whereas the Sikaiana people participate in many Western institutions
and a global economic system that almost ensure inequality of outcomes.
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Furthermore, Sikaiana egalitarianism is expressed in a small-scale, face-
to-face society; increasingly, the Sikaiana have become involved in new forms
of hierarchy and leadership that are remote, impersonal, and global. In the
following pages, I will describe Sikaiana concepts of chiefs and their resis-
tance to centralized authority throughout my stays in the 1980s and carly
1990s. In doing so, I will use a variety of sources including Sikaiana legends
and memories, British colonial rec Drrls the organization of Sikaiana groups,
their interactions, and the way they talked about daily life and events. I want
to show how cnnceptudll?utmm of the past, the organization of social institu-
tions, and everyday interactions and speech shape Sikaiana social relations.
In the case of Sikaiana, there is a clear recognition of hierarchy in legends,
but there are qtrong‘ values for eg_,.thtdn.lmsm in their institutions, ideology,
and interactions.’

Legendary Chiefs

Sikaiana is an atoll about 100 miles east of Malaita in the Solomon Islands.
Its inhabitants are Polynesian in their language, culture, and traditions.
Belore intensive contact with Europeans, the atoll had about 200 inhabit-
ants. But over the past 150 vears, Sikaiana life has undergone many changes,
most of which are the direct or indirect result of contact with Western cul-
tural traditions and Sikaiana’s partial incorporation into regional and global
social systems. The population had more than tripled between 1900 and the
time of my first arrival in 1980, and more ethnic Sikaiana resided in Honiara,
the capital of the Solomon Islands, than resided on the atoll. Nevertheless,
most Sikaiana people, including those living abroad and those on the
atoll, form a commmity of shared interests, cultural traditions, and dense,
interlocking relationships.

Sikaiana legends claim that the atoll’s present settlement was founded in
the remote past by Tehui Atahu who sailed from Luahatu, an unknown loca-
tion. As he journeyed, Tehui Atahu took on different people from various

acific islands as members of his crew. When he first arrived at Sikaiana, it
was still submerged under shallow water and he asked one of his crewmen to
stake a claim. Then he sailed on to Luaniua (in Ontong Java) and belriended
a leader there, Tehui Luaniua. When Tehui Atahu returned to Sikaiana, it
had emerged above the water and was occupied by a different people, the
Hetuna. Tehui Atahu tricked and eventually annihilated all the Hetuna and
claimed the land for his own. After a dmput(‘ with Tehui Luaniua, and a draw
in a tug-of-war contest, they divided the land into two sides, Tehui Atahu
taking the larger share. Te hui Luaniua and Tehui Atahu became Sikaiana’s
gods, and images were erected to represent them in the central ritual house.
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Hale Aitu. Their patrilineal descendants alternated in succeeding to the
position of afiki, which is cognate with the widespread Polynesian term for
chief.

Over the following generations, migrants arrived on Sikaiana from various
islands. Sometimes immigrants were allowed to live and intermarried with
the Sikaiana people; other times they were put to death. The patrilineal
descendants of Tehui Atahu and Tehui Luaniua are still called the heto aliki
or mata aliki (chiefly clans) and are recognized as having the right to succeed
to the chieftaincy. The patrilineal clans formed by descendants of the
migrants who were allowed to survive are called tantavale. There are three
named clans (hale akina) that claim chiefly descent from Tehui Luaniua and
Tehui Atahu (Saalupe, Vaka Vusu, and Saatui), although the) dispute each
other’s legitimacy. There are four named clans (Saakava, S tldp["l and two
different clans sharing the name Saatelua) that are tantavale or “commoner
clans.™

The Sikaiana use the term aliki, a reflex of the common Polynesian term
for chief; to refer to Tehui Atahu and all the succeeding chiefs. The chiefs of
this legendary period are described as having considerable authority and
power, controlling all of Sikaiana’s land and managing its ritual life. lndeed
some Sikaiana people told me that commoners starved when these chiefs
controlled all of the atoll’s resources. Commoner descent lines gained access
to land about six to ten generations ago. although there is disagreement
among the Sikaiana about tht‘ specific manner in which rights to land became
distributed. Some people say that several successive chiefs felt compassion
(aloha) for the landless commoner tantavale and decreed that land could be
claimed by anyone who cleared (kai taa) or worked it. Any man who devel-
oped plots of land for use attained the rights to this land. This land includes
swamps for taro and dry land for coconut groves. These plots of land were
inherited by the patrilineal descendants of the original clearer, or in some
accounts, the children designated by him. One chiefly descent line, Vaka
Vusu, disagrees with this version and claims that one of their ancestral chiefs
took many wives and then gave his wives” families conditional rights to use
plots of land.

There is also controversy about the principles governing use of these land
rights. Some people, mmt]y in chiefly lines, argue that the chiefly lines retain
residual rights of eminent domain over all land on Sikaiana and under certain
circumstances can repossess land from commoners. Others, including some
members of chiefly clans, claim that cleared land (kai taa) belongs inalien-
ably to the pdh‘l]'llli_‘dl descendants of the original clearer, whether chiefly
or commoner, In whatever manner land was distributed and howsoever it is
held, present-day groups of people with rights to use tracts of land can be
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thought of as patrilineages (kano hale) whose genealogical origins can be
traced back to founding ancestors from about ten generations ago. These
patrilineages are segments of the clans (hale akina) described above.

At present, there also is bitter controversy about (.-nnlpf'.tmg_j claims to
legitimacy among different descent groups within the chiefly descent lines.
One clan claiming descent from Tehui Luaniua is divided into two separate
land-holding lincages (kano hale), but one of these lineages has disputed the
genealogical legitimacy of the other.? There are two chiefly clans, Saalupe
and Vaka Vusu, claiming descent from Tehui Atahu, each of which chall-
enges the legitimacy of the other. Members of Saalupe claim that the
members of Vaka Vusu are not descended from Tehni Atahu: instead they
are the descendants of Vusu, a man favored by Tehui Atahu with the right to
succeed to the chieftainship because of Vusu's kindness when no one else
would help Tehui Atahu. Although they do not dispute the Vaka Vusu clan’s
right to succeed to the chieftainey, they do dispute its claims to rights of
eminent domain over land. Representatives of Vaka Vusu assert that the
Saalupe are commoners, tantavale, who never had the right to succeed to the
chieftaincy and, therefore, do not have any rights of eminent domain over
land on Tehui Atahu’s side of Sikaiana. Among the Saalupe themselves, there
is some discord concerning who can succeed to the chieftaincy. Traditionally,
fml}-’ one ol several different Sa:llupe Iineagel; has I‘nrtwirh‘ll the chief (aliki),
although the nominal “paramount chief” during my stay in the 1980s was
from a different Saalupe line.

The egalitarian nature of Sikaiana social relations is supported by the fact
that lineages provide their membership with autonomous control over land.
Sometimes members of chicfly clans asserted rights of eminent domain
over all land; but as a practical matter, each lineage, whether chiefly or com-
moner, operated independently of others in its management of land.
Moreover, the disagreements about land distribution and chiefly legitimacy
further limit the possibility of centralization of power and any attempts to
actually exercise claims of eminent domain over land. The tllspulcs them-
sclves can be understood as functioning to support a decentralized political
structure.

The Traditional Chief

I find it difficult to define any period of Sikaiana history as “traditional”
because it seems clear that Sikaiana was undergoing constant change before
intensive contact with Europeans. I consider the early 1900s as a kind of tra-
ditional baseline for my study of Sikaiana history because that is a time period
remembered by my oldest informants during my first stay in 1980-1953.
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However, even by 1900, sporadic contacts with Europeans had made impacts
on Sikaiana life, especially in their use of Western manufactured goods
including steel tools and clothing.

The aliki of the carly 1900s is remembered as being a ceremonial and
ritual role but not a |m||t|( -l office with anthority. The aliki oversaw the cere-
monies that ensured the atoll’s welfare. He is not remembered as receiving
any ceremonial deference or restrictions (tapu): unlike many Polynesian
chiefs, his person does not seem to have been sacred (see Marcus 1989).
Older Sikaiana, including the two oldest living people during my stays, denied
that the chief had any anthority to settle disputes. In some ritual ceremonies,
the chief is described as taking on his ritual role after dressing, with the aid
of a female assistant, the sapai ulu. All this suggests that the role of aliki was
somewhat transitory: a person moved in and out of a ritual role.!

Some chiefly dut]mut\, was manifested during certain harvest ceremonies
that were overseen by the aliki and his successor, the takala. Ritual assistants,
the pule, made sure no one harvested fruits llef()re they were ripe and over-
saw their collection and distribution. Although this can be viewed as a first
[ruits ritual enjoyed by chiefs in other Polynesian societies, this right of first
fruits did not extend to other more important foods, including taro and fish,
which are the main staples in the diet. The ceremony and its prohibitions on
harvesting probably prevented the premature harvest of these scasonal fruits
and ensured the communal collection and distribution of mature fruits.?

By 1900, there were a variety of other ways in which the aliki’s power was
limited and decentralized. Succession to the chieftaincy alternated between
the lines descended from Tehui Luaniua and Tehui Atahu, so that, if one of
Tehui Atahu’s descendants held the office, his successor, the takala, should
be a descendant of Tehui Luanina. Both the aliki and the takala had a differ-
ent set of ceremonial officers; thus, all the atoll's ceremonial positions
changed (hakahiti) when a new chief succeeded. Many of these ceremonial
assistants came from commoner descent lines. During one of the traditional
ceremonies, the teika llee, which was performed when a very large fish or
unusual animal washed ashore, a young person could be designated as aliki
for the ceremony.

Furthermore, supernatural power was decentralized. When older Sikaiana
people talked about supernatural activity during the period before their con-
version to Christianity, they most often described the activities of ancestral
spirits, aitu mate, and their mediuns, who were their immediate descen-
dants, usually sons or grandsons. These mediums and their ancestral spirits
could be from any lincage, commoner or chiefly, and are remembered with
great fear for causing much harm and many deaths. As opposed to the aliki,
whose activities were concerned with the welfare of the entire community,
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the spirits and their medinms were concerned with personal jealousies and
antagonism. In the 1950s, people still remembered the names of especially
powerful and feared spirits and their mediums. These powerful mediums
came from both commoner and chiefly clans. No one remembered that a
powerful ancestral spirit was associated with the last aliki or his successor.
The aliki’s role in the late nineteenth century was largely ritual, not political,
and mostly concerned with communal ritual, as opposed to the more
individual concerns of the feared ancestral spirits and their mediums.”

By the early twentieth century, life on Sikaiana was influenced by contacts
with traders and to a lesser extent by visits ol administrators representing the
British Solomon Islands Protectorate. Trade goods were essential in the local
economy, and some young people left the atoll to work for Europeans to
earn wages. The last aliki is remembered as living to a very old age, outliving
several of his successors, takala. Shortly before this chief’s death, a zealous
Iluropean trader somchow convinced Sikaiana people to destroy their ritual
centers. Upon this last chiel’s death, no one seems to have been interested
in succeeding him. Many of his potential successors were either too young or
too involved with new activities associated with Western culture contact to
learn and practice the ritual considered essential to the position. After the
destruction of these ritual houses, some Sikaiana people asked the Melanesian
Mission to send missionaries to Sikaiana. These missionaries arrived in 1929;
there followed a rapid conversion to Christianity, which included almost the
entire population by the outbreak of World War I1. Many Sikaiana people
told me that, following their conversion to Christianity, their parents and
elders were reluctant to teach traditional ritual practices, .nulyuun;_,{,rpeoplc
many of whom lelt the atoll to attend mission boarding schools, were not
interested in learning themn.

Protectorate rt'pmis' and travelers’ accounts suggest that (.’ar]_\-' in the
twentieth century the Protectorate’s officials looked upon the last aliki as the
local authority and their intermediary with the Sikaiana people under their
policy of indirect rule (MacQuarrie 1952; Lambert 1941). However, govern-
ment influence on the atoll was limited and sporadic before the 1930s. At
some point around 1930, the British appointed the last aliki's son as their
local headman and the quotations about “T” at the beginning of this paper
refer to the troubles experienced by this and succeeding appointees. If the
British were interested in traditional legitimacy, the successor should have
been from a different clan, becanse the chiefly clans alternated in succession.
However, probably more troublesome for the Sikaiana, there was no legiti-
mate ((‘n{rah?cd political authority in the nineteenth century similar to the
one that the British apparently ¢ xpﬂted this person to fulfill. Although some
Sikaiana people were allied with the appointed choice, many others did not
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recognize his legitimacy. The British expected their appointed chief to
perform political functions that the last traditional chief did not have.
Throughout the Protectorate period, the appointment of a local headman
(or paramount chiel) remained a problem. After several changes ol appoint-
ment (see BSIP 9 F 63, letter dated 2/5/49; BSIP 1 111 F 49/6, letters dated
5/18/49, 4/14/50), a man was selected who remained in olfice for about 20
years, although with decreasing authority. Most people, although not all,
agree that he came from the appropriate clan to succeed to the chiefdomship.
This headman appointed a council that was responsible for governing the
atoll and handling minor court cases pending the arrival of the District
Officer. But increasingly. Western institutions, including an elected council
and local court, became the main government institutions on Sikaiana.
During my stays in the 1980s, there was a local headman (or as some
referred to him, paramount chief), but the position was viewed as ceremoni-
al, and beyond his family and relatives, he did not have any authority or influ-
ence as the result of that position. The eldest surviving person on the atoll,
who had witnessed the chiel’s ritual activities as a young woman, told me that
she associated the term aliki with the pre-Christian ritual life that ended with
the destruction of the ritual houses and the atoll's conversion to Christianity.
She refused to consider the present-day paramount chief as having an\fthlng
to do with the traditional ritual role, which she described as destroyed.
A reenactment of Sikaiana traditions involving the traditional ritual activities
of the aliki was performed when the Prime Minister visited Sikaiana in 1982.
The role of aliki was performed by an influential Sikaiana man who had a
medical degree, even though he was not from a chiefly line. The paramount
chief was an ohserver of these reenactments.
Some members of the chiefly clans proudly proclaimed their heritage to
, but they had no real duthnrlt\ deriving solely [rom that fact. Several
m.lfs (]lsputed the legitimacy of t]u' government’s dmlgmmd paramount
chief and supported their own cause for holding that position, but that
position in itself had no authority and very little prestige. In over three years
of living with the Sikaiana, T never saw the paramount chiel act in any official
capacity deriving from this position.” In 1982 during a court case, the local
court asked that a local custom (kastam, kastomu) committee give its opinion
about several points of traditional land tenure. The custom committee was
informally constituted and included the oldest people residing on the atoll
regardless of whether they were from commoner or chiefly descent lines.
In the meeting of the custom committee in 1982, the three oldest people,
all women, had the most influence,
The traditional term for chief, aliki, is presently used to refer to the
captain of a boat or of an airplane crew. Most often, however, leadership
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positions and influential people are described by the term tama hakananiu
(person make-big), most likely a loan translation from the Solomon Islands
Pijin term bikman (bigman), a term that is also used frequently when the
Sikaiana are speaking in Pijin. As used on Sikaiana, tama hakananiu and
bikman are generic terms referring both to leaders and also to ordinary men
who should be respected for their maturity or responsibility. In Sikaiana
usage, the term bikman can refer to situations in which a foreign group has
a leader, for example the leader of a local community or the supervisor of a
group visiting the atoll. However, when used among themsclves, its usage is
much more inclusive, not isolating a leader but referring to anyone who
should be respected.

Consistent with their egalitarian ethos, Sikaiana descriptions ol their tra-
ditional chiefs often include some disparaging undercurrents. Tehui Atahu is
described as having supernatural powers and also as being clever at decep-
tion and manipulation, traits that the Sikaiana both grudgingly admire and
criticize. The last traditional chief was sometimes described as malleable:
some older Sikaiana claim that, during their youth, worship services in their
ritual house were actually opportunities for secret romance in the house’s
total darkness. Several different old people recounted a similar claim that
young adults used to offer the last traditional chief pieces of tobacco to hold
services in the ritual house (hale aitu) so that young people could go there
and engage in sexual activities in the darkness of the house.

In 1985, the Solomon Islands National Parliament passed an act legislat-
ing that land dispute cases must be heard by customary councils of chiefs
before they were referred to the local court system. In part, the parliament
was responding to the large volume and bitterness of land cases in the
Solomon Islands court system. The writers ol the legislature seem to have
assumed that there were (—J\])I]( it customary prmup]m determlmng_, land
tenure. The Sikaiana agree that there were ¢ Jear and explicit rules of land use
in former times, and they agree that these rules have become twisted in
recent generations by people who are trying to gain land where they do not
have ](‘gitimalc entitlement. However, depending on their own interests,
they bitterly disagree about who is breaking the rules and trying to deceitful-
ly gain land. Losing sides in court decisions olten blame the inadequacies of
the court system in deciding customary issues of land tenure and the favorit-
ism of the justices who were hearing s the case. My own findings indicate that
traditional principles of land tenure were always being dlsputed and chang-
111@J= and there never was any formal institution [()r :le:aol\mz__1 dlbputeb (Donner
19924a).

The Sikaiana responded to the new legislation by allowing for represen-
tation on their “chief’s committee” from cach of the approximately sixteen
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land-holding lineages, including both chiefly and commoner. Furthermore,
the meetings I attended were basically community discussions. Some linea-
ges had several people attending and speaking. There was an attempt to
reach a consensus of those present. The decisions of the chiel’s committee
tried to find a compromise, asking people to return to the good leeling (laoi)
of their ancestors when people, supposedly, lived in harmony.*

The chief’s committee is a classic example of the L(}mplmnws and ironies
of reconstructing, or as some say “inventing,” tradition (see Hobsbawm and
Ranger 1983; Keesing 1989; Hanson 1989; Keesing and Tonkinson 1982;
Handler and Linnekin 1984; Jolly and Thomas 1992; Lindstrom and White
1993). The Solomon Islands’ national legislature was responding to a model
of centralized leadership which is probably not appropriate for many of the
local communities within the Solomon Islands. Even more ironice, Sikaiana is
a society that did have a tradition of centralized authority and long before
contact with Europeans had rejected that form of authority.

New Forms of Equality and Inequality

In many areas of Sikaiana life, the Protectorate brought both new forms of
hie r.udi\f along with new forms of egalitarianism. Christian teachings sug-
gested a basic equality and opportunity toward salvation. The first converts
to Christianity are remembered as people who believed that their ancestral
spirits were weak and. therefore, felt vulnerable to the attacks of the ances-
tral spirits (aitu mate) of others. These converts felt protected by the new
Christian ritual. Schools offered opportunities to evervone who attended,
and eventually education became an important go.ll for most Sikaiana
people. In fact many people claim that one of the main reasons that Sikaiana

requested missionaries to come there in the late 1920s was to provide for the
education of their children. Eventually, education, occupation, and money
became the new measures of success, and these were open to everyone who
was successful within colonial and later national institutions.

Throughout the 1950s and 1960s, the Protectorate government estab-
lished local institutions on Sikaiana, including a local court and elected
government council. The local council consists entirely of elected represen-
tatives and its membership reflects the constituencies of its voting wards,
which generally correspond with the residential land tracts of different
descent groups. This council is now the main governing body on Sikaiana.
The government also established a local court with several justices who
adjudicate local criminal cases and land disputes. The missionaries of the
Melanesia Mission established Sikaiana’s first schools and sent students to
mission schools in other parts of the Solomon Islands. Late in the Protectorate
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period, the national government took over primary responsibility for the
school system.

Egalitarian values were expressed in how the Sikaiana incorporated
Western institutions. As described above, the atoll’s ritual roles were spread
among several different men, and the succession alternated between differ-
ent descent lines that all had different men in these ritual roles. Furthermore,
individual supernatural power was acquired through spirit possession, which
was accessible to many different men. This decentralization of authority and
diversity of roles is maintained in Sikaiana’s modern institutions. In addition
to the area council and local court, there are a church committee, a school
committee, a C(J()P(—‘l"clti\-’(-‘ store cominittee (until the store was (]estrt)}!(*(i hv
a cyclone), a Mother’s Union (a women'’s religious group), a club Lwhuh
organized dances), the Companions (a men'’s religious group), and the chiefs
committee, among others. Often these committees are informally formed;
anyone who wants to attend meetings does so. There are frequent public
meet‘mz_‘s to discuss pI‘()J(—‘L ts and activities that are attended h\f most ol the
atoll's residents. In addition, there are a variety of local part-time offices
including catechists in the church, area constable, copra graders, court
clerk, and radio operator. Although some people are influential, the diversity
of roles and organizations and the emphasis upon consensus maintain a
decentralized political system.

By the time of my first stay in 1980, there were three Sikaiana men who
were recognized by evervone as very influential: the local priest, a doctor,
and an important government official. All were among the first people
to successfully enter important roles associated with Western institutions.
All three were reluctant to take positions of authority, preferring to be
circumspect and to lead by influence and persuasion. All also suffered some
gossip and opposition when others thought they were exercising too much
influence. None was a patrilineal member of the chiefly descent lines.

Sikaiana egalitarianism applies most strongly to indigenous relations.
Most Sikaiana were accepting of the hierarchical relations with the British
Protectorate officials and church officials, although they appreciated the
more egalitarian behavior of the Americans whom they met during World
War 1 (see Donner 1989). One Sikaiana person summed a common attitude
when he told me that, when working for wages, it was easy for Solomon
Islanders to accept an unfamiliar European as a supervisor, but it was much
more difficult for them to accept another Solomon Islander as a supervisor.

Most Sikaiana people admire the Queen of England, who is the nominal
head of state in the Solomon Islands, and some hang pictures of the British
royal family on their walls. But they do not see such roles as appropriate in
their own relations. A common idiom to criticize a l'clzy person on Sikaiana is
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to call that a person a kuini (queen), implying a person who sits around
and does nothing, waiting to be served by others. Behavior appropriate for a
foreign monarch is not appropriate in their own social relations.” The Sikaiana
are also somewhat distrustful and resentful of the national government,
which they do not believe supports them as much as it should. In this respect,
however, they are not unlike many other local communities in the Solomon
Islands: and, indeed. they are less extreme than some (see Feinberg
1986).'

A small society which traditionally had a relatively isolated population of
about 200-250 residents, Sikaiana’s egalitarianisim rests on interpersonal
[ace-to-face interaction. Gossip, ridicule, and public opinion are important
sanctions. Also, many of the institutions that reflect and reinforce egalitarian-
ism are themselves structured around close interpersonal interaction. There
are strong values that shape egalitarian interaction. Modesty is admired and
the term hakapaapaalalo (meaning literally to make-flat-below) refers to
socially approved interactional behavior. Praise is considered embarrassing
for the person who receives it. The term hakanapa olten is used to refer
to situations in which one is praising another, but the literal meaning of
hakanapa is to “make embarrassed”; for the Sikaiana, to praise a person is to
embarrass that person. The term tilo is used to describe situations in which
one admires the beauty of another, as showing a young child or looking at
oneself in the mirror. But both situations are considered to be immodest and
the term tilo is usnally used to tease someone for being so concerned about
physical appearance that the 'y are admiring themselves in the mirror or show-
ing off the appearance of their children. People are criticized for trying to
coerce others. The term kkolu means “bend” as in bending a hard substance
such as iron. But it is also used to describe the demanding behavior of voung
children who insist on having their way and to criticize the behavior of adults
who may try to Imng others to their \lt“\Vi)(Ill!t |w u)m!anil\ ubmz_, pressurc
and persuasion to “force” a change of opinion,

Men generally have more authority in public affairs than women, and
older people are supposed to have more influence than younger people. But
there is a considerable tension in these relations, again reflecting a lack of
ease with systems of coercion and control. Women can wield considerable
influence and authority. There was one important traditional ritual role for
women, the sapai ulu. The sapai ulu assisted the aliki, dressing (hakamalo)
him when he took on his ritual functions. Because the aliki seems to have
been primarily a ritual role, the sapai ulu had a crucial part in transforming
the aliki into his ritual status. Moreover, there were ritual occasions when
women and men broke into separate groups and composed songs critical of
the opposite sex (see Donner 1987). During these occasions, the women
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could compose songs that were highly critical of male activities in general
and of specific men in particular (see Donner 2008). Sikaiana women found-
ed a religious sisterhood in the Solomon Islands, the Taina. They are impor-
tant participants in many of Sikaiana’s present-day activities, and older
womnen may assert their authority over younger men. Age also affects Sikaiana
relations, and older people generally have more authority than younger
people. But this again creates problems for the egalitarian Sikaiana. Many
younger brothers, for example, feel uncomfortable with the theoretically
greater authority of their elder brothers. Many younger Sikaiana feel that
their elders are less educated and capable in the modern world.

Egalitarianism is also manifest in important institutions. There is wide-
le‘r_'-aid fosterage of children, and children often move between different
families, extending the range of kinship ties and limiting the effects of wealth
differences. Most Sikaiana, including the wealthiest and most successful,
have several foster parents to whom they remain loyal, foster children they
are now raising, and natal children |1\»m;_, s with foster parents. The result is to
intensively create ties of obligation and commitments among people who
may have different resources (Donner 1999). Drinking fermented toddy is
integral in Sikaiana life and its patterns of distribution and consumption
stress egalitarian relations. Drinking is often a community activity that
|n\’0|\r("§ la.l’ge l]ul"}){‘r\ (){ l)('()l)[(’ &lor@o\&'r (II"IIIlL('II l\( |l4l1t)l‘ is ()‘Fh:‘ll
erratic and tends to level any distinctions (see Donner 1994). Sikaiana people
arc dedicated Christians, many on the atoll attend two church services every
day. The ideology of the (..hrlsll.mlr) presented by Anglican missionaries has
a strong egalitarian strain in terms of the potential for universal salvation and
the common plight of all humanity before God.

Finally, a crucial feature of Sikaiana leadership and egalitarianism is that
it is based upon interaction that is face to face. Community projects and
activities, both in Honiara and on Sikaiana, are discussed in community
meetings where opinions are expressed and \\-'idt-sprf‘ud participation is
possible. Gossip, ridicule, public opinion, and daily association or avoidance
are the main mechanisms of social control and rlltf)-' maintain an (‘galitarian
structure.

Sikaiana in Comparative and Historical Perspective

The Sikaiana possess an image of a classic Polynesian centralized hierarchy,
but it was not functioning by the time of European contact. Ar(heolognd]
studies by Kirch and Yen (I‘H‘)"} have shown that island adaptations are never
at an eqm]lbnum especially on small atolls: There are continual changes in
the environments, olten hmll;_,ht about by human usage. A small atoll such as
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Sikaiana is especially valnerable to a variety of environmental changes, result-
ing from human use, drought and (}L]Ulles and also outside invasion as well
(see Donner 1992a, 1995).

Sikaiana shares its closest historical and eultural relations with other
Polynesian outliers, including Rennell-Bellona, Tikopia, Anuta, and Ontong
Java, and other western Polynesian societies, including Tuvalu and Samoa
(sce Bayard 1976). (Jomparatwe ethmographic information about leadership
and hie mnh\ in the region is variable and often depends upon the interests
of the Ltlmo;.,mpher and the time period that is being examined. Moreover,
there seems to be considerable variability across the region, with Tikopia and
Anuta being more hierarchically org; m170d and Bellona seeming to have the
least hierarchy.

On Tuvalu at present, there is some desire for traditional hierarchical
leadership and the return to a strong chiel who was weakened by Western
contact. Besnier (1996) writes that there were two tvp&,b of dlsumlses or
ways of talking about hierarchy, on Nukulaclae. One discourse emphasizes a
return to a peaceful time of ¢ hl(‘ﬂ\f’ rule, whereas another discourse empha-
sizes egalitarian values. Luem (1990 reports that on Nanumaga atoll there is
a desire to reinstate a powerful chief to restore a traditional harmony that
is viewed as lost. Sikaiana people sometimes talk about the ha,rmony of
former times, but this is not couched in the terminology of chiefs, rather in a
terminology of traditional culture, which is sometimes viewed as good and
other times as bad (Donner 1993). Some members of chiefly lines argue for
a return to their power. This is not a claim for ritual power but part ol an
argument about asserting rights over land. However, there would be no
consensus about the implications of this for land use, nor a consensus about
which lines would have these chiefly rights.

Monberg (1996) describes preu)lomdl Bellonese society as largely
chiefless, although ritual leaders emerged based upon their acquisition of
knowledge and ability to attract followers. Although these ritual leaders were
replaced following the island’s conversion to Christianity, Monberg specu-
lates that there might be some effort to revive these leaders as part of a way
for the Bellonese to preserve traditional culture in a rapidly modernizing
context.

Tikopia and Anuta have the most hierarchical organization of all the
Polynesian outliers, both in the precolonial past and at present: Their chiefs
were ritual leaders who also held political anthority over individuals, and

they received considerable deference (sce Firth lJu() Feinberg 1996).
Feinberg (1996: T9-80) reports that succession to Anutan chieftaine 'y was
not based purely upon genealogy. He was told that his own son could
succeed to the chieftainey if he learned the proper knowledge and had the
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proper commitment to Anutan life. Although ritual knowledge was an
important component of succeeding to the chieftainey on Sikaiana, 1 think
genealogical succession was considered crucial.

Ontong Java has close historical relations with Sikaiana, in fact one of the
founder heroes of Sikaiana, Tehui Lunaniua, came from Luanguia, the largest
of two villages on Ontong Java (the nasal consonant shifts back from Sikaiana
to Ontong Java in pronouncing Luaniua/Luangiua). In many respects,
Ontong Java had a ritual system with many similarities to that of Sikaiana.
There were leaders of descent groups, maakua, who had some authority and
ritual responsibility. But Hogbin reports that, about eight generations before
his stay in 1927-1928, a secular leader or strong man emerged on Luangiua.
Hug})m describes this position as a king and writes that this person had a
great deal of secular power, which was based upon his ability to mobilize an
army of supporters and to kill opponents. This role, which was called heku'u
on Ludng_‘um continued to the time of Hogbin’s rescarch. Hogbin states
that similar developments took place on PL’lJ.u the smaller village located
at the other end of the atoll from Luangiua. Compared to Sikaiana, there was
a much stronger centralized authority on Ontong Java and much more
violence both in opposition to and support of it (Hoghin 1934/61:224-231).
It should be noted that Ontong Java is a very large atoll with a larger
population and much more land and sea resources than Sikaiana.

There is a common pattern for people from chiefly descent lines to
become prominent in Western administrative roles (for examples on Rotuma,
see Howard 1996; on Kapingamarangi, see Lieber 1968: 70-71). This is
not the case on Sikaiana, where all descent lines have access to Westemn
leadership roles.

Sikaiana’s small size and limited resources make it unlikely to become
highly stratified (see Sahlins 1958; Kirch 2000). In addition to environmental
limitations, Sikaiana ideology is also grounded in egalitarian values that
also shaped how these limited resources were and continue to be managed.
These values themselves developed in response to specific historical con-
ditions including competition for Sikaiana’s limited resources. Some ol
the present-day disagreements about chiefly succession and land rights may
well be derived from different interests in the past, especially competition
between newly arriving immigrants and previously settled people.

Mowever, there are new influences on Sikaiana life and new forms of
stratification based upon wealth and globalization that are not localized
within the community; indeed, these tend to differentiate and fragment the
community. Sikaiana people are now consumers and, to a lesser extent, pro-
ducers in a world economy in which they of necessity participate but over
which they have very little control (Donner 2002; see Wallerstein 1974, 1980,
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1990; Bodley 1995). New hierarchical and stratified relations are established
quite llld(’p(‘nd(‘ﬂ”\ of the face-to-face communal relations, which typified
Sikaiana society until recently. In Gidden's (1990, 1991) terms, there are
important processes that are “disembedding” local relations by introducing
new mechanisms for shaping social relations from outside the community.

Many occupations require certification and Western-derived expertise.

A national curr ency is used to purchase commodities; the value of the cur-
rency is determined by international monetary markets; and many of the
commodities are Jmpnmrd. They are producers and consumers in a global
economic system in which they may have little relationship with other, often
more advantaged, producers and consumers. Sikaiana people have devel-
oped and maintained a distinct face-to-face community, which, in Gidden’s
terms, is highly embedded (see Donmer 1988, 1992h, 1994). ITowever,
the members of this community are increasingly involved in a much larger
social system with new forms of hierarchy that affect the community but
arc external to it. It is not clear how they will manage these new forms of
hierarchy in the future.

Conclusion

The Sikaiana have several different models for chiefs or aliki: (1) the central-
ized leaders of its earliest legends with power and authority in both ritual and

economic alfairs; (2) the chiefs of other Melanesian and Polynesian societics
and perhaps European monarchs; (3) the ritual priests of the late nineteenth
and early twentieth century with ceremonial responsibility for communal
welfare but without control over individual ritual power and without secular
authority; (4) the government-appointed headmen of the 1930s and 1940s
who were controversial intermediaries between the Sikaiana people and
the Protectorate’s administration; (5) the largely ceremonial office of chief
during my stay in the 1980s; (6) the decentralized system in which the
leaders of various land-holding lincages attempt to reach consensus that was
established in response to national legislation; and (7) the captain of a ship
or airplane. Only the first and second of these conceptualizations are close
tnth(‘tentralved ascribed. ranked, redistributive, and hierarchical positions
that anthropology texthooks label as a chief. Even if someone claimed to be
designated as this kind of chief, there would be little consensus about who
could claim traditional legitimacy for such a position. The Sikaiana have
consistently and resourcefully resisted outside efforts to introduce a central-
ized chief. The disagreements within the community about the claims of
legitimacy of different chiefly lines would make any consensus about central-
ized leadership very unlikely. Moreover, their legendary history provides
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them with examples of the abuses of centralized power and legitimates the
decentralization of access to land, the major economic resource on the atoll.
The disputes and disagreements in fact create a structure that supports
egalitarian relations and make any centralization of power very difficult.

Although Sikaiana will tolerate powerful leaders in distant lands and in
distant times, they will not tolerate this kind of hierarchy in their present-day
social relations. lndlz_’enuub history-—quite literally * ‘cthno- history”—can be
viewed as a local resource 0|'|('rmg the Sikaiana various models for under-
standing hierarchy. These models compare and contrast different views of
leadership. Without conceptualizations of hierarchy, conceptualizations of
equality are less clear and explicit. In this respect, history provides images
of ancestral “others” with whom the Sikaiana can compare themselves and
legitimatize their present-day social relations (see Donner 1993).

On Sikaiana, a historical Iq_)end of hierarchy is transformed to legitimate
egalitarian relations. In the tension found in Polynesia between populist and
divine leaders, Sikaiana developed a system that used genealogical hierarchy
in shaping ritual offices but decentralized ritual authority by rotating the
leadership between different descent lines; furthermore, all men had access
to the power of spirit medinmship regardless of their position in the descent
system. In secular matters, the Sikaiana completely decentralized political
leadership. In part, this reflects a leature of Sikaiana’s environment and its
history. With scarce resources, it is difficult to maintain the kind of economic
surplus that supports a chieftainey (see Kirch 1984: 162-164; also Kirch
2000).

Sikaiana egalitarianism is not simply grounded in ideology. It is expressed
and maintained in their face-to-face relationships and daily life through
sharing, modesty, and gossip. Drinking lermented toddy brmg_,s people
together and levels them in their loss of inhibitions. Very high rates of foster-
age move children between different houscholds and further mitigate social
and economic difference. There is widespread participation in the many
different roles and institutions that organize atoll life. The disagreements
about the legitimacy of different chiefly descent lines and the disputes
about the distribution of land may reflect these past conflicts and competing
interests. At present, these dmpur(‘q make it very unlikely that there will be
any centralization of chieftaincy and or any other du’fhor]l\f on the atoll.

"The Sikaiana people are now part of 'a global economic and cultural
system. In some respects, new institutions and ideas have enhanced egalitari-
anism (for example, the universal salvation offered by Christianity and the
\\qdcsprcad de‘thlPdtl{)Il in many different Western mles and 1115t1tut10m_)
Western contact has introduced new ideologies of egalitarianism, but it has
also introduced new institutions of hierarchy. There are new ways in which
Sikaiana people find that they are hemmmg_, separated in terms of resources
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as the result of immigration, different levels of education and differences in
wealth. Moreover, they are now part of a global system that has very stark
differences in wealth and opportunity. Tt remains to be seen how Sikaiana
egalitarianism, which has its ideological roots in traditional legends and
modern experience and expressed in face-to-lace interactional behavior on a

small atoll, responds to new kinds of economic and global stratification in
which many social relationships are far more impersonal, abstract and global.
The expression of egalitarian values in everyday community life may have
relatively little effect in leveling these new forms of hierarchy.

NOTES

1. 1 did ethnographic field research on Sikaiana [rom October 1980 to July 1983, and
March 1987 to September 1987, For several weeks in May and June 1993, 1 lived at the
Sikaiana settlement at Tenaru, outside of Toniara. Most of the ethnographic material in
this article is based on research done during this period. | have relatively little data about
the impact of ethnic fighting that took place in the Solomon Islands in the late 1990s.

2. These migrants intermarried with the descendants of Tehui Atahu’s erew members
who were the original lounders of various hale akina. One person said the term tantavale
is a contraction of taanata {(men) and voale (crazy, foolish). This person claimed that after
along canoe trip, people arrived on Sikaiana weakened and walked around in a daze as if
crazy. But this is probably a false ctymology. A usually reliable informant told me that the
term, tantavale, is a contraction of taanata {men) and aqvale (alter). The commoner elans
are people who arrived later.

3. Most ol the hale akina (clans) are divided into patrilineal segments, keno hale
(lineages) which are corporate groups with rights to separate tracts of Tand.

4. Hoghin (1934/1961: 174) describes the maakua, ritual leaders of Ontong Java, as being
in ”It'lr ceremonial ritual roles only when they were dressed to perforin ceremonies. Some
of his discussion seems relevant for Sikaiana which has strong historical and cultural ties
with Ontong Java.

5. T have been on Sikaiana when some of these erops matured. There are no restrictions
on the harvesting ol these foods and children often harvest fruits belore they are fully
ripe,

6. Hogbin (1934/61) describes similar kinds of ancestral spirits on Ontong Java where he
argned that they helped preserve social control,

7. However, the headman did have some influence as a president of the local court. Local
court members were appointed by British administrators with the consent of local people.
In this capacity, the paramount chiel did wield some authority and power. When he
voluntarily retired from this position in the court in 1982, he kept his position as the local
paramount chief. ITis position on the court was taken by a person from a commoner line
that was considered to be knowledgeable about the court’s procedures. His selection was
macde by officials from Malaita Provinee with the advice of the local council,
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8. In fact, this ambignous “good [eeling” may correspond with the conditions of land use
in the precontact period when ambiguity may have masked competing interests in the
samne land tracts (see again Donner 1992a).

9. Some, although far from all, younger men who had been educated abroad were con-
cerned about what they had come view as European (and American] imperialisin, both in
the past and at present.

10. Sikaiana’s isolation makes it especially dependent upon and interested in access to
outside resources. British officials were powerful outsiders who provided valued opportu-
nities in education and emplovment. In the present-day Solomon Islands, other Solomon
Islanders are competitors for limited resourees and opportunities, and the national govern-
ment has a difficult task to maintain the resources provided by the former Protectorate
government,
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ETHNIC REPRESENTATIONS AND SOCIAL INTEGRATION OF
CONTEMPORARY FRENCH MIGRANTS IN TAHITI,
FRENCH POLYNESIA

Laura Schuft
Université de Nice Sophia-Antipolis and Université de la
Polynésie Frangaise

This study analyzes the discourse on social integration and ethnic representa-
tions of French civil servants wor king short and long term in Tahiti, French
Polynesia. Appointed to positions in education, pul)lic administration and law
and order by the mainland authority, the attitudes and social interactions of this
community compose a dynamic element of ethnic identity formation in Tahiti,
Habitually the literary and academic voice on Tahitian culture and history, the
discourse of this dominant socioeconomic category is herein redeflined as the
object of sociological study. Analysis reveals three principal ideal type attitudes
toward ethnic representations and relations, cach positioned differently around
reactions to and interpretations of their social role as mainland civil servants in
French Polynesia. Similaritics of these migrants” identity strategies with those of
migrants elsewhere suggest that these self- preservation identity strategics arc
inherent to negative stigma rather than dependent on socioeconomic status or
duration of stay.

SOCIOLOGICAL AND ANTHROPOLOGICAL RESEARCH rc:garding French
Polynesia has traditionally focused on the “exotic” Tahitian customs and
traditions, omitting study on the cohabiting French' population. The Western
perspective on m(llg(’n(nls and subordinated peoples—-isolated tribes in
exotic lands, colonised peoples . . . dominated classes and groups™—remains
the preferred object of ﬁeldwml\ in these disciplines. According to one stu-
dent fieldwork guide, for example, dominant groups are considered difficult
subject matter, better equipped to dodge the ethnographer’s scrutiny (Beaud
and Weber 1998, 8, 10). Yet, such principles construct marginal groups as
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exotic and concurrently disqualify the social processes and discourse of
“dominant” social categories, just as racial minorities in the United States
were once constructed as exotic “ethnics™ fit for academic w alysis, as opposed
to majority “nonethnic” whites. In rejection of this exoticism, which removes
dominant discourse from sociological analysis, this study places the elite,
dominant French civil servants at the center of analvsis.

Although the Eur{)peam population has figured in a few studies regarding
the colonial period,® such as Farani Taioro (Panoft 1981) or Tahiti Colonial
(1860-1914) (Toullelan 1987), the contemporary mainland p()PLllcltl(lll is
the topic of rare publications (Saura 1998; Brami-Celentano 2002), which
nonetheless do not directly address this population’s own discourse and
representations. However, as “to spnak of an ethnic group in total isolation is
as absurd as to speak of the sound from one hand clapping,” (Bateson 1979,
78), analysis ol French Polynesia’s mainland community, whose pens have
traditionally recounted Tahitian soc iety, is integral to the study of the latter.
l‘l.lrtllenn(}re., the mainland French presence has primarily been referred to
within the mythical context of ideal racial mix and utopian society (Panoff
1989; Toullelan and Gille 1992; Doumenge 1999). Regardless of the visible
biological amalgamation caused by the migratory waves primarily from
Europe as well as China over the past two centuries, the construction and
maintenance of ethnic categorization persist.

This article® considers I'rench civil servants” discourse on their social
integration within Tahitian society, as well as their portrayal of their own
ethnicity and that of the host p()pu]atum French civil servants (fonetion-
naires) are the focal point of this study, because their presence and function
in this French Overseas Country (Pays d‘Outre Mer)* are an extension of the
colonial mission to convey clements of French society within the domains of
education, public administration, and law and order. Within the migratory
structure of temporary elite migrations from the mainland power, this drh(‘l(‘
considers the disconrse of short- and long-term civil servant migrants in
the urban regions of Tahiti, in and around the capital Papeete.® The political
and social context influencing the attitudes of mainland civil servants within
Tahitian society shall herein be outlined, followed by an analysis of the
attitudes themselves and the unexpected similarities of communal emotions
and identity strategies with those of other migratory populations.

Sociopolitical Factors
Elite Temporary Migrations: Exacerbating the Ethnic Divide

In addition to the centralized State mission bestowed upon them, two
particular features characterize civil servants posted in French Polynesia:
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elite status and temporary residence. The elite status is implicit to the State’s
colonial mission of exporting know-how through qualified posted workers, in
that these individuals occupy influential administrative, educational, and law
enforcement positions within a small-scale social and economic framework.
Moreover, clevated socioeconomic status is assured by the substantial salary
increase of 40% to 120% allotted to civil servants posted in French Polynesia
(du Prel 2003, 5). Bernard Poirine noted in 1992 that, according to territorial
surveys (ITSTAT 1988), economic differences in French Polynesia were
large Iv ethmically divided, a situation which exacerbated latent ethnic
tensions. He noted that although “European and assimilated” households
made up only 20% of the total household number, their heads of household
represented 72% of intellectuals and senior management. Conversely, the
“Polynesian” households, 58% of the total, constituted only 10% ufmtellec—
tuals and semior management, and 82% of all farmers and 76% of blue collar
workers (Pomne 1992, 21). Subsequent surveys, although void of ethnic
categorization,’ seem to (]lspld\ similar statistics, showing, for e\ample
that of the working population born outside of French Polynesia, more
than three-quarters occupied positions in white collar sectors.” Such ethni-
cally divided economic differences greatly determine the representations
and integration of the mainland French and contribute to the ethnic
labeling that is reflected in their discourse.

These migrations are also predominantly temporary. The status of posted
civil servants currently allows a maximum stay of four years for the approxi-
mate 2,000 State positions in French Polynesia.® Rare exceptions include
candidates who apply for and are granted the maintenance of their positions
in French Polynesia, as well as judges and university professors, who are
appointed to their positions indefinitely. This structure ol temporary posi-
tions creates a “turntable” of civil servant arrivals, wh_l(,h genr'mling constant
newcomers from the French mainland, contributes to the perception of the
overall mainland population as “foreign” and “outsider.”

Invasions

Along with cultural change and economic activity, migrations from mainland
France multiplied exponentially following the 1963 installation of the Centre
of Nuclear Experimentation (CEP). Therefore, these migrations are occa-
sionally interpreted as invasions. As Bernard Gille notes in reference to the
French presence in French Polynesia, “it is evident that since the beginning
of time, the universal phenomenon of migration is presented in its most
brutal form, that of invasion” (1999, 9). Ethnologist Bruno Saura, for exam-
ple, speaks of an increased sentiment of invasion caused by the opening of
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charter flights, which led to increased migration and contact from mainland
France (1998, 83). Historian Jean-Marc Regnault also refers to the myth of
an invasion in Tahiti by the mainland French who are viewed as foreigners.
Iis work highlights the political discourse of Oscar Temaru, leader of
the Independence Party Tavini huiraatira, who denounced the dangers of
migration from Europe and referred to the French immigration policy
as a “whitening policy” or a “slow genocide” (Temarn 1995). Whether a
widespread vision or one launched by the political movement, the associa-
tion between “migration” and invasion testify to the existence of this
sentiment which, regardless of numeric or wmboll(, reality, also affect the
social relations and attitudes of those having migrated themselves.

Integration, Assimilation, Domination

France has adopted an “assimilationist” model of integration for its immi-
grants and territories, as opposed to countries that advocate a “multicul-
turalist” model of society that celebrates diversity (cf. Bertheleu 1997). In
this concept, in which “integration” entails * .1ssmulc1h(m prevails the defini-
tion of the latter: “the policy of incorporating migrants into society through
a one-sided process of adaptation” (Castles 1995). Altlmug_,h l)()astm(g) equali-
ty through equal education, the assimilationist model, however, paradoxically
creates a new inequality between dominant and ‘.uburdmate cultures. “If
cquality is translated by a negation of differences and thus of individual iden-
tities, it :ll;tlldll\ creates a new meql mhr; . as it takes the values of a dominant
group as a universal model” (De Carlo 1998, 39). Therefore, assimilation
p()licies impose the repr{)ducl‘ion of dominant social norms, n nt:lhl_y’ throu gh
school and language. -
The assimilation of French Polynesian residents into the French linguistic
and cultural model has been promoted through the State school system and
the recruitment of French civil servants into the socioprofessional roles of
teachers and agents of administration, law, and order. Since the beginning of
the French colonial enterprise in the Polynesian islands, the role of these
agents has been to convey knowledge and sociocultural values and symbols,
particularly through soc jal reproduction in school. Pierre Bourdieu revealed
the symbolic pedagogical violence exerted by the dominant class who main-
tains their dominant social position thrnngh the reproduction within the
classroom of society’s inequalities (Bourdieu and Passeron 1970, 21-22).
This hypothesis is app]l(‘.l]‘)](‘ to French Polynesia’s pedagogical system whose
1883 transplantation, when the Jules Ferry laws made primary school obli-
gatory for all French citizens including those in the colonies, was considered
what Ferry termed the “educational and civilizing mission belonging to the
superior race” {De Carlo 1998, 19). Thus, the school system was a means
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ol instilling the valnes and culture of a dominant French civilization to the
“uncivilized” and “inferior” race. Polynesian languages, for example, were
strictly banned from usage in schools until 1980, at which time the Tahitian
language was officially recognied (Baré 2002, 26) and thereafter introduced
in a very limited form in schools. Thus, despite an ensuing revival of the

Tahitian langnage in the local media and political discourse, alongside a
generalized movement of cultural revival during this era, the domination
in the school and public structures of the French language, laden with all
its inherent cultural symbols, has participated in maintaining the social
dominance of the mainland French.

The Image of the Popa'a

Often referred to in racial terms as Popa‘a, a Tahitian term cquivalent to
“white,” the mainland French are said to be frequently viewed by the local
population as individualistic and lacking generosity (Saura 1998, 83). This
image is reinforced by actual economic advantages in lavor of posted main-
land civil servants, including salary increases, expatriation bonuses, housing
-;ulwidics and travel compensations. For this reason, the anti-French
“allergy” is. according to Bruno Saura, especially demonstrated against the
“passing military and State agents who have come to Polynesia to save money
thanks to the atomic bomb and who do not even bpend their high salaries
within the local economy” (in Regnault 1995, 145). This harsh perception
represents the civil servants’ primary interest as being the financial advan-
tages. Thus, the expatriation system has fed these images through its creation
of ethnically delineated economic divisions.

Recent sociopolitical movements defending “Polynesian” or Ma‘ohi cul-
ture and identity also influence perceptions of the mainland French. In the
decade following the cultural revival of the 1970s and 1980s, first sparked by
anti-nuclear protests, Gaston Flosse, then President of French Polynesia,
pru]}osetl to introduce a "Pol)_m('sian ('itizt‘uship”” to promote positive
discrimination in land ownership and employment. Although the proposal
initially included citizenship through kinship with a resident or by birthplace,
these aspects were considered unconstitutional by the French Conseil
Constitutionnel, which reduced the criteria to a minimal length of residence.
To further counter the ethnic and political nature of the proposal, the
Overseas Minister set an example by replacing the term “Polynesian” with

“French citizen residing in French Pol\fn('sm In the media at the time of
the interviews, this proposal provo]\e(l strong reactions in the mainland
French population, many of whom found the proposal to be discriminatory,
thus significantly influencing the interviews.
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Colonial Shame

Another factor affecting and subsequently emerging from the civil servants’
discourse is colonial shame, extending to guilt related to French nuclear
testing in the islands (1966-1996). The ensuing nndg('n divides social actors
into “the Parisian State agent” and the “Polynesian” victim “who suffered at
the hand of the State and its agents” (Doumeng{, 2002, 29). Bruno Saura
also refers to ongoing colonial representation, stating thdt the Frenchman is
seen first and foremost as colonizer (1998, 86). This colonial guilt is also pres-
ent in social discourse and imagery throughout mainland France, as attests a
contentious 2005 law proposal, later repealed, calling for the recognition of
the “positive role” of the French colonial mission, prompting renewed debate
between those opposing colonial “repentance” (Lefeuvre 2006) and those
requesting greater recognition of the French colonial past (Stora and Leclerc
2007). The colonial past, socially present, incites differing reactions from the
interviewees who take the d(‘f}'nu‘ of the “Parisian State agent,” sympathize
with the “indigenous victim,” or else feel canght between justifying and
criticizing their own affiliation with colonial history.

The Ideal Types

Selected for their maximum diversity in age, lamily status, and personality,
the mainland civil servants interviewed held oce upations within three differ-
ent public institutions: an elementary school, the State police and the univer-
sity. Having worked for several years at the university alongside primarily
mainland French colleagues (.U](_l being considered P(}pd a, dIfhough not
French, T was often included in the interviewees™ use of “we,” which may
have participated in their uninhibited willingness to speak openly during the
interviews."” Of the selected interviewees, 1 compared those civil servants

whose length of stay in French Polynesia was limited (four years maximum)
with those migrants who were able and had chosen to stay longer (over six
years). The comparison allowed observation of the impact 0{ duration of stay
upon the perceived integration, ethnic representations, and overall discourse
within the French civil servant population.

The interviews are organized into ideal types as defined by Max Weber, in
which exaggerated archetypal forms of classification are employed to cate-
gorize otherwise clusive concepts or phenm nena into easily cunceptualized
forms for analysis (1996, 412). Although the qualitative interview method
associated with ideal type analysis inhibits statistical representation, it does
allow representation of attitudes that exist and function in society, albeit in
unknown proportions. The ideal types observed from the interviews have
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been broken into three principal attitude types concerning discourse
on cthnic representations and varving scenliments of acceptance, h('}nnging
and social integration within Tahitian society. The three major categories
of interviewees embodying these attitudes are the embittered patriot, the
proudly integrated, and the laissez-faire fatalist.

1. The Embittered Patriot

The first ideal type, the embittered patriot, is characterized by a general
rejection of the Polynesian. The inability to feel integrated within Tahitian
society creates social discomfort and frustration that is transformed into bit-
terness toward Polynesians who “are not welcoming™ as had been imagined.
Feeling unjustly rejected for one’s ethnic belonging, whereas “Tahiti is part
of France,” the rejection of the “other” is all the more justilied. In parallel,
the embittered patriot displays increased patriotism toward mainland France
and accuses Polynesians of profitecring from this privilege, claiming that the
latter “do not recognize their privileges” and are “spoiled children.” Thus
their discourse evokes a solid boundary between the mainland French “t

and the Polynesian “them.”

Contested Rejection

The feeling of unfair rejection, injustice toward the mainland French, is one
of the foremost themes of the embittered patriot. An interviewee from the
university, whom we shall call Anne, laments:

With the police, there is a dual system . . . A Polynesian pulled over
doesn’t get a ticket . . . People died [in 1 rance] for their ideas, that
the laws should be f.ht‘ same for all. In the private sector we feel
discriminated against . . . The [Tahitian| language is an excuse. It's
not fair. A Polynesian in Nantes is not nhlsgvd to speak Breton .
[The Pul\nf-s].ms| are living on my tax money . . . Coming here is a
right. They have you come because the 'y need you, but it’s your right
to come.

The right to equality is supported by citizenship in a country founded upon
its fought-for Constitution and by nghtq as a taxpayer supporting the French
Overseas Country. Thus, patriotic ties are strengthened in response to fecl-
ing treated as a foreigner in a place that expectation dictates should be
“home.” Adding that the French system prescribes migration from the main-
land toward Polynesia, Anne accepts even less any complaints against the
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mainland French from Polynesians who, on the contrary, she esteems should
be appreciative.

Also in his third vear of employment in Tahiti, an interviewee from the
middle school reiterates the existence of such racial discrimination: “The
Popa‘a are not welcome here . . . It's evident even in politics . . . The racism
is rather surprising . . . They don’t accept you because they think that you
shouldn’t be here” (Bert). According to Albert Memmi (1999), racism is the
generalized and definitive assessment of real or imaginary differences that,
benefiting the accuser to the detriment of the victim, serve to legitimize an
aggression or privileges. Because this entails domination of one group over
another, racism generally refers to that exercised by the dominant group,
particularly in a colonial context. Thus, the discourse here is striking in that,
attempting to demonstrate the personal affliction of feeling discriminated
ug_,aimt for belonlring to the dominant ethnic group, the sp aker uses the
term “racism” to refer to a “reverse racism” in which the dominant group of
Popa‘a are placed in the role of victim. Bert places the fault on Polynesians
who are guilty of rejecting the mainland French and therefore n‘.sponsﬂ)k:
for the ethnic divisions: “At first we socialised with Polynesians. But we
stopped. We realized that it was useless. They really take advantage.
We invited the same people several times and were never invited back.”
Bert therefore feels unfairly rejected and discriminated against.

An interviewee from the national police, in his fourth year in Tahiti,
also feels targeted by racism and invokes in this case the accusation of
colonialism:

We're beginning to sec racist remarks. For example here a main-
lander is called a Popa‘a, and when you see the definition of Popa‘a,
in the end it translates the colonizer aspect. In other words . . . that
person is a colonizer, he steals my work, he helps himself, and then
he leaves. Or else he stays, but he takes my spot. (Christophe)

Rejection of the mainlander is thus associated with a negative colonial image,
which the interview associates directly with the racial designation Popa‘a. A
husband and wife, who have both taught at the middle school for two years,
express similar feelings: “There’s a boundary ... We are perceived some-
what as invaders; but in lact you come to realize that the P(}]ynesians are not
from here either. It's a mix . . . no one is ‘from here™ (Donald). The feeling
of being perceived as ulmderb is again considered unfair, in this case because
the ethnic categorizations construct the descendants of previous foreigners
as Polynesian, or [rom here, whereas he and his wife are treated as outsiders.
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Iis wife, Deborah, also attests to a boundary despite their efforts: “Regarding
invitations, we are mostly invited by people like us ... who arc here for a
defined time. We have not had an invitation from a resident for example. We
have, however, made the eflort to invite . . . But with no return.” Like other
embittered patriots, Deborah complains of lack of reciprocity, which
strengthens her conviction that the rejection and social barriers come from
the other.

For Frangois, the rejection is again accompanied by the image of the
Popa‘a as invader, leading to the feeling of being unjustly discriminated
against: “There is a certain rejection of the Popa‘a . . . who takes our land . . .
our work . .. No. If we have someone on a job it’s because there is no one
else, because you are more qualified than another . . .. So there is this sort
of reverse racism.” The image of Popa‘a as 111\»ad1|1g profiteers is once
again emphatically contested as a false and unfair reason for differential
treatment. Nonetheless, the term reverse racism concedes that it is the

reaction to an original racism by the dominant group.

Geraldine, who has worked at the university for many years, also attests to
the presence of racism, particularly on the an.

When someone wants to apply for a job, if he is not Polynesian, he
has no chance . . . I know a few examples of young p(-‘()plf" who were
born here because their grandparents moved here and who are
unemployed because they are not . . . of Polynesian stock.

She also cites her own place of work, where she feels like a victim of
discrimination: “At work, there is segregation between the Polynesians and
the non-Polynesians, even if you may have good relations with certain
colleagnes ... And at the smallest disagreement, the French are often
accused ol racism, but I think that the racism is especially in the other direc-
tion.” Thus, Geraldine sees the accusation of racism as unprovoked and as
participating in reverse racism, in which “the French™ are constructed as the
victims, rather than the opposite.

“Tahiti, c'est la France!”

The injustice of perceived rejection and racism is reinforced by the fact that
equality for the mainland French should prevail, as “Tahiti, c'est la France”
(Tahiti is France). To the question regarding the frequently used term
“expatriate,” the embittered patriot contests this expression with vigor.
The following extract clearly expresses this sentiment regarding French
proprietorship and belonging:
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It is part of France. It's French, French Polynesia. The term “expa-
triate” is surprising . .. Polynesia is Fren{,h so I thought I was at
home. For me, T was h(' wded to discover a part of my country that 1
didn’t know ... And when I feel, not a rejection, but a mistrust
regarding the Popa‘a ... I wonder, what’s going on, this is my
home . .. 1am in France . .. I am expatriated in the sense that I am
thousands of kilometres from the mainland. (Dehorah)

Despite the social interactions that bring her to understand the contrary,
Deborah insists on considering herself at home in France, justifying this
claim and contesting all unfair rejection.

Others echo this feeling, such as “Expatriate? No, I am not outside of my
country here” (Bert), or more strongly:

Expatriated? Here? No, T am French . .. This is a French university

in the Pacific . .. There is no reason that 1 should be considered

expatrjated here . . . Is a Tahitian, when he goes to Paris, an expatri-

ate? ... I am from the south of France; I like the south of France
.like the Polynesians in Polynesia. (Frangois)

The overly defensive attitude is recurrent in the embittered patriot, who
emphatically justifies the legitimacy of his/her presence and social role in
Polynesia, strongly rejecting any questioning of this.

The Polynesian, Spoiled by the Mainland

Another recurring theme with the embittered patriot ideal type, which is also
a long-present stereotype (Rigo 1997, 75), is the image of the Polynesian as
a “spoiled child” with whom the mainland has been too generous. In his
fourth and final year working at the university, Henri declares: “There is a
total lack of understanding about what goes on in France ... They don't
know their privileges; they are spoiled children.” The indifference toward
France is reproached in light of the privileges provided by the mainland.
Another interviewee sees exploitation of France’s generosity, claiming that
“they take from France only what they want” (Anne). Yet another attributes
the cheerfulness of P(_)l\"llt‘blcll'ls to the economic and medical benefits
provided by the mainland:

There are many Polynesians who should take a trip to Fiji.
They would see how good things are here . . . Because when you
hear certain negative discourse, and when you see a country like
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Fiji—you see, they got their independence—but it’s terrible .

Here the people smile . . . 1 think to myself, maybe they should let-
a look over there so they rvdlw that this is a rich island . . . . Look at
all the medical coverage which is provided by the mmnhmd. (Elise)

The leisure of Polynesians is coupled with their ingratitude, demonstrated by
their desire for mdf‘p(‘ndon(‘(‘ Her colleague echoes this feeling: “Tlere,
compared to Africa, there is everything. And the people, the Polynesians, are
not aware in my opinion of the wealth and the happiness they have. They are
assisted . . . social security for everyone” (Frangois). Although mainlanders
are assumed to be appreciative or legitimate beneficiaries of State programs,
Polynesians are accused of not appreciating the “wealth and the happiness”
assured by the mainland.

These reproaches accompany the defensive patriotism vis-a-vis an exem-
plary mainland. Defending the Mainland and rejecting colonial shame, one
interviewee goes so far as to deny colonial history, declaring: “They were not
colonized . . . They were evangelized. It’s not their fault ... W hy did we
come to (listln b them? We brought sickness, even if we also bmu;_,ht civiliza-
tion” (Héléne). This amalgam of contradictory ideas reveals guilt for having
disturbed the Polynesians, who are innocent (“it’s not their fault”), and for
having bronght sickness. Yet at the same time, she denies the colonization
and boasts the well-doings of the Mainland, which “brought civilization.”
Employing “we,” she also directly associates herself with the actors of French
colonial history.

Developing his thoughts related to the term expatriate, Frangois displays
stronger emotion concerning colonial guilt:

Do 1 feel guilty for having colonized Polynesia? Not at all ... Do 1
feel guilty for having LUIOIIII(‘([ Alrica? Not at all. Such is htslnrv
Do the Italians feel guilty because the Romans colonized ]:,llrope?
Not at all. Do the English feel guilty for having gone to America
... P... I have no guilt. None.

The term expatriate seems to evoke great insult as well as the idea ol colo-
nialism, responsibility for which he aggressively distances himself. Having
lived in Algeria until its independence, this interviewee then links colonial
history directly to independence struggles, which he belittles:

If the Polynesians are intelligent enough to understand that, in the
middle of the ocean all alone with 240,000 inhabitants . . . , they
would be subjugated to other powers . . . It would no longer be the
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French who give the money. Because France gives a lot of money
. They'll have to get to work straight away. The hotels have to be
clmnod up ... I don’t see the point [ofbemg independent].

Mainland France is once again praised, whereas the local intelligence and
motivation to work are ql_lcstioned,

Dz’.s’a;()jrm-intnwnt

A final theme of the embittered patriot involves the disappointment of Tahiti
not being as French or as paradisiacal as expected. Some had imagined
“the myth . . . images of warmth, the lagoon . . . the mythical idea” hut were
“quickly disappointed . . . Day-to-day life had nothing to do with that . . . The
people are not welcoming” (Anne).
Another interviewee makes similar comments:

I had the image of an casy life, the beach, coconut trees, the kind-
ness of the people. It’s not at all like that . . . In Tahiti it's the same
life as anywhere . . . we are disappointed. I expected an easy life, but
it’s rather hard. There are traffic jams . . . it’s like a Parisian lifestyle!
{Bert)

For the latter, having imagined a mythical and paradisiacal place, the
disappointment is tied to the banality or the demystification of the island.

The disappointment from unmet expectations contributes to the “effect
of bitterness,” in which the “European has lost his illusions; he was hoping
to encounter the noble savage” (Rigo 1997, 161). The disillusionment from
unmet expectations, resulting in the emotional reaction of bitterness, is
reminiscent of Pierre Livet’s claim that emotions are signals of alarm which
let us know that our desires or expectations are maladjusted to the reality
around us (Livet 2002). The disparity between Pxpe(,tdtl(ms and reality is also
pertinent to Emile Durkheim’s notion of “anomie” in which a malaise is pro-
voked when “society fails to provide a limiting framework of social norms”
(Jary and Jary 1991, 21). The discrepancy between expectation and actual
social experience can clearly lead to a communal emotional response, as
demonstrated by the embittered patriot.

2. The Proudly Integrated

The opposite extreme of the above category is the proudly integrated migrant.
Having accepted the eriticism toward the mainland French and the colonial
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shame, rather than denving it, the proudly integrated utilizes a different
strategy of identity preservation by distancing him/herself from other main-
land French. C Lummg that the latter “are there to put money aside,” have a
“colonialist mentality,” or “live in their little world,” the pmn(l!y integrated
claims to “not create relationships with Popa‘'a.” Considering him/hersell an
exception to the majority of Popa‘a, the individual adopting this strategy
continually tries to distinguish himvhersell from this ethnic belonging and its
negative associations. Thus, this reaction involves pride regarding one’s suc-
cesslul integration among the host population, as opposed to other mainland
French who have, allegedly, failed because of a lack of will or of personal or
cultural characteristics.

Adoption of the Negative Perception of Popa‘a

First, the proud integrated accepts the negative perception of Popa'a. This
national policeman, in his third year in Tahiti and married to a Polynesian
woman met during a previous military stay at the site of the nuclear testing
center, shares a negative image of Popa’a:

They are here to put money aside . . . T don’t like the mentality of
taking all, then leaving. Especially the military try to save the maxi-
mum . .. There is still a problem of integration in the colonial style,
like the teachers. The teachers have often lived in Africa. They are
used to being served . . . to paying little for services . . . They have
created segregation . . . The teachers don’t mix with others . . . they
feel superior to others. (Isauc)

Iis reproaches include the image of profiteers who have come with their
superior and colonialist attitudes only to put money aside. He displays
disdain for Popa‘a, particularly military and teachers who are accused of
intentionally separating themselves socially from the host population.

Another pollu man, a few years into his stay in Tahiti and hoping to remain
there with his Polynesian girlfriend, shares the same reproaches:

And the Popa‘a who have been in Polynesia for a number of years

. think they are superior to Polynesians . .. For them, they are
the Popa‘a, the whites, and they are the ones who command . ..
Generally, they are retired people who worked in the administra-
tion. They stay in Polynesia and because they have a higher salary,
they have a nice house . . They have a superior quality of life.
']]lev don’t try to form re Lihumhlpq They're in their little world.
]anqucs}
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The superiority and the disdainful regard, stemming from the socially and
economically superior position, are once again among the negative images
adopted. Retirees and long-term migrants are again criticized for lacking will
to “form relationships” with Polynesians and for staying “in their little world.”
The logic of this accusation is nonetheless contradicted in further com-
mentary highlighting the interviewee’s “luck™ in meeting Polynesians, reveal-
ing a paradox in the representation of Popa‘a. He states: “Myself, I was

lucky

sty famibies.” He liter repeats: “Myself, I was lucky to have a friend who was

well, I'm very sociable as well—to form relationships, to be invited

here, and through him I was able to meet other people, some Polynesians
that he knew.” ]dcques} Highlighting the fact that it is not easy to get to
know Polynesians, he attributes his own achievement to both luck and his
own s{)('mhlllty both of which distinguish him from other mainland French.

Another proudly integrated, resident in Tahiti for twelve vears and

married to another civil servant, likewise criticizes his own ethnic group:

Many, especially among the teachers ... havent got a single
Polynesian friend; they practically kept on as if they were on the
mainland. They only socialize with French, whites, mainlanders .
It's up to us, when ar riving from the mainland, to take the first bt(.,])
You see right away if you are accepted or not. You don’t say, 1 am a
teacher, I know everything. No. You must remain humble . . . Tdon’t
socialize much with teachers; just a few. They are worthless . . . They
want money . lhe> save up. That way WI‘I(‘II th(} retum to l"rdnot’
they buy the nice home . . . Ourselves, all the money we earn, we
spend it here, in the Tenltm}- . We have two colleagues, they've
been here for two years and the are not going to renew their
contract. They don’t like it here . .. In France, people don't like to
travel. (Kevin)

Kevin furthers the idea that other Popa’a are not socially integrated among
the host population because they make no effort, criticizing them for this
lack of will. He particularly targets teachers, who are seen once again as
profiteers, and even criticized for their desire to return to mainland France.
Naturally, having embraced this negative representation of Popa‘a, he also
invests much dialogue in distancing himself and his wife from the ethnic
group he describes, employing “they” to criticize other Popa‘a, and “we” to
speak of himself and his family.

Two other colleagues from the elementary school, both in Tahiti since
their teens, and whose parents were civil servants at the time, share these
critiques of French teachers. One admits that her image of other teachers is
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not very positive and declares that her “true friends are Polynesians” (Lorna).
The other claborates on this not very positive image:

Some only come for the money . . . and say we are the best, what we
think is g_,norl what Tahitians think is not g_,ood . There are people
who still function in a colonial system . . . They are never happy.
They never give five extra minutes . Thev earn nearly twice as
much as what they earn in France, lllt'\ have holidays . . . But they
criticize. The students here are adorable . . . When ),on see Ix-npit-
who are well paid and who come with lhl_‘ll' theatrics . . . they mlg_,hl

as well stay home . . . Their salaries are multiplied by l 54 ... And
personally 1 know Tdhltmm who struggle. who have no money, who
live poorly, simply . . . That is why myself I was anti-Popa‘a before.
(Maric)

The colonial attitude is once again evoked, as well as the superiority and
discontent despite economic privileges. the latter of which are presumed to
be the reason to stay in Tahiti. This outspoken image of teachers is t.umnmu
among the proudly mt(‘gratvd and. as is perceptible in the term “anti-Popa‘a,’
is once again extended to generalize about the entire ethnic group.

Distancing from Popa‘a, Identifying with Polynesians

The proudly integrated separates him/hersell from the negative stigma nota-
bly by attaching his/her self-image to Tahitian people and culture. lsaac,
married to a woman [rom Tahiti, distingnishes himself from other mainland
French by his mixed marriage: “I am in favor of positive discrimination.
Tahitians with equal qualifications should be favored . .. 1 would have no
right to stay if it weren't for my wife.” As opposed to the emhlt{{' red patriot,
he applauds differential rights for Tahitians and claims preferential rights
associated with this group of belonging thanks to his wife. In addition,
he claims, “We are at home™ and identifies with Tahiti as a political entity.
stating, “We are headed toward Independence,” as opposed to the
embittered patriot who employs “we” to refer to mainland France.

Jacques, who had attributed his integration in Polynesia to luck, distin-
guishes himself from other mainland French by his adventurous character,
which he alfirms throughout the interview:

[ live it as an adventurer. You know . . . [in Tahiti] there will not be
all the same commodities as in the mainland . . . That is why T said
yvou have to be somewhat adventurous to come ... I am an
adventurer, and material things don’t attract me. So that is why,
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concerning integration, there is no problem. But I have colleagues
who can’t get adjusted.

He claims that whereas some colleagues are unable to adjust, his own adven-
turous character allows him to integrate, thus distinguishing himself from
other mainland French. He continues: “Myself, I do not form relationships
with Popa‘a, with whites. Myself, I have greater ease in forming relationships
with Polynesians.” Not only is his personality different from other mainland-
ers, but he also does not associate with the latter, preferring to associate with
the local population.

At the middle school, Kevin also wishes to identify with Polynesians and
to distance himself from the mainland French: “Many Polynesians are con-
vinced that I was born here because T have the accent of pieds noirs.”! Later,
he continues, “Many people, parents, think T was born here. Because T speak
with an accent, T speak a lot, T speak with my hands.” He underlines his
natural similarities with P(}lynt:sians, demonstmting satisfaction to be often
taken as a native of the local territory.

Yet when associated with mainlanders, Kevin exhibits rejection:

A Farani is someone born in France. I was not born in France .
Farani is a mainlander . . . There is a colleague who just renewed his
contract to stay here. And he wants to make others think that he is
from here . . . and when he sees a white, he says, “Hey, hello Farani.”
So the last time, I said, that’s enough: I am not Farani because
I wasn’t born in France.

In this “competition” of integration, both Jacques and Kevin wishes to be
associated with Tahiti and to be considered an exception from other Farani.
Kevin continues his dissociation from the latter in favor of association with
the Polynesian population, displaying pride in his integration:

I have more Polynesian than Popa‘a acquaintances and friends . . .
1 have friends from Bordeaux who are here, visiting me. They are
surprised because, well, [rom my job and my profession, 1 know all
the parents . .. When I go to the store to buy bread it takes me three
hours . . . You know everyone.

His colleague, who arrived in Tahiti as an adolescent and is married to a
local man, also feels different from other mainland French, choosing the
“side” of Tahitians:
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Often people ask me if 1 was born here. T have a manner that makes
people think T am from here. I feel more from here than from else-
where ... T don’t feel Popa‘a. I don't feel Tahitian, but I feel it hy
ddoptmn And if T had to choose a side, I choose the side of the
Tahitians. I am at home here. (Maric)

Thus, Marie asserts allegiance to Tahiti and the Tahitian side, as opposed to
identifying with Popa‘a, toward whom she had earlier displayed hostility.

The proudly integrated display a contrasting identity strategy in response
to the t‘fllnl(,.:l“\ salient social context encountered in ldllltl a strategy which
involves dlbtdnung_) the self’ from one’s socially assigned and negatively
stigmatized cthnicity. Much energy, in action and discourse, is therefore
allocated to displaying difference from other Popaa and emphasizing
similarities with Polynesians. In reference to Frederik Barth’s fieldwork
analysis, Jocelyne Streifl-Fenart notes that it can be advantageous to change
one’s ethnic label “to avoid paying the price of defeat” (2003, 192). In a
similar identity strategy, the proudly integrated avoid paying the price of
their assigned “ethnic label by optimizing the options available to them and
identifying with an alternative ethnic label.

3. The Laissez-Faire Fatalist

The reactions exhibited by the third ideal type, the laissez-faire [atalist, are a
compromise between those of the proudly integrated and the embittered
patriot. Like the latter, the laissez-fairc fatalist recognizes ethnic divisions
and the regretted impossibility of fecling socially integrated among the host
population, finding yhinilieselfina dihcs isolated ethnic community. Yet in
contrast, this attitude neither entails feeling bitter or resentful of this situg:
tion, nor conversely trying to adopt Polynesian ways or to dissociate oneself
from other mainland French. Accepting his/her social position and largely
ignoring the negative ethnic stereotyping, the laissez-faire fatalist declares
to live quite happily in Tahiti, despite the regretted social barriers to
interethnic mixing,

Recognition of Regrettable Ethnic Divisions

First, the laissez-faire fatalist recognizes ethnic divisions and resigns to accept
them. A physical education teacher, who decided not to renew his contract
after two initial years in Tahiti, attests to the presence of boundaries that
maintain superficial relations with Polynesians:
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The Polynesians are very nice; but from there to having deeper
relations . .. In the 1lelghb0rhood where we live, all is going well.
We alway:, greet each other, but that’s it . . . It’s quite difficult to
have real contact with the Tahitians. The reserve ... It remains
superficial. It’s not easy. (Norbert)

The reasons given for these divisions and for the superficiality of relations,
rather than targeting individuals™ actions, are explained by socioeconomic
differences:

At kite-surfing . . . it’s an activity that costs a lot. So once again we
are among ourselves . . . It’s related to money. If I can chat with the
neighbours from one side it's because they work; they both leave in
the morning like us. Whereas on the other side, they don’t work;
they fish, they sell fruit and fish by the side of the road ... We
don’t have the same culture, we don’t understand each othf-r. Itsa
different lifestyle. (Norbert)

Norbert frequently justifies ethnic divisions by cultural differences, never
praising or blaming one side or another.

A university teacher, who requested to keep her position in Tahiti, also
attests to superficiality in interethnic relations:

It’s a different type of friendship . . . It’s adifferent culture . . . Later,
I distanced myself ... it didn’t correspond to what I wanted.
With Tahitians [I only had] superficial contacts . . . We stay on the
outside . .. [There are] socioeconomic differences, differences in
interest . . . a huge gap between those who studied . . . Their culture
is closed . . . it’s difficult to integrate . . . you have to make the effort

. I think that there are two choices: either you integrate com-
pletely and take up the daily life of Tahitians, or you remain on the
sidelines. (Olive)

Once again the explications are neutral and accompanied by a resigned regret
that relations with Tahitians are superficial and that such ethnic and cultural
divisions exist. The acceptance of the role as foreigner permits acceptance of
the divisions that the embittered patriot violently refuses:

I don’t want to impose . .. It’s their country, the country of the
Tahitians. Butit’s better that way . . . I try to do as they do, to respect
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the local codes; to not honk, . . . to yield to people even if it’s up to
them to stop. (Olive)

Thus, she attributes her adaptation efforts to an accepted role as foreigner.
A colleague, in Tahiti for ten years, has also accepted these divisions,
living happily with wife and children in a convivial residential community;

The true friends are mostly Popa’a who have been here for a long
time . . . At the beginning, we had two couples of Polynesian {riends
[neighbors and their friends] . .. But since then, they moved to
Moorea, and we have more or less lost contact . .. It’s kind of a
shame. (Paul)

He regrets the lack of deepened contact with the host population, despite his
long-term residence. Another colleague in her fifth year in Tahiti echoes this
regret of ethnic boundaries. After discussing difficulties to integrate among
Tahitians, she continues:

I tried to make contacts when I saw that the children had some
Polynesian friends . . . They don’t make an effort because they know
that they [Popa‘a] are here to put money aside . . . [There are] obsta-
cles for integration. We have different pastimes . . . parties, humor,
and language too. (Quinn)

Although also desiring deepened relationships, she notes that cultural differ-
ences produce natural obstacles to integration, in addition to the obstacle of
the negative perception of Popa‘a, reinforced by the system of economic
privileges.

A middle school teacher who was recently authorized to keep his position
in Tahiti confirms that the boundaries are difficult to penetrate and
expresses a desire to adapt one day:

You must take the first step. And even when you take the first step,
sometimes he assumes in any case you are just passing through,
you do not interest him . . . Sometimes there is this retreat from the
foreigner. . . I can’t say that 1 know the Polynesian culture as of now.
I don’t really have the time to get into it. But I would like to get into
it, either regarding the language or the culture itself . . . But it is not
easy ... I don't feel rejected, but I don’t have the impression that
I'm 100% integrated either. T hope it'll come. (Ronald)
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Thus, Ronald recognizes regrettable boundaries but preserves the hope that
integration and improved contact will prevail with time.

For a policeman beginning his second year in French Polynesia, the urban
context of Papeete is responsible for the lack of intergroup contact:

We regret being in Papecte. I think that elsewhere it is easier to live
well and amongst the Polynesians. In the islands there are less
Popa‘a; they are amongst them: they live together. In Papeete, we
feel like we are living on the sidelines. (Stéphane)

This final statement is demonstrative of the laissez-faire fatalist’s overall
fecling of regret for living “on the sidelines™ and not among the host
population.

Satisfaction with Life in Tahiti

Despite regrets over ethnic boundaries, the laissez-faire fatalist makes
the hest of the situation to live well and take advantage of life in Tahiti.
Some express this satisfaction by the desire to stay beyond expiration of the
temporary contract. Others explicitly articulate this satisfaction and Teel at
home:

I don’t have the impression that we live much differently to on the
mainland . . . T live with comfort, with a lot of happiness . .. There
is a different culture, yes, but I don’t feel like an expatriate. T fecl
like I am somewhere in France, as if 1 had gone from Brittany to the
south of France. (Ronald)

Regardless of regretted ethnic divisions, the lai‘;‘;e? faire fatalist feels at
home and lives in Tahiti “with a lot of happiness.” However, the following
interviewee demonstrates cynicisin rei__,drdmé, his own integration in the
system laid out for him:

I feel well. T don’t know . . . T have the impression that we are here
to earn money and that money is distributed across the Territory.
We are a mailbox to take money and distribute it. If T am integrated,
it is because T play my role as a mailbox: T pay a very expensive rent,
et cetera. My social role here is more that than anything else. T think
it’s the structure that is built that way. (Norbert)

Thus, he associates his social role and integration directly with his profes-
sional role. Representing the French State, his social position is determined
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by the structure of relations between the State and the Overseas Country.
Nonetheless, despite this predetermined social role, he asserts to live happily
in Tahiti.

Similarities with Other Migrant Populations

The ideal types observed throughout this study have striking similarities with
reactions and attitudes adopted by other migrant populations, in conditions
ol both socioeconomic domination and marginalization. Similarities have
been found (1) with the Maghreb population in France, (2) with migrant
elites in multinational companies, and (3) with the former French colonial
population in Algeria. Each mainland French ideal type observed in this
study resembles an identity strategy adopted by other populations. Although
cach sociohistorical context bears stark differences with the French
Polynesian context, the interest of this comparison lies in the surprisingly
similar emotional reactions and identity strategies of other individuals faced
with structural sociopolitical patterns and ethnic representations that classify
their self-identity within an unfavorable communal categorization.
Malewska-Peyre’s study (1989) regarding the Maghreb population in
France highlights the fact that the individuals react diversely to the negative
image of their ethnic belonging. “Over-assertion” (sur-a irmation)™ is one
observed manner to combat the negative image, where the criticized charac-
teristic is positively emphasized, as in the American “black is beautiful”
movement. As Abdelmalek Savad noted, the first reaction against stigma
consists of asserting the stigima that is then constituted as an emblem of
identity (Sayad 1994, 254). Although in this case adopted by a dominant
group, this reaction clearly resembles the overemphasis on French nationali-
ty in the case of the embittered patriot. who defends and positively reinforces
this contentious aspect of his/her ethnic identity. Similarly, in Philippe
Pierre’s study (2003) regarding clite corporate migrations and their identity
strategies, migrants demonstrating this type of reaction are coined the
“delensives” (les defensives) because of their strong defensiveness of the
most criticized aspect of their group belonging. A similar ideal type exists in
observations of colonial Algeria, in which Albert Memmi (1985) employs
“the colonist who accepts his role” (le colon qui s’accepte) to identify the
individual who feels the need to vigorously defend the legitimacy of his/her
colonial presence.

Regarding the proudly integrated, Malewska-Pevre and Camilleri
de signate such a reaction as “dicplacpmcn! " where the migrant accepts the
negative ethnic image yet distances his/her own image from the targeted
group. Like the pmud]v integrated, the individual distinguishes him/herself
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from the negative depiction by assimilating to the host population, displacing
the depreciated image upon other members of the ethnic group from which
he/she would like to be distinguished (Camilleri 1989, 383). For Pierre,
migrants expressing the ])ruudlv 1nt(‘gratr‘d reaction are termed “the con-
verted” (les convertis), ]m\m;_, L]ld]’lg(‘d their lllr’stv]t- and behavior to assimi-
late to new norms. Memmi correlates this type of reaction in a colonial
context to “the colonist who refuses his role” (le colon qui se refuse). refusing
the concept of self as colonist or member of the dominant group. To contest
this notion, the individual expressing this reaction type modulates his
behavior to illustrate this refusal, both to self or others.

As for individuals who, aware of negative ethnic representations yet
choose to Lgnore their existence, Malewska- Peyre recognizes this reaction as

“repression” (1989). The migrant represses any pain provoked by prejudice
to protect sell-image and retain a decent quality of life. For those in a domi-
nant social category who display the will to maintain a high quality of life
within a foreign culture, Pierre coins the term “the opportunists” (les oppor-
tunists) for their predominant expression of pleasure in the discovery, change,
and travel associated with their migration.

Overall, there are unmistakable similarities in identity strategy between
the mainland French migrants in Tahiti and those of other individuals react-
ing to and recreating ethnic boundaries. All strive to optimize their self image
in light of the social depreciation of an ascribed identity. All of these identity

“defense mechanisms™ are in fact manners ol preserving sell-esteem and
value, strategies that are recognized by the psychoanalytical community.
Anna Freud's Ego and the Mec hanisms nf Defense (1936) first elaborated
some of these terms, such as “repression” or “displacement.” to describe
some of these self-preservation strategies that, utilized on an individual level
to counter negative stigma, are observed here on a societal level.

Conclusion: Common Reactions to Structural Divisions

The interviews indicate structural ethmic divisions, of which the difficulty
of permeability provokes diverse reactions. These divisions are continually
recreated and reinforced by the polarization of ethnic perceptions, bringing
social actors to choose sides and to continue to divide ethnicity into “us”
and “them,” a process that has carried on since the beginning of the colonial
mission. Bruno Saura, confirming such social barriers to be continually and
structurally formed, states that “the “Popa‘’a’ minority [. . .] can live in aclosed
circuit and in an almost completely autonomous manner in regards to the
Polynesian population, as they occupy functions tied to French institutions
and superstructures llll['mrtt'd in Polynesia.” In light of these observable
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cthnic divisions, he adds, “Rather than trying to integrate or adapt to the
territory and its inhabitants, the French minority takes advantage of the
system” (Saura 1985. 9). Thus, the blame is pl.lud(m the will of the individ-
udl ml;_,l ants, However, the 1)(=rqmitnu of this ve ry stercotype participates in
maintaining ethnic barriers and complicates the possibility of escape from
socially assigned identities and roles, regardless of individual will.

The very definition of “ethnicity” is associated with the macrosocial
construction of groups, which preu*t](‘ the individual and yet which are
continually reproduced by each individual. Marco Martinicllo states that
“ethnicity concerns the structural constraints of a social, economic and
political nature which shape ethnic identities” (1995, 24), indicating that the
political and economic structure generates constraints upon the individual’s
ethnic identity and social interactions. As William Whyte stated regarding
Italian integration into the American society ol the 1930s, an Italian could
not simply “become” American, because of the organization of his/her own
and the host society’s social groupings (1996. 190). Similarly, macrosocial
structural constraints largely determine the social position of the mainland
French in Tahiti, encouraging the adoption of identity strategies to enhance
sclf<identity through various interpretations of one’s relation to his/her
inescapable ethnic identity.

This study was limited to a select sample of subjects and did not inves-
tigate the attitudes and social integration of the full array of the French pres-
ence, inc ludmg those retired, in the private sector or 0( second generation
residence. The civil servants involved in the temporary and elite migrations
from mainland France take various stances in relation to their own ethnic
group, the host population, colonial history, and their social role as posted
agent of the State. The ideal type reactions have several factors in common:
the demonstration of communal emotion, whether in the form of bitterness,
pride, or else proclaimed satisfaction: mechanisims of identity defence to sur-
mount ethnic depreciation; and similarities in identity strategy and emotional
reactions with those of other communities faced with justifying and acting
within ethnic divisions,

Contrary to expectation, the attitude types displayed were independent of
length of stay. The accounts of ethnic boundaries across the range of ideal
types and stay-lengths suggest that the continual arrival and presence of
temporary migrants assist in reinforcing the divided social structure and the
continually reconstructed ethnie boundaries, especially because assimilation
or integration are ltmg-trz'rm, mnlligvnt'ralional processcs (Alba 2003, 34).
Rather than forming a “neo-Polynesian” socicty, whose political proponents
strive to find a “permanent and daily mix of cultures [...] and not just a
juxtaposition of cultures within the same territory” (Saura 1986, 236),
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polarization of ethnic identity and negative ethnic representations appear
exacerbated within the current pohhcd] structure. In consequence, omni-
present in the discourse of present-day posted civil servants in Tahiti arc
“colonial guilt” and negative stigma, which are asserted, assumed, trans-
posed, or ignored in cach migrant’s quest to construct a favorable individual
identity within a socially and individually credible ethnic belonging.

NOTES

1. Although all of the Tahitian population is French by Imti(mulit\' typically only those
from mainland France are termed TFrench, otherwise referred to as “mainlanders™ or
Farani in Tahitian language. “Tahitian,” like “Polynesian”™ or Ma‘ohi, is generally used to
designate individuals who are considered to be of a local, indigenous descent or “race.”
Race, like “cthuicity,” shall be referred to as “the belief that there is a relationship between
the membership of a socially created category and the possession of specific characteris-
tics. The underlying explanation of these differences may be, for example, cultural,
1‘cligj0us, or historical and need not be biological or pseudolnnl:)gu al” (Jary and Jary 1991,

21). Although other cthmic categorizations exist and much discussion could be dedicated
to their social usages and evolutions, for the purposes of this paper, ethnic designations
shall generally be emnployed as used by the interviewed social actors themselves.

2. Although since 1948 France no longer applies the terms “colonial” or “colony,” the
current sociopolitical system is still based on colonial relations. Victoria S. Lockwood
(1993) applics Bertram and Watters’s {1985} term “welfare state colonialism™ to specify the
current economie setup, in which colonial relations ol dependency are created through
comprehensive financial support. Moreover, political leaders such as Oscar Temaru of the
proindependence party Tavini huiraativa still speak of decolonizing this region,

3. This article is primarily derived from my graduate thesis, “Attitudes and Integration
of Mainland French State Employees in Urban Tahiti,” defended at I'Université de la
Polynésie Frangaise, 2004, Quotations have been translated into English for the purposes
of this article.

4. At the time of the interviews (2003-2004), French Polynesia was termed a French
Overseas Territory, In 2004, it became a French Overseas Country but by name only,
because legally it remains a Collectivity.

3. With its population of 169,674, the island of Tahiti, also the administrative center, is
home to nearly 70% of the total 245,516 French Polynesian population (ITSTAT 2002},

After the 1988 poll, ethnic categories no longer appeared in national polls with the
dppll(_d.tl()'r] of the 1978 law Informatique et liberté prohibiting the request of personal
information such as racial and ethnic origin.

7. ITSTAT 1996, Table MI1.13. It can be assumed that the majority of those 12,300
born outside of French Polynesia were born in mainland France, although the figare does
include Polynesians born abroad and French citizens of various origins.
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8. Numbers provided directly by the Vice-Rectorat and the Haut-Commissariat, 2002,

9. Proposal available at the university website : “La Citovenneté de pays: 'Exemiple de la
Polynésie [rangaise’ presented by Gaston Flosse at the conference “Identité, nationalité et
citoyenneté dans les Territoires d'Outre-mer.” Papeete, 9 et 10 Novembre 1998,

10. The twenty-one recorded and transeribed interviews entailed a series of open-ended,
semidirected questions that followed the natural course of conversation as much as
possible. The interviews generally extended over an hour and were held at the individual's
place of work in a private space.

11. “Pieds noirs” refers to the French from Algeria who were repatriated to the mainland
in 1962 upon Algeria’s independence.

12. Carmel Camilleri, “La communication dans la perspective interculturelle.” concluding
upon the [lindings in Hanna Malewska-Peyre, “Problemes didentit¢ des adolescents
enfants de migrants et travail social,”
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CONTACTS BETWEEN NATIVE AMERICANS AND NATIVE
HAWAIIANS SINCE WORLD WAR 11

Emanuel |, Drechsel
University of Hawai'i at Manoa

This essay explores the relationship of sociocultural complementarities that
Native Americans and Native Hawaiians as the only native peoples of the United
States have developed through recent mutual contacts. Of special interest are
references not only to military training, rest, and rehabilitation during and
after World War I1. but also to the search by both native peoples [or traditional
identitics and political alternatives. Contrary to isolationist expectations, Native
Americans and Native Hawaiians have lound much in common because ol
similar experiences in their colonial and modern histories; hence, they have
understood more of each other’s concerns than divide-and-conquer—minded
colonists and their descendants have realized, Initial investigations suggest that
casual contacts have developed into formal encounters in which Native
Hawaiians and Native Americans have increasingly drawn on each other for
support and have proven a major source of solidarity in their struggle for cultural
and political antonomy.

Preliminaries

A RECENT BOOK by the Standing Rock Sioux historian Philip J. Deloria
(2004), Indians in Unexpected Places, examines how Native Americans have
coped and contended with modernity contrary to standard stercotypical
expectations of their traditional social roles. Deloria considers examples
of unanticipated, even disorienting, discordance such as Geronimo sitting
behind the wheel of a Cadillac, a string quartet or jazz band consisting of
Native American musicians, and Indians appearing in various athletic or
staged functions. The present essay similarly reviews the question of native
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peoples “out of place,” specifically American Indians in the Hawaiian Islands
since (‘ar]_\-' World War 11, and r‘x])lnres contacts between Native Americans
and Native Hawaiians.! The following pages document what appears a
commonplace presence of Native Americans, long thought in decline. even
in the fiftieth state, and survey interactions between American Indians and
Hawaiians in the past decades. Not L)nly have Native Americans and Native
Hawaiians shared many sociohistorical parallels in spite of their different
origins, but their paths have crossed again and again, which raises interesting
broader issues of recent Pacific history and challenge some widely held
stereotypes about both peoples.

Native American-Hawaiian Contacts in Historical Perspective

A hemispheric, macrohistorical overview of the United States might suggest
an expansion from cast to west, in which the Hawaiian Islands were little
more than an extension of the West Coast en route to the Philippines
(see Coffinan 1998: 289-313; Drinnon 1980). By logical extension, this kind
of reasoning would not be receptive to the idea of any contacts between
Native Americans and Hawaiians before the arrival of U.S. Americans in
the Hawaiian Islands and their westward expansion. Much less would such
a reductionist east-to-west interpretation of U.S. American history favor
contacts between Native Hawaiians and Native Americans before the arrival
of Europeans on grounds of the mistaken assumption that the native peoples
lacked the technological or navigating expertise necessary to sail long
distances across high oceans.

In reality, it is reasonable now to assume that, as highly skilled sailors on
double- ]m]] canoes, Native Hawaiians did not merely voyage to other Pacific
islands, but could have extended their ventures into ‘the northeastern Pacific
and western North America some 2,200 nautical miles away. These Hawaiian
sailors would not have encountered empty islands as elsewhere in their
first explorations of the Pacific, but would likely have arrived on inhabited
te:rrlton Short of rt'tumm{_‘ to sca, any \'m’dgmg Hawaiians must have
succumbed to the native population, whic h would have adc ipted and absorbed
them, if it did not kill them, because the visitors were comparatively few
in number (Finney 1994: 283-87). Thus, we can hardly expect se .dcmng
Polynesians to have left many, if any, distinctive traces in North America
before the arrival of the British explorer James Cook. If the absence of
evidence need not indicate the absence of contact between IHawaiians
and Native Americans before the Europeans’ arrival, the archacologist
Terry L. Jones and the linguist Kathryn A. Klar (Jones and Klar 2005
Klar and Jones 2005) have offered some convincing arguments and data in
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support of a pre-European contact by Polynesians with the Chumash Indians
of southern California and the nmghhormg Gabrielino: sewn-plank boats
among these Indians, common to Polynesians but not to Native Americans,
and accompanying loanwords of apparent Polynesian origin in Southern
Chumashan languages. reconstructable as proto-Southern Chumashan
“tomolo’o { sewn-plank canoe) lor zlppfOXirmlteh-= A 400 to 800.

Native Hawaiians, too, were among the very first newcomers to western
North America in the European-American explorations of the northern
Pacilic from the late 1780s, as crew members. The Hawaiian Islands had not
only come to serve as a wintering place for British, American, and Russian
ships, soon to develop into a major way station for tall ships in the trans-
Pacific trade, but within years, the islands assumed a strategic commercial
role by serving as ports of call for fresh provisions, repairs of ships, recreation
for crews, and new manpower in the emerging trade of fur, sandalwood,
and whale oil between western North America (including Alaska) and Asia
(Gibson 1992: 44-50, 187-88, 212-13, 253-58, 278-91). European and
European-American sailors who had jumped ship in the islands or elsewhere
in the Pacific needed replacement. Substituting for them were adventurous
Hawaiians, who joined to leave untenable lives or to explore new opportuni-
ties, who quickly proved skillful sailors in dangerous endeavors, and who
demonstrated dexterity, courage, and reliability as canoe men, fishermen,
and whalers in rough waters (Chappell 1997).°

Beginning in the early nineteenth centu v, fur-trade comparnies, foremost
the Hudson’s Bay Company, engaged hundreds of Native Hawaiians in the
fur trade of the Northwest Coast, which brought them into direct, regular
contact with Native Americans, Known as Kanakas (<« Hawaiian kanaka
“human being, man, person, individual: subject, as of a chief; laborer,

ant, helper,” or kanaka, plural of kanaka [Pukui and Elbert 1986: 127]),
Native Hawaiians succeeded as fur traders, lumbermen, farmers, and miners
and in still other occupations. Jean Barman (1997-1998: 12) has estimated
a thousand Hawaiian men, possibly more, to have moved to northwestern
North America “as seamen, fur trade labourers, or adventurers,” and has
identified several reasons why Native Hawaiians remained in the Pacific
Northwest or even returned there after a visit to the Hawaiian Islands:

Visiting seamen likely brought news of deteriorating conditions at
home, where local pe‘{)pl{' were losing their autonomy and self-
respect in the face of religions and economic t“(pl()ltdtl(}]'l by outsid-
ers. Land on the west coast of North America was plentiful, unlike
the Hawaiian Islands where newcomers had acquired control over
the best land. William Naukana is said to have gone back sometime
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in the 1850s only to find family land appropriated for a sugar planta-
tion, and so returned to North America. Men with families by local
women had personal reasons for staying in the Paciflic Northwest.
{Barman 1997-1998: 13)

However, a major reason for the Hawaiians’ stay in the Pacific Northwest
undoubtedly was also the spread of various (‘[)Id(“ml( diseases in the Hawaiian
Islands, r(‘qultmg in a rapid depopulation of native Islanders (see Stannard
1989).

Still another motivation for many IHawaiians not to return, even when
by contract they already had a p.ud passage home after having completed
service with the company, was that they had sought and found companion-
ship among Native Americans and often mdrrw(] into native communities
(Barman 1995, Duncan 1973, Koppel 1995, Naughton 1983). According to
records of the Catholic Church and other historical documentation, Hawaiian
men often wedded Chinook women, or less frequently found wives among
the Chehalis and Cowlitz tribes, all located on the Columbia River and
close to fur-trade routes (Naughton 1983: 30-32, 39-41). Moreover, Native
Hawaiians came into regular contact with Kwakiutl, Algonquian-speaking
Métis, Iroquois of northeastern North America, and still other tribes of the
area (Koppel 1995: 17, 18, 22, 23, 53, 57, 99-100, 140 [fn. 4]). In the second
hall of the nineteenth century, the association ol Hawaiians with Amecrican
Indians received a boost by laws forbidding marriage between whites and
people of color, including IMawaiians, in Oregon and Washington but not in
British Columbia (Barman 1997-1998: 14). Thus, Mawaiians qotﬂr d in new
homes in northwestern North America in 5p1te. of temperatures ran;___,lnz__,
lower by some 20°F than in the islands.”

Sadly, little substantive information is currently available about these
Hawaiian-Indian relations. Still, historians have not hesitated to present
Indian-Hawaiian encounters in terms of animosity and even hostility (for
recent examples, sce Chappell 1997: 104-05, 165; Duncan 1973: l()'?J just
as traditional depictions attributed to Hawaiians little adaptability to new
environments, especially a colder climate such as that of the Northwest
Coast. However, such characterizations do not reflect so much a true
historical picture as more the divide-and-conquer wishful thinking of colo-
nists whose primary interest was to prevent any alliance between American
Indians and Hawaiians and, with it, any pmslhTC rebellion by native peoples.
In reality, engagement in the [ur trade by outsiders such as Hawaiians
required close cooperation with the indigenous population, still the primary
provider of the desired goods. As was the case for instance with French
traders, whether accredited voyageurs or unlicensed coureurs de bois,
and their métis descendants, Native Hawaiians must have developed fairly
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close and intimate, even symbiotic relations with Native Americans of the
Northwest Coast and Inuit of Alaska with a mutual give and take, although
not alwayvs without conflict. _

A few years after the first Native Hawaiians had shipped out to the
Northwest Coast in support of Europeans and Americans in their cxplura-
tions. the French-born poet and naturalist Adelbert von Chamisso, writing
about his Pacific travels in German between 1815 and 1818, reported
the presence of as many as a hundred Aleuts from Kodiak (“Kadiacker” or
“Alenten”) in the Hawaiian Islands. They had come as crew on a sealing
expedition of the Russian-American C(mlpdnv whose ship ran aground—
eventually to end up as sealers on an American ship destined for California
(Kotzebue 1821: 11: 113-14; I11: 153, 158). What happened to these Aleuts
remains a mystery at this time. Whether and how other Native Americans
visited the Hawaiian Islands in the nineteenth century is an open question
short of other specific historical evidence and protracted research with
primary documents on that topic. However, as the example of Kodiak Aleuts
suggests, adventurous members of Western tribes—engaged as sealers, in
some other function of the fur trade, or as whalers—made it to the Hawaiian
Islands. Just as the fur trade had already brought Iroquois and Algonquians
from eastern North America to the west coast, the tradition of traveling by
scagoing canoes did not keep native peoples of the Pacific Northwest from
globetrotting, even if they could not draw on the high-sea voyaging skills of
Polynesians (Gould 1968, Neel 1995; for a gene rll discussion, see Helms
1988).

The primary institution responsible for the transfer of Native Americans
to the Hawaiian Islands likely was the Hudson's Bay Company, because it
had been the principal player in the Hawaiians’ relocation to the Northwest
Coast. Notably, the eminent and long-standing institution of fur trade did
not merely use the islands as a convenient base for its ships in commerce
with Asia; but from 1829 until 1861, it maintained a store in downtown
Honolulu for reducing dependence of its posts in the Pacific Northwest
on imported supplies and diversifying its business beyond the fur trade to
timber and salmon, agricultural and manufactured pmdutl\ plus services
in expanding markets in the Hawaiian Islands, western North America, and
England in addition to those to Asia (Spoehr 1986: 27, 29, 46-59; 1988).
Just as the company kept employing native people as hunters and agents on
the North American continent, it apparently hired Native American sealers
and whalers as \‘hip crew. In spite of its expansionist goak the company
maintained “a firm policy for the conduct of the Agency- that the
agents support the Hawaiian government and not meddle in its affairs”
(Spoehr 1986: 37). If this policy amounted to a rare enlightened approach on
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the Hawaiian Islands, the Hudson’s Bay Company never became an indige-
nous or local business, but has remained one of the dominant corporations in
the European expansion of North America (Wolf 1982: 172-90).

Although there is evidence for some fairly wide-ranging Indian-Hawaiian
interactions in the Pacific Northwest in the early nineteenth century, his-
torians need better documentation to demonstrate what, on grounds of her
rather limited study, E. Momilani Naughton (1983: 74) has interpreted as “a
significant impact” by Native Hawaiians on the Pacific Northwest. Not only
is there little information available about Hawaiians who became absorbed
into Native American communities of the Northwest, but it is far from clear
to what extent and in what ways Native Hawaiians, other than those adopted
into native communities, kept interacting with the latter in the late nine-
teenth century. Native Americans and many “mainland” Hawaiians appar-
ently parted ways with the decline of the fur trade after the mid-nineteenth
century and with the California Gold Rush in 1858. When after 1860 the
Hawaiian Islands ceased as intermediary station in the fur trade, and with it
the Hudson’s Bay Company as a local company, Hawaiians found other work
as loggers, in sawmills, as longshoremen, and on subsistence farming with
the renewal of their contracts (Barman 1997-1998: 15-16), whence there
existed much less of an obvious incentive for Hawaiians to visit Native
Americans in numbers or vice versa. Significantly, some of the Native
American sources whom Naughton (1983: 38) could still consult for her
research on Hawaiians in the fur trade did no longer appear aware of
their Hawaiian forefathers, and others preferred not to claim any Hawaiian
ancestry, even when they apparently were aware of it.?

If the fur trade, whaling and sealing defined the interactions between
Native Americans and Hawaiians in the nineteenth century, there appeared
asilence in the records of the following decades. Does it indicate an absence
of interactions or merely an absence of recorded observations? Future
research will have to answer that question.

“Unexpected” Native Americans in the Hawaiians Islands for
Military Service

The next major occasion for contact between Native Americans and Native
Hawaiians was World War 11, when after basic training in the continental
United States, Native Americans came to the Hawaiian Islands for final
training “in the bush,” as was true especially for code talkers. Not only did
Native Americans make a disp|‘0p0rti0natei)-' larg,e contribution to the war
efforts, with motives ranging from adventurism to the pursuit of warrior
traditions, the prospect for employment and education, and patriotism,
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Native American soldiers also distinguished themselves by using their native
languages as military codes, sometimes in rednced and disguised form, which
neither German nor Japanese intelligence ever broke. ITn World War 11, the
U.S. armed forces in the Pacific made use of at least six different Native
American languages as military codes among no less than fourteen different
ones (Meadows 2002: 68, 70-71, 241-42): Assiniboine (Siouan), Hopi (Uto-
Aztecan), Kiowa (h}()\\’:i-Tiuman). Lakota and Dakota (Siouan), Muskogee
and Seminole (Muskogean), and Navajo (Athapaskan).” Their reason for
selection had in part been highly distinet phonologies, lexica, and grammars
with few published data accessible to the enemy; the other major justifica-
tion was large. viable speech communitics from which the armed forces
could draw sufficient bilingual men for military and specialized training.
Except for the Muskogee-Seminole Indians, who served in the Aleutian
Campaign and who never had any need to leave North America, these Native
American servicemen fought in the South or western Pacific, and passed
thmugh the Hawaiian Islands for stopovers, “jungle training," instruction,
and recovery.
Specifics of the Native American code talkers’ visits have remained rather
obscure other than for Navajo Indians serving with the Marine Corps in the
Pacific. However, the Hawaiian Islands came to serve as the final training
grounds, where Navajo Marines took part in military exercises in which they
practiced taking small islands from ships. For four v&eeks Parker Ranch on
the Big Island of Hawai'i also was the location of field training, including
gruesone multiple-day maneuvers.” Many Navajo returned to Pearl Harbor
on Oahu, the only location of the Navajo code books other than Camp
Pendleton in California, for retraining with a revised code before the impend-
ing invasion of Okinawa and Japan to inhibit any decoding by the enemy.
Some Navajo visited the Hawaiian Islands again on rest and re }hll)llltdtu)n
before going home. By a recent estimate, there were some 400 Navajo
participants in the project, whose existence remained classified until 1968
because of the extra secret nature of their assignment and of whom 150 were
still alive in 2001. Socially, the code talkers occupied a tenuous position
within the militarv. They frequently faced prejudices against people of color
prevalent at the time; morcover, non-Indian American servicemen regularly
mistook them as Japanese, jammed their telephone and radio messages,
and threatened to kill them. Some code talkers received non-Indian “body
gnards” assigned to them. Officially, these guards were said to protect the
Navajo soldiers from Japanese, but in reality had to shelter them also from
fellow servicemen (Bixler 1992: 73-74: McClain 2001: 99, 114-15, 120, 125,
145, 154-55, 171-72, 192-93, 203, 205: Paul 1973: 61-63, 85, 87).%
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Even less information is available on how Native American code talkers
adapted in the civilian domains of the Iawaiian Islands. Still, after complet-
ing their duties, Navajo Marines occasionally enjoyed a game of horseshoes,
which provided “a strange sight . . . in the backwoods of Hawaii” (McClain
2001: 157-58). Navajo soldiers also participated enthusiastically—and appar-
entl\, with some suceess—in rodeos in L()l]‘lpt’htl()rl with local ¢ ()wbms (Bixler
1992: 73). known as paniolos (< Tawaiian “Spaniard, Spanish” [Pukul and
Elbert 1986: 315]). Still, at least during their training in the awaiian Islands,
Navajo Marines probably did not have extended contacts with the local
population for reasons of military security, until they returned for rest and
rchabilitation on their way home from the South Pacific or Asia, and even
then the) did not have 1)61"1[11551011 to recount their war expe.rlen(eb.

For the period after World War 11, there exists a similar gap of informa-
tion about the presence of Native Americans in the Hawaiian Islands.” This
conclusion does not necessarily mean that they disappeared from the islands.
Some Native American soldiers on rest and rehabilitation in Hawai'i during
the Korean and Vietnam Wars apparently found a home and settled in the
Islands on their return. Unfortunately, the first census to take account of
Native Americans in the islands did not appear until 1960, after which the
numbers have been rising steadily (Table 1).

TasLe 1. U.S. Bureau of the Census Figures for Nalive Americans
and Parl-Nalive Americans Living in the Hawaiian
Islands.

Census Year®

1960 1970 1980 1990 2000 Classification of ancestry

American 472 1216 not available
Indian 2210 4738 3535 with single or without other
ancestry
11728 14835 24852 with at least one or other
ancestry
Eskimo and 675 361 with single or without other
Aleut ancestry
881 323 with at least one or other
ancestry
Total Native 472 1216 not available
American 2885 5009 3335 with single or without other
and Part-Native ancestry
Amoerican 12600 151538 24882  with at least one or other
ancestry

U8, Burean of the Census data for 1960 appeared in 1963; for 1970, in 1973; for 1950, in
1983; for 1990, in 1992 and 1993; and lor 2000, in 2002,
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Tracing the numbers of Native Americans in the Hawaiian Islands
does not permit easy comparisons from 1960 through 2000. Not only did
the censuses of 1960 and 1970 make no distinction about ancestry, and that
category has in turn undergone redefinition through the subsequent decades,
but for 2000, even the classification of “American Indian” has endured undue
narrowing to Native Americans of the lower forty-eight states. Nonetheless,
the census figures for Native Americans in the Hawaiian Islands have shown
increases for three decades after 1960, ranging from 82% to 158% as applied
to people with no other ancestry (single ancestry). In contrast, the 2000
census reflects a decline of 31% if one considers Native American residents
in the same category, yet another burst of 64% if one includes residents
of Native American and other ancestries (Hawaiian, Furopean, Asian, etc.).
Whereas the decline in the single-ancestry category may reflect a growing
intermingling with other ethnic groups (as it has |Idpp(‘l]t"(l throughout the
Hawaiian Islands and the continental United States at large), the total of
almost 25,000 Native Americans appears suspect and probably includes
people who marked “American Indian” or “Alaskan Native™ as part of their
ancestry without re g_,ul.irh ide 11hﬁ1ng,| themselves as such, par‘m]palmg in
Indian community affairs, or otherwise distinguishing themselves as Native
American.” However, although the census data for 1960 and 1970 seem
unduly low, those for 1980 and 1990 probably reflect actual population
ilgll}’t’b quite closely i’ one includes Native Americans with other ancestry.
Already in 1988, ]dllt]ll]ld Morris, Executive Director of the Indian Iealth
Service and Counseling Service and Referral Project at the American Indian
Services Corporation in Honolulu, counted 11,728 members in Hawai'i who
qualified for her services (Dixon 1988: A8). Similarly, in response to the 1990
census, the Vice-President and Secretary of the American Indian Service
Center of Honolulu, A. Hank H;l}_'mom], estimated Hawai'i's Native American
population as three times as big as the official figure: “I think 5,099 could
jump to 15,000 . . . The census is just a snap-shot . . . Our biggest problem is

that the turnover rate is so high” (Tanahara 1.)‘)2) The comparatively low
figures in the first two censuses for which data on Native Americans hwng n
the Hawaiian Islands are available may reflect a lack of official recognition as
much as other issues such as problems of demography.**

Most Native Americans living in the Hawaiian Islands have come from
Alaska, the West Coast, or other western states, with only few originating
from tribes east of the Mississippi River. However, Native Americans of
Hawai'i have had diverse prior homes in western North America, among
them the Inuit and the Gwich'in of Alaska, the Colville Confederated
Tribe of eastern Washington, the Lakota of South Dakota, the Cherokee
of Oklahoma, the Southern Ute of Colorado, the Hopi of Arizona, and the
Navajo of New Mexico and Arizona as a few representative communities. As
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in the past, most Native Americans have probably come to the State of
Hawai'i with the armed forces and, as a result, have lived on O‘ahu, the island
with most military installations and only in smaller numbers on the outer
islands.™

Like most military communities, local Native Americans have formed an
open, fluid population with a high turnover that in part answered the demands
of the military and in part reflected its members’ isolation {rom their home
communities. These facts have also defined many of the key social issues of
returning veterans: health problems, including alcoholism and drug abuse;
employment; questions of cultural identity; and the maintenance of native
traditions. Over the years, some Native Americans have married locally
and have usually blended in easily into the community. Many have found life
in the Islands attractive relative to blatantly racist environments that they
had Cxp(‘rien(:ed in their home states; indeed, some apparently escaped
prejudice and racial discrimination in the continental United States, which
they have regularly discovered to be more conspicuous than in the Hawaiian
Islands, However, Native Americans of Hawai‘i have also found themseclves
in a dilemma. As they have often acknowledged publicly, living in the
Hawaiian Islands has uslm]]y meant losing or even breaking ties with their
home communities, if for no other reason than the interfering great distance,
making travel across the hurdle of the Pacific Ocean expensive. A member
who joined the military already was likely to maintain loose ties with his or
her home community’s elders in hold of the traditions, and ran the danger
to acquire or maintain less tribal knowledge than home-bound, culturally
more conservative members, unless the cominunity resocialized him or
her with appropriate rituals. Living in the fiftieth state has made maintaining
tradition even more challenging. The diverse heritages represented by
the Native American (,(mnmunt}’ in Hawai'i and its open character have not
made it any easier for its members to establish conventions or traditions of
their own,

By 1971, Native Americans ol Iawai'i began organizing as the Hawaii
Council of American Indian Nations, initially raising funds by car washes and
the sale of fried bread [or a yearly powwow (< Eastern Algonquian “dance or
noisy festivity proceeding a council, a warlike expedition, or a hunt” among
other meanings [Friederici 1960: 484-85]); but then they pursued federal
funds to help Native American soldiers on leave or returning from duty in
Vietnam. The Council established the American Indian Service Center in
1974 to assist local Native American residents and especially veterans with
health counseling and referral plus job training as well as traditional support.
In 1983, the center became incorporated as a nonprofit organization under
the name of American Indian Services Corporation, and received partial
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sponsorship by the Indian Health Service and the U.S. Department of Labor.
In subsequent vears, the center also acquired funds to develop a program to
assist Native American adolescents in Hawai'i, in recognition that this age
group required increased attention. Moreover, the center became a hub for
cultural activities and spiritual renewal, ranging from craft and language
classes to traditional religious practices and gatherings of the American
Indian Powwow Association for hosting annual intertribal dances. In early
1992, a new organization by the name of Native American Center came
about with the principal B(}al of helping to preserve Native American culture
and by seeking private funds. Federal grants nolonger sustained the American
Indian Service Center, which closed its doors in 1993. Four years later,
Wendy Schofield-Ching, who hersell cannot claim Native American ances-
trv, began picking up some of the former center's community services
thmu;ﬁll her Native Winds Gift Gallery and Craft Supply in Honolulu by
olfering (mlt classes, promoting powwows, and cosponsoring educational
events at schools, museums, and universities. including the Center for
Hawaiian Studies at the University of Hawai'i at Manoa (Dela Cruz 2005,
Ramirez 1990, Tanahara 1992),

Yearly intertribal powwows at Thomas Square Park in Honolulu have
since become a tradition, indeed an institution. Since the early 1990s, anoth-
er organization by the name of the Intertribal Council of Hawaii has spon-
sored the Annual Warrior Society Powwow at Kapi'olani Park in March. In
recent years, Tawai'i's American Indians have oc casionally organized other
POWWOWS, with the one at Thomas Square Park in OLtUlJer remaining the
most prominent, These events have highlighted native songs, drumming,
and dances, and have often sponsored prominent guest musicians or dancers
from various tribes of the continental United States aside [rom featuring
native food and craft for sale. Sometimes local powwows have also included
religious ceremonies such as spiritual retreats and sweat lodges, usually
in characteristic Plains Indians tradition with some West Coast variations.
As such, these events have not only accommodated considerable cultural
diversity among Native Americans in Pan-Indian fashion, but have also
l)emnttl'd innovation bvparhupdnh and re presentation b\f Native Hawaiians,
who have often provided various supportive functions as fnends, spouses, or
family members.

These events have had a great entertainment value for Native Americans
as well as the public, and have regularly received considerable attention in
the media. However, one of their prime functions has been to recognize
Indian veterans of Pacific and Asian wars. Among the most recently honored
soldiers were three Navajo Marines, Teddy Draper, Keith Little, and
Sam Tso, who had served as code talkers in the Pacific during World War 11



64 Pacific Studies, Vol. 31, No. 2—June 2008

(Hoover 2007). These events have also provided their participants with
important spiritual functions that have allowed them to regain strength as
individuals, to build community solidarity, and to reinforce their identity
as Americans Indians—with positive effects on their growth and health
(Dixon 1988, Mager 1999, Simon 1993). Moreover, the October powwow
has become an occasion for Native American groups of continental
North America to visit the Islands to seck support from HawaiT's senatorial
delegation, foremost Senator Daniel Inouye, Vice-Chairman of the U.S
Senate Committee on Indian Affairs, for or against specific federal legisla-
tion or to learn about the Hawaiian language immersion schools from ‘Aha
Panana Leo.

As unexpected or “out of place™ powwows in Hawai'i may appear at
first sight, they come to be ordinary on closer inspection, (*spc‘u(zllv when
one considers their origin and social functions: Powwows arose from a rich
tradition of intertribal celebrations by the Plains Indians, attested already
in the earliest colonial documents, and de\«{*l()pt'd in the 1950s and 1960s

“out of early intertribal movements and men’s socicties . . . reminiscent of
intertribal movements of the nineteenth century that had spread across the
Plains™ (Young and Gooding 2001: 1011). Although multiple sociohistorical
factors have contributed to the development of modern powwows, a signifi-
cant one apparently was the military service by Native Americans during
World War 11 and subsequent wars, which provided opportunities to service-
men of different tribal origins with recent opportunities for intertribal cama-
raderic and which explains the close link of veterans to powwows. Another
factor was the increasing urbanization hy which Native Americans moved
from reservations to major cities after World War 11 and which likewise
fostered pan-Indian developments (Young and Gooding 2001: 1015-20).'3

By their association with Plains traditions and the military, powwows
have unintentionally reinforced among nonparticipants the unfortunate
cliché that Native Americans must all have descended from horse-riding
bison hunters of the Plains, who by the adoption of the horse themselves
reflected a major adaptation to European contact. Stereotypes ol Plains
Indians may have inadvertently widened some imagined differences between
Native Americans and Native Hawaiians that had not existed originally and
have also focused on unfavorable representations of American Indians, as
may still be present in the popular images that older generations of Hawaiians
haVC of Native Americans. Moreover, Native Tawaiians pussnbl\ associate
with western Native Americans nndg(- justified or unjustified, of reserva-
tions with which they wish no connection, but that sociologically and
economically may differ little from their own life on IMawaiian Home
Lands—property rights held by some state or federal government agency, a
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location on land of marginal quality, and a poor infrastructure with inade-
quate access to resources for education, employment. and business (Parker
1989: 154-56). What has distinguished Hawaiian Homes from American
Indian reservations is merely the issue of political control, including police
and judicial powers, which federally recognized tribes usually possess over
their communities unlike Native Hawaiians. However, stereotypes about
American Indians, such as their Plains image. have made many Native
Hawaiians overlook sociohistorical parallels with Indians other than Plains
tribes, especially the complex chiefdoms of southeastern North America. By
this omission, Hawaiians, as descendents of chiefdoms and a kingdom, have
inadvertently introduced some nnnecessary social distancing from American
Indians and from any identification with them or in termns of a tribe (for
further discussion, see E. J. Drechsel, “Native Hawaiians are not Native
Americans, but .. .”: Federal recognition for Native Hawaiians in light of
macro-historical arguments, unpubl. manuscript).

Reaching-Out by Hawaiians to Native Americans

If military service dominated postwar Native American-Hawaiian relations
as late as the Vietnam War, it has since declined in significance for political
alliances and cultural exchanges in recognition of native peoples” common
issues. In one defining instance, the Hawaiian activist Haunani-Kay Trask
found much inspiration for her political engagement from the American
Indian Movement (AIM), especially the Lakota Russell Means, in the 1970s.
In the first portion of her essay, Trask (1984: 101-07) recognized several
parallels in the colonial histories of Native Hawaiians, Native Americans,
as well as other peoples of color. She did not develop a point-for-point
contrastive comparison, but acknowledged Means for conceiving “a radical
alternative to Western impori;llism." and cited him as a critical voice from
the perspective of a Native American in “the first step toward psychological
de-colonization” (Trask 1984: 106).

Activist Hawaiians have received “a heightened consciousness about their
status as indigenous people” (Trask 1984: 127) from interactions with Native
Americans, whom Trask also credited with the nation-within-the-nation
model for Hawaiian sovereignty. Occasions for contact came about when
Means and another cofounder of AIM, the Ojibwe Dennis Banks, visited the
Hawaiian Tslands in 1973 and when Hawaiian activists called on their Native
American counterparts in the continental United States after the occupation
of the island of Kaho'olawe in 1976 and on later occasions (Trask 1984: 126,
127: Wong-Wilson 2005: 145). Yet Trask likely embraced many of these ideas
dunn;_, her graduate studies at the University of Wisconsin-Madison in the
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1970s when Native Americans of Wisconsin, foremost the Menomini, were
struggling to regain control over their land (Shames 1972) and when discus-
sions on these topics embroiled the campus, as I can attest from personal
experience.

Many of these issues eventually bore fruit in new Native Hawaiian
pulltlu_l organizations. In one instance, a Hawaiian nonprofit corporation by
the name of Ho'dla Kanawai (“to awaken the law”) “proposed legislation for
the creation of a Hawaiian corporation, fashioned after the Alaska Native
situation” in the late 1970s (Wong-Wilson 2005: 144). Alas, with Alaska
Native communities as models, Native Hawaiians have been able to hope for
no more than a reduced independence with even less pnhhml autonomy
than federally recognized tribes in the lower forty-eight states. “Like Hawai'i,
Alaska became part of the United States after the period of signing treaties
with Indians [had] ended” (Van Dyke 1998: 126 [emphasis added]), which
left no more than the Alaskan Native Claims Secttlement Act (ANCSA)
in 1971. Unlike their southern relatives, Alaskan Natives have not only
been short of their own tribal laws, law enforcement, and judicial bodies, but
they have also remained subject to Alaska state laws, and do not enjoy any
authority to assess taxes ol their own (Kauanui 2005: 14-15).

On the other hand, the year of 1987 saw the native initiative for Hawaiian
sovereignty Ka Lahui Hawai'i (the Hawaiian Nation), in whose foundation
Trask and her sister Mililani Trask, an attorney, played a key role. Although
some of its representatives have espousr_-d a nation-within-a-nation model
similar to federally recognized Indian reservations, Ka Lahui Hawai‘i has
always demanded more for Hawaiians to the point of [ull sovereignty and
international recognition through the United Nations, and as a result has
rejected attempts at recognition by the federal government, foremost later,
scaled-down versions of the Akaka Bill, as poor compromises (Wong-Wilson
2005: 146-49: for further discussion of federal recognition, see below).

From May 14 through July 15, 1995, Hawaiians paid a historic visit to
the West Coast with the double-hull canoes Hokiile'a and Hawai‘iloa, which
shared the pride and excitement of Polynesian voyaging traditions with
Native Americans as well as emigrant Hawaiians under the aegis of the
Bishop Muscum, the Hawai'i Maritime Center, and the Polynesian Voyaging
Society. While Hawai'iloa was on display at the Center for Wooden Boats
at Seattle’s Maritime Heritage Museum, Hokile'a called on the Puyallup
Indians in Tacoma. Both canoes then visited the Suquamish Reservation
on Bainbridge Island, the Lummi Reservation near Bellingham, and the
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Swimnosh Reservation Long House in the State of Washington, plus the
Musqueam Indians of Vancouver before parting ways. Hakiile'a turned south
with stops in Portland, San Francisco, Santa Barbara, Long Beach, and
San Diego, calling on “transplanted” Hawaiians (some of whom had never
been to their homeland) and Native Americans (who had fewer cultural and
financial resources farther sonth than northern groups). In the meantime,
Hawai‘iloa continued its passage to the Kwaguitl (Kwakiutl), Heiltsuk,
Tsimshian, Taida, Nisga'a, and Tlingit Indians (see Polynesian Voyaging
Society, n.d.b). The purposes of this journey were to:

e Participate in cultural exchanges with native peoples, particularly
with those who depended on ocean and forest resources and canoes
for survival. Events [included] the traditional welcoming of the canoe
at each village; potlatches; and singing and dancing performances.

¢ Share information and educational materials on the values, practices,
and arts (including canoe building) that enabled the first peoples of
the Pacific and the Pacific Northwest to survive successfully in their
environments for centuries and to insure the health and productivity
of their lands and seas for future generations. Slide shows and canoe
tours [were] conducted by crew members.

* Document the journey to educate students and the public in Hawai‘i
and nationwide about how native peoples in different part|s| of the
world are facing similar cultural and environmental challenges and
what steps they are taking to meet these challenges. (Polynesian
Voyaging Society, n.d.a)

The canoes and their crews did not only inspire Hawaiians on the
West Coast with pride by helping to confirm their ethnic identity and to
regenerate an interest in their home culture, but they also intrigued Native
Americans to the point where they could ignore traditional differences
among themselves, and the crews received a warm welcome (Anonymous
1995). The crew of Hawai'iloa felt especially emotional on their visit to the
Tlingit, Haida, and Tsimshian Indians of western Canada and southwestern
Alaska, who gave them a true sense of homecoming as documented on
videotape (Williams 1995). These Indians had donated two 400-year-old
Sitka spruce logs for the construction of the canoe, for which large enough
trees were no longer available in Hawai'i's forests. For Hawaiians to draw
on these resources symbolized a bond of native peoples across oceans and
did not violate local convention: already before Cook’s arrival, they had relied
on drift logs from the Pacific Northwest such as fir, known not to grow in the
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islands. for the construction of large canoes, as the British explorer George
Vancouver (1967 [1798]: 218-19) had witnessed in the carly 1790s.

The most distinet item linking Hawaiians and Native Americans in recent
years has been the Native Hawaiian Government Reorganization Act or the
so-called Akaka Bill, directly modeled after legislation for Native American
federal recognition. “The Committee on Hawaiian Affairs which [in 1978
had] formnulated OI1A [the Office of Hawaiian Affairs] at the Constitutional
Convention [had] closely examined the rights of mainland Indian groups
who have traditionally e njuwd sell-determination and self-government in
internal matters even though, like Native Hawaiians, they no longer possess
the full attributes of sovereignty” (Houghton 1989: 46). As Native ITawaiians
sought greater self-determination, a joint committee of the U.S. Senate on
Indian Affairs and of the THouse of Representatives on Resources received
testimony in Honolulu from August 28 through September 1, 2000 (U.S.
Congress, Senate 2001). Among numerous local witnesses, most of whom
could claim Hawaiian ancestry, a few Native Americans also spoke, who
had traveled to the Hawaiian Islands for this purpose and several of whom
testified in official capacity: Bob Anderson, a Minnesota Chippewa (Ojibwe)
and Counsclor to the Secretary, Department of the Interior; Jacqueline
Agtuca, Acting Director, Office of Tribal Justice, Department of Justice;
Julie Kitka, a Chugach Eskimo and President of the Alaska Federation
of Natives in Anchorage; Edward Thomas, President of the Tlingit aida
Central Council; Susan Masten, a Yurok and President of the National
Congress of American Indians, the oldest and largest Native American orga-
nization, representing some 550 tribes; and Marc C. Van Norman, a (Jheyenne
River Sioux and former director of the Office of Tribal Justice (U.S. Congress,
Senate 2001: 1. 81-101; II. 79-86; TI1. 100-05). All encouraged federal
recognition as a means of strengthening self-determination, native rights,
and cultural traditions without Ilmltmg, access to international organizations,
even il they offered a few friendly amendments to the Akaka Bill or other
recommendations on how to deal with the federal government. In addition,
strong support came from a Hawaiian woman by the name of Robin J.
Puanani Danner, who expressed appreciation of the benefits of federal rec-
ognition from having lived thirty-five vears among Inupiaq Eskimo of Alaska
and on reservations with the Navajo, Hopi, and Apache (U.S. Congress,
Senate 2001: 1.101). The primary critical voices by Native Americans were
Russell Means, 01_,| ala Lakota, and Glen Morris, Shawnee, of the American
Indian Movement (AIM) of Colorado, read by the Hawaiian activist Roy
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Dahlin. Means and Morris questioned any jurisdiction by the United States
over native peoples, and argued against federal recognition on grounds that
it had led to apartheid with genocidal policies by the government, extensive
corruption in the Department of the Interior, and destructive effects on the
survival of Native Americans. In Means” and Morris’ minds, Native Hawaiians
had an extraordinarily strong case for regaining their sovereignty on grounds
of international law, whereas accepting federal recognition would mean
“a diminished political status” (U.S. Congress, Senate 2001: IV.115-17).

The testimonies by the visiting Native Americans did not find much of
a receptive ear in the Hawaiian audience, who recognized most of these
testimonies as statements of federal representatives endorsing official policy
in opposition to the inde p(‘ndt nce movement. The Hawaiians’ primary
concern was not to be identilied as Native Americans, let alone as American
Indians, but as kanaka maoli Hawai'i (native Hawaiians), who preferred to
see themselves as a displaced kingdom instead of a “tribe,” however loosely
defined. Their disapproval has also included objections because of a missing
plebiscite for Hawaiians to vote on such a political alternative as well as
the recognition of gross violations of both national sovereignty and self-
determination, including questions about the legitimacy of the State of
Hawai'i under international law (see Kauanui 2005 and Wong-Wilson 2005:
150-55), even if such arguments have often overlooked the fact that Native
Americans had been in the same or similar situations as Hawaiians.

The dissension in the Hawaiian community then attracted most of the
attention in the local press, resulting‘ in few reports on the Indians’ tostimon\'
(Dayton 2000, Omandam 2000a.b). Disagreements have also distracted from
a discussion of specific issues such as options to federal recognition short of
full sovereignty, including alternatives to some 160 federal laws regarding
health care, education, housing, land use, fishing rights. economic sufficien-
ey, religious freedom, grave protection and repatriation, and cultural revival
upon which Native Hawaiians have relied since 1974 when the amended
Native American Programs Act included them as indigenous people of the
United States for some of the [ederal assistance programs in the past reserved
e.xclusi\'olt\_-' for Native Americans (E. I Drechsel, “Native Hawaiians are not
Native Americans, but ...": Federal recognition for Native Hawaiians in
light of macro-historical arguments, unpubl. manuscript).'®

On September 21, 2004, Native Hawaiians participated in the festive
openings of the Smithsonian Institution’s National Museum of the American
Indian on the Capitol Mall of Washington, DC, in perhaps the largest
recorded gathering of some 30,000 Native Americans and other native
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peoples, representing more than 500 different tribes and indigenous com-
munities of the Western hemisphere. This event did not only host a delega-
tion of some 400 Hawaiian participants, incl uding “Hawaiian myal societies,
representatives of the Hokile'a and Hawai'iloa voyaging canoes, Ilalau
Lokahi Hawaiian charter school, the State Council of Hawaiian Homesteaders
Association, Iui Kako®o ‘Aina Ho‘opu]apula [a communications and resource
network for Hawaiians seeking Hawaiian Home Lands|, the Office of
Hawaiian Affairs, halau hula [hula duncing_, schools] from the Washington
area, and many others” (Boyd 2004: 1, 14); but to complement Native
American celebrations, the museum dl‘,() featured 70 Mawaiian items of the
late eighteenth and early nineteenth centuries (including an original feather
cloak, feathered capes, the oldest known IHawaiian outrigger canoe, and
a kapa beater, used to pound tree bark into fabric) and various events (such
as the screening of Edgy Lee’s film The Hawaiians—Reflecting Spirit) as
part of the exhibition N@ Mea Makamae O Hawai'i (Enduring Treatures of
Hawai'i) (Risser 2004). Moreover, the museum’s openings probably brought
Native Hawaiians of socially more varied backgrounds into contact with a
greater diversity of Native Americans than ever before and included some
groups east of the Mississippi River plus representatives from Central and
South America (i.e., descendants of former paramount chiefdoms [compara-
ble to pre-contact Hawai‘i] and even complex societies [or civilizations| who
had not usually been among their earlier acquaintances). Now their company
consisted no Ionger of mostly Indians of western North America, but includ-
ed also Iroquois of New ank eastern Delaware, eastern Shawnee, eastern
Cherokee, eastern Choctaw, Seminole of Florida, Aztees of Mexico, and
Quechua from the Andes among numerous others. In spite of all cultural
(ﬁffererites p.n'hupfmtq ('\lrlcnﬂy felt among each other a strong semnse of
community as native peoples of the Western hemisphere, which has given
them a new sense of empowerment in the domains of culture and 1dcnt|ty as
well as in politics and in which Native Hawaiians participated enthusiastically
(Anonymous 2004, Boyd 2004, Oliveri 2004).

Hawaiians and Native Americans have further found common grounds
beyond formal parallels in common cultural experiences of a substantive
nature, as illustrated by the Hawaiian slack-key guitarist Keola Beamer and
the Navajo-Ute flutist R. Carlos Nakai in their recent recording Our Beloved
Land and joint concerts (Fox 2005). Nakai had learmed of Beamer “while
stationed at the Naval telecommunications center in Wahiawa” years earlier
and had invited the Hawaiian guitarist to speak about Hawaiian culture at a
workshop. An impromptu performance demonstrated “how their cultural
idioms interact[ed],” which led to further collaboration and the creation of
an album.
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“You don't just pick up vour instrument and start blasting. We had a
nice cross-cultural exploration before we cven started plaving a
note,” says Beamer by phone from Maui. “We were looking for cul-
tural integrity, and a way to communicate. There was a h(@u{]ful
commonality of nature themes, of chant, of music, of dance. There
were so many things that we have in common, though we are from
a half a planet away.”

“There is a close a ffinity about things cultural and philosophical
between Native American and Hawaiian people,” says Nakai from
his Arizona home. “As we spoke about the Athapascans and our
journeys through time we found {our cultures) are very much
congruent with each other.” (Fox 2005: 15)

Hawaiians and Native Americans have collaborated on other recent
occasions of cultural exchange, such as the Sixth Annual Mary Kawena
Pukui Storytelling and Performance Festival at the Bishop Museum in
Honolulu on February 19, 2006, which featured alongside several prominent
local storytellers and performers: Jack Dalton, professional Yup'ik storyteller,
author, and teacher; Stephen Blanchett, Yup'ik singer, songwriter, dancer,
and member of the internationally renowned native band Pamyua; James
Patkotak, Inupiat storyteller; and Tobias J. Vanderhoop, W ampanoag
educator and tribal council member, singer and drummer (Bishop Museum,

n.d.}.

Over the years, the Akaka Bill of federal recognition for Native Hawaiians
came to lose much support in the public, and in 2006 stalled in Congress.
Although its advocates struggled to maintain the backing by the Hawaiian
community, the Office of Hawaiian Affairs (OHA) contracted Patricia Zell,
former long-time congressional stall director and chief counsel of the Senate
Committee of Indian Affairs and an Arapaho-Navajo. In a major newspaper
and in public talks, Zell addressed fundamental objections to the Hawaiians®
federal recognition: its umstlh]tmnahl\ the status of Hawaiians as native
people comparable to Native Americans; the irrelevance of “tribe” as a politi-
cal category; concerns about racial discrimination; fears about gambling;
the historical status of Queen Liliuokalani’s overthrow; sovereignty; land
ownership; and future options (Zell 2005a,b). In the editorial page of the
same daily a month later, Tex G. “Red Tipped Arrow” Hall, President of the
National Congress of American Indians, a Mandan-Hidatsa, and apparently
a frequent visitor to the islands, presented federally recognized Native
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American communities as political rather than racial entities, which by self-
governance succeeded in strengthening their economies, health care, and
education (Hall 2005). e addressed some of the same concerns about racial
discrimination and the unique political relationshi p of native peoples to the
U.S. government as Zell had raised. Hall also reminded readers that similar
counterarguments to the Akaka Bill had led to the earlier destructive policies
toward American Indians, ranging from military extermination, Indian
boarding schools, and land allotment to forced assimilation, termination, and
relocation. However, Hawaiian self-determination with federal recognition
would benefit the native language and culture, which in Hall’s mind would in
turn help tourism and the economy at large (Hall 2005). Because the
Bush administration rt‘wnﬂy impm(‘d further restrictive amendments ahout
gambling, civil and criminal jurisdiction, military commitment, and federal
liability about trust, land, and other claims by Haw.mdm the Akaka Bill did
no Iongcr enjoy the unanimous support of OHA. The office refrained
from comment on these restrictions without having first consulted “legal
scholars versed in Indian law and native rights to analyze what impact these
proposed amendments [would] have on the Hawaiian and non-Hawaiian
communities.” (Borreca 2005: AG)
During three da\ﬂs in January 2006, Native Americans lent support
to Hawaiians thmu;,h the Native Leadership Forum sponsored by the
California-based American Indian Resources Institute in conjunction with
OHA’s Native Hawaiian Leadership Conference in Honolulu. The theme
was “Native Leudersl'lip and Challenges Ahead; Protecting Sovereignty,
Culture, Homelands and Resource Rights and Achieving Economic Self-
Sufficiency.” Prominent Native American participants included: Richard
Trudell, Santee Sioux and Executive Director of American Indian Resources
Institute; John Echohawk, Pawnee and Executive Director of the Native
American Rights Fund; Billy Frank Jr., Nisqually and Chair of the Northwest
Indian Fisheries Commission; and Patricia Zell, Arapaho-Navajo under con-
tract by OHA. “In 30 years, I've never seen the outpouring of bupport other
native peoples have for Native Hawaiians,” Zell reportedly said. “What we
want to accomplish, we cannot, unless we see ourselves (indigenous peoples)
asone” (Boyd 2006). Alan Parker, Ojibwe-Cree and Director of the Northwest
Indian Applied Research Institute at Evergreen State College, has since
taken the argument a step further: The National Congress of American
Indians and with it the Affiliated Tribes of Northwest Indians have support-
ed Hawaiians in their search for federal recognition not only out
of solidarity but also for self-protection of their tribal rights, because they
realize that undermining the IMawaiians’ rights ultimately means a direct
attack on their own sovereignty (2007). Many Native Hawaiians have
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likewise come to recognize a need to expand common grounds with Native
Americans—not only in public affairs but also in the domain of culture
(Hoover 2006), Rétntradaoad 2007, a revised, but emaciated Akaka Bill
(U.S. Congress, Senate 2007) has since received approval from the House of
Representatives, still awaiting endorsement by the Senate and the President
at the time of this writing.

Hawaiians in search of more radical solutions than the Akaka Bill (i.e., full
sove reigl'lty} have similarl yecontin ued drzlwing on prominent Native American
leaders for cultural and political inspiration in one form or another. In early
2006, the Mohawk activist Taiaiake Alfred spoke on the colonial experience,
native answers to it, and leadership in a talk sponsored in part by the
Kamakakiiokalani Center for Hawaiian Studies at the University of Hawai'i
at Manoa. The center was also the site for a public showing and discussion
of Robert Redford’s documentary Incident at Oglala. The film addresses
the fate of the AIM activist Leonard Peltier, an Ojibwe-Lakota, whose
conviction to two consecutive life sentences for the murder of two FBI agents
on the Pine Ridge Indian Reservation, South Dakota, in 1975 has raised
substantial controversy about justice in his trial and about his guilt.

In late October 2007, the National Indian Education Association (2007a:
2), which had admitted Native Hawaiians as voting members already in 2000,
held its first annual convention in the IHawaiian Islands, at Honolulu’s
Convention Center. The oldest and Llr;_,vbt education organization aiming
for the educational equity by and quality of Native Americans congregated
some 2,300 educators from North America and about 1,000 local contribu-
tors with the theme of E Ho'i I Ka Piko Aloha (Return to Cultural Honor
and Caring). Most of the participants, either Native Americans or Native
Hawaiians, met “to discuss problems facing indigenous students and possible
ways to raise the bar ol achievement” and to address specilic topics such
as “high dropout rates of native students, [use of the] indigenous language
in the classroom, literacy rates, the federal No Child Left Behind law [,]
and college enrollment rates” (Moreno 2007). Particular sessions examined
language revitalization, English as a second language, the use of modern
technology, cultural integrity, generational and gender differences, econom-
ic poverty, and health problems such as diabetes among others. In addition,
the convention provided opportunities for Native American visitors to
learn about local issues and IMawaiian traditions, and in return hosted a
powwow featuring several prominent performers (National Indian Education
Association 2007a, 2007h).
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Conclusions

This essay presents an annotated chronology of contacts between Native
Americans and Native Hawaiians with particular attention to the period since
early World War 11 Although the above discussion makes no claims to being
comprehemne or exhaustive in an attempt at filling a dearth of historical
ir 1ﬁ)rm(1t|0n it reveals certain eme rgent patterns.

Contrary to isolationist expectations, Native Hawaiians and Native
Americans have not been strangers to cach other’s communities during
the past two centuries. After intermittent contacts since at least the early
explorations of the Northwest Coast of North America by Europeans in the
late eighteenth century, members of both communities interacted with each
other by fur trading, whaling, and sealing through much of the nineteenth
century. If there was a low scason of inte r(.}t(mge after whaling, World War
I1 brought Native Americans to the Hawaiian Islands—as soldiers, who were
the forenmners of today’s veteran community of Native Americans in the
Hawaiian Islands, principally on Orahu. Both populations crossed the Pacific
Ocean, perhaps committed to some higher authority, leaving untenable lives,
tracking new opportunities, out of a sense of adventure, or for other reasons:
but their pursuits were not unique. Although the initial long-term encoun-
ters bv Native Americans and Native Hawaiians werc c,le'dri\' economic and
nlllltdl‘\ in nature, subsequent relations took on an explic lth political and
cultural character. Not only did Native Hawaiians and Native Americans
reach out to each other for Pﬂllll(,dl inspiration, leadership, and support, be
it in the form of the Akaka Bill of federal recognition or alternative political
solutions; but the\ 111(,rea'\111g,||\f came to apprec iate the other’s cultural
institutions, ranging from double-hull canoe voyaging to music, dance, and
storytelling, as well as other arts and extending to issues of education.

By mere proximity and [or historical reasons, most Native Americans
whom Native Hawaiians have met have come from western North America,
including the greater Northwest Coast, California, the Southwest, and the
Plains—largely at the exclusion of groups from eastern North America. This
geographic-cthnographic concentration, together with the fact that most
Native Americans in Iawaii came to the islands with the military, helps
to explain the wide popularity of an institution of distinctly Western and
specificaﬂy Plains origin—thc:: powwow. However, attention to western
North America and specifically the Plains perhaps has also distorted Native
Hawaiians’ views r(-.gardin g historical puru]lt‘ls between traditional ITawaiian
society and Native American chiefdoms, especially those of southeastern
North America. They at times envisage more differences than exist at closer
inspection.
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As Native Americans and Native Hawaiians have visited each other’s com-
munities during the past two centuries, they have shared much in common
because of similar experiences in their colonial and recent histories, whence
they have understood more of each other’s concerns than divide-and-
conquer-minded colonists and their descendants have realized or liked to
admit. First, casual encounters have developed into formal meetings in which
Native Hawaiians and Native Americans have increasingly drawn on cach
other for comparable experiences in how to deal with dominant Europeans
and Americans, for mutual political support in legislatures, and for political
independence notwithstanding their cultural differences. By no means have
Native Americans been any more “out of place” in the Hawaiian Islands than
Hawaiians had been “strange” among Northwest Coast Indians a century
and half earlier. In spite of their Polynesian origin, Hawaiians may come to
recognize Native Americans as prime allies in their struggle for cultural and
pollt] al autonomy, just as Native Americans have discovered Native
Hawaiians as significant partners in developing stronger political coalitions.

Still few details are available about historical interactions between Native
Americans and Native Hawaiians, and specifics of cxchangcs remain vague;
but the documentation for such reliable examples as Hawaiian loanwords
in Chinook Jargon and lomilomi salmon in the Hawaiian diet suggests a
give-and-take relationship. The evidence also presents pictures of Native
Hawaiians a‘ssnmldtlngﬁ with Native Americans on the Northwest Coast in
the nineteenth century as part of the fur trade and of Native Americans
intermingling with the local population in the Hawaiian Islands, especially
Hawaiians, in the twentieth century. By all superficial indications, both com-
munities have blended in with each other remarkably well, if only for reasons
of a common colonial experience and similar histories. However, further
research will have to show how in individual cases Native Americans merged
into the local community and specifically with IHawaiians. Indeed, the
present review points to the need for an in-depth sociological study of
modem Native American-ITawaiian families.

Sociohistorical commonalities and actual community links ultimately
annot hide potential sources of conflict between Native Americans and
Hawaiians. Although often struggling with issues of political unity them-
selves, Native Americans have sometimes expressed surprise at the great
divisiveness among Native Tawaiians about community issues, advocating
unification. On the other hand, Hawaiians, fully aware of the need to speak
with one voice, have legitimately resisted what some m ay even consider as no
more than patronizing by outsiders. These differences might provoke further
arguments among Hawaiians to distance themselves from any association
with Native Americans rather than finding some solidarity with them. When
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one remembers the cultural differences between Native Americans and

Polynesians, these conflicts seemn minor in perspective, because they have

not surpassed conflicts in their own communities. Thus, little seems g'uned

bv oV eremphfmzmg any such p()tt‘ntl.ﬂ conflicts except to encourage age- —old

divide-and- -conquer sentiments by those objecting to any political .1]'I|an( e by
native peoples.
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NOTES

1. The use of “Native Hawaiian(s)” draws a deliberate analogy to “Native American(s),”
just as it leaves no doubt that this reference applies to the indigenous people of the
Hawaiian Islands at the exclusion of immigrants and their descendants. Such usage need
not preclude “Tlawaiian(s)” or “{American) Indians” for conciseness and stylistic variation.
In cither case, these terms are broad ethnolog sgical categories for the purpose of a historical
discussion, which bypass questions of quantum of biological ancestry (“blood”) here,

2. This essay L'IIIL‘T}_,(_‘L] togeth(—*r with a review of Native American-Native awaiian
parallels {E. } Drechsel, “Native Hawaiians are not Native Americans, buf . . " Federal
recognition for Native Hawaiians in light of macro-historical arguments, unpnl)] mant-
seript) J from an Honors proseminar at the Univer. sity of Hawai'i at Manoa in Fall 1993, Fall
1995, and Spring 2003, which has sinee dL\’(‘lOp(.‘d into a separate course, Native Americans
and Native Tlawaiians.

3. My current historical-sociolinguistic research on Maritime Polynesian Pidgin, a
Polynesian-based pidgin including Pidgin Hawaiiun from the late eighteenth century to
the mid-nineteenth or late nineteenth century, indeed, suggests that the fur trade and—
with il—contacts with Native Americans were of greater significance to Native Hawaiians
than most historians have recognized.

4. From what we know, Native Hawaiians contributed place names to the Pacific
Northwest such as “Kanaka,” “Owyhee,” and “Kalama™ (Naughton 1983: 51-59, 67). They
also furnished single loanwords to two Native American pidgins, which at the time served
as interlingual media in multilingual contexts such as trade: kanaka, “Hawaiian” (noun and
adjective) and something like o'Paifii (?), “Hawaii” (referring to the Island of Hawai'i and
the entire archipelago) and “Hawaiian” (noun) in Chinook Jargon; make, “dead, to die,
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broken.,” pau, "not,” panipani, “sexual intercourse,” ‘and'and, “sick, sickness, cause of
pain,” wahine, “woman,” and hanahana, “to work, to sew, sewing” plus the loanwords
kaukau, “food, to cat, to bite” (< Chinese) and pikanene, “small, Iittle, child” (< Portugnese)
in Eskimo Jargon (Drechsel and Makuakine 1982).

Conversely, the Northwest Coast and Native Americans probably were the source of
fomilomi salmon, a dish often thought to be traditionally Hawaiian but consisting of
imported salmon, massaged by hand (< reduplication of Hawaiian lomi “to rub, to press,
to squeeze, to crush, to mash fine”} and mixed with tomatoes and green onions. The
primary vehicle of lmnsmjssmn was the Hudson’s Bay Company, which introduced
lomilomi salmon to the Hawaiian Islands in the 1830s (see (Jh;lppe” 1997 103, 167;
Nuughtun 1983: 46; Spochr 1986: 50).

5. Ome person who illustrates these social changes was Maria Mahoi, born on Vancouver
Island in the 1850s to an unidentified “Aboriginal” woman and a Hawaiian man who had
worked in the fur trade (Barman 2004: 5, 6). Maria did not hide her Native American
ancestry, as was evident in her wearing of Cree moccasins, her [luent use of Chinook
Jargon (notwithstanding any Hawaiian loans suggested by other Hawaiians), her consump-
tion of Native American foods, her expertise in medicinal plants, her role as midwile,
and her traditional ways of thinking (Barman 2004: 49, 55, 57, 73-74). Related to the
long-established Hawaiian family of Mahoe [sic], “[s]he hersell drew [ar more on her
ILm ajian inheritance than she ever did on her a )orlgmd]ltv {Barman 2004: 6} and thrived
in the island world off Vancouver as if it had been Hawai't’s very own (Barman 2004: 50,
54-55). As Maria remained suspicious of the Indians, “[sThe embodied her heritage as a
woman of the Hawaitan Islands in her surname, physicality, and strength ol character”
according to her biugraphcr Jean Barman (2004: 75, 86). Although Maria could have
equally represented a Native American woman, she had good sociological reasons for her
pr(‘f}.‘r(‘nti" Her vicinity was the home to other families of Native American-Hawaiian
ancestry with whomn qhe associated regularly, and she took advantage of “the somewhat
greater social acceptance of Hawaiians than Aboriginals. Tt was not that Tawaiians were
wanted, though they possessed all the rights of newcomers [in British Columbia], but

rather that -\hongmdl people were so much more disparaged and demeaned” (Barman
2004: 89). As a person of dark skin, she also had to worry about losing her civil rights (voting
and owning land) that as a Hawaiian she had in British Columbia, but that she had never
enjoyed in the United States (Barman 2004: 17, 41, 71-72). Several of Maria’s lighter-
skinmed children, however, redeflined themselves as both “non- %horigjinal” and non-
Hawaiian (Barman 2004: 6, 89); they m(rmema\, blended in with the l.mrcl pupuhltl(m
rather than maintaining a separate |r19|1t|t) Tawaiians in the Pacifie \lur‘t] west are the
subject ol a major recent history ( Barman and Watson 2006), which integrates many of the
earlier findings by the primary author.

6. Other Native American languages that we now know to have been used as military
codes during World War Il were: ( h(‘mkt‘( {Irogquoian), Choctaw {Muskogean ), Comanche
(Uto-Aztecan), Foxand Sauk {Algonquian), Menomini {Algonquian}, Ojibwe (Algonguian),
Oneida (Iroquoian), and Pawnee (Caddoan}, which by all indications came into operation
in Europe and possibly northern Africa (sce Meadows 2002; 35-72, 241-42, with the
names of language families added above to indicate some of the linguistic diversity of the
Native American languages in use).

7. Navajo tell how on such occasions they outwitted a non-Indian lientenant in a fierce
two-day maneuver crossing the desert with only one canteen of water. He had warned
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them against drawing on Hawai'i's prickly pear cactus as potentially hazardous; but
they recognized it as a sale source of liquid, from which they drew at its top behind the
licutenant’s back. Thus, Navajo could easily survive in the desert without relying on their
canteens, whereas their non-Indian companions depleted their canteens and almost died
from thirst (Paul 1973: 62-63).

8. These observations undermine the earlier claim b}-' Doris A, Paul (1973: 18] that
“the white Marines marveled at the skills of the Indians and accepted them readily. Race
Iriction was unknown.”

9. As far as 1T can determine, there are no academic publications on the presence of
Native Americans in the Hawaiian Islands since World War I1. The following paragraphs
draw on newspuper articles (duly noted where applicable) and on observations off my own
(with no further references given).

10. The 1980 Census o_f Pr);mi'ﬂt"i(m, Volume 1: Characteristics of the P(qulatiun, Part 13:
Hawaii (U.S. Burcan of the Census 1982: table 15}, however, listed 2,655 American
Indians, 68 Eskimos, and 45 Aleuts with a total of only 2,768 Native Americans for Hawai'i
in 1980 without giving further information about single or m ultiple ancestry. For com-
parability with the census ligures lor 1990 and 2000, T have chosen the figures of the more
specific “Supplementary Repaort,” which distinguishes “Persons Who Reported a Single
Ancestry Group” [rom “Persons Who Reported at Least One Specilic Ancestry Group”
(U.S. Burean of the Census 1983: tables 3 and 3a.)

11. The 2000 census includes figures only for the categories of “American Indian” and
“American Indian and Alaskan Native,” [rom which one cannot simply deduct the number
of the first to arrive at that of the Inuit (“Eskimos™) and Aleut: the cat egory of “Alaska
Native,” reflecting particularities of the Alaska Native Land Claims Settlement Act of 1971
and a purely legal distinction of little anthropological consequence, includes Northwest
Coast and Athapaskan Indians ol Alaska. Under these circumstances, 1 have taken the
liberty of listing the total figure for “American Indian and Alaskan Native™ in the first
row under “American Indian” rather than entering the corresponding numbers for
“American Indian,” which are only 2.335 and 24,398, respectively. The 2000 census differs
from earlier censuses in other ways that make a comparison difficult. Although the catego-
ry of “alone”™ matches that of single or no other ancestry in earlier censuses, the 2000
census—imlike earlier demographic surveys—includes pe npi( of single native deseent also
in the cate FOTY of © AII’I(‘I’ILdI] Indian {and Alaska Native) alone or in combination with one
or more other races.”

[2. Tn other words, this category inadvertently includes some individuals who might
recognize a distant Native American ancestor (such as the proverbial “Cherokee grand-
mother”), but otherwise have no actual ties, biological or sociocultural, to a Native American
community.

13. There remain major problems with the 2000 census in the Native American popula-
tion, including “hig, ever-changing households, [requent moves, mistrust of government
officials and differing definitions of who is an Indian. The tabulations of Indians had some
of the highest error rates for any minority” (New York Times, November 28, 2003). On
grounds of the Native American Housing Assistance and Self-Determination Act of 1996,
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more than 100 tribes have begun challenging the 2000 census results in the hope of gaining
additional federal support for health care and housing; thirty-nine of seventy-cight tribes
that have completed their recounts have succeeded in contesting official ﬁ‘gures {ibid.).

14. A Native American who did not fit into this pattern was the prominent Navajo healer
and doctor by the name of O. H, McKinley, MDD, who in 1993 attended the University of
Huwai'i at Manoa lor a master’s degree in public health. On this oceasion, he demonstrated
healing practices based on traditional approaches (such as the Talking Circle Ceremony,
in which participants sat in a circle around an altar and shared their personal thoughts with
each other when a single eagle leather reached them).

This observation points to a sociological characteristic of Native Americans living on
the Island of O%abiu: All in all, they have shared more with Indians in major urban centers
than reservation Indians, although some may reside on military bases or in suburban or
rural areas rather than in truly urban amalgamations in and around Honolulu.

16. A reviewer has suggested that this essay address the sociopolitical situation of
other Pacific Islanders because of their status as native pe oplu within territories under
the United States” control. While culturally similar to Hawaiians, these peoples differ
politically from both Hawaiians and Native Americans (including Native Alaskans] in that
their homeland is not within one of the fifty states. Although Pacific Islanders living in U.S.
territories can reasonably expect to achieve full independence and sovereignty il not always
without difficulties (as realized by the Republic of the Marshall Islands, the Federated
States of Micronesia, and the Republic of Belau: see Kauanui 2005: 17-18), it is [ar less
certain that native peoples within the United States, namely Native Americans and
Hawaiians, can hope [or the same (i.e., an arrangement hf‘mnd a nation-within-a-nation
model, nuhﬂlhxlaminl;,d"mjusll(mlh.tt tht‘bmmllwponpl(-. have experienced). Not only
hias the United States largely ignored international law as applicable to native peoples, but
any unilateral sceession is officially unconstitutional and would require congression: al
appmml Moreover, to release the State of Hawai'i or portions of it from the lederal union,

the United States will take into consideration the Islands’ strategic significance in the
Pacific today and in the future. Any such action would open this opportunity to Native
Americans in similar sociopolitical cirenmstances and would challenge the federal union’s
very fomdation. Despite the unexpected recent demise of another modern superpower,
that of the Soviet Union in 1991, such a political option would currently secm inconceiv-
able to most Americans and many residents of the Hawaiian Islands, including numerons
Native Hawaiians, all of whom would likewise have to approve it in some plebiscite (for a
differing perspective, sce Kananui 2005: 14-19). These historical-political circumstances,
too, indicate to Native Hawaiians a common path with Native Americans, whether via
lederal recognition or some alternative political strategies.

REFERENCES

Anonymous
1995 Historic West Coast canoe tour draws to an end. Ka ‘Elele 22 (5): 2.

Anwar, Yasmin
2000 Protests don’t deter bill's supporters. Honolulu Advertiser, August 30: A1, A2,



S0 Pacific Studies, Vol. 31, No. 2—June 2008

Barnan, Jean
1995 New land, new lives: Iawaiian settlement in British Columbia. Hawaiian Journal
of Ifistory 29:1-32.
1997 Whatever happened to the Kanakas? Beaver 77 (6): 12-19,
1998
2004 Maria Malot of the istands, (Transmontanus 13.) Vancouver: New Star Books.

Barman, Jean, and Bruce MeIntyre Watson
2006 Leaving paradise: Indigenons Hawaiians in the Pacific Northwest, 1787-1898.
Honolulu: Univ. of Hawai'i Press.

Bishop Museum
nd.  The Sixth Annual Mary Kawena Pukui Storvtelling and Performance Festival,
http:/Awvwaw bishopmusenm.org/calendar/events/feb 19 html.

Bixler, Margaret T.
1992 Winds of freedom. The story of the Navajo code talkers of World War 11. Darien,
CT: Two Bytes Publishing Company.

Borreca, Richard
2005 Revamped Akaka Bill awaiting attention. Honolulu Star-Bulletin, September 17:
Al. AB.

Royd, Manu
2004 Native nations gather in DC: Tribes converge at inauguration of American Indian
Museum. Ka Wai Ola 0 OHA 21 (10): 1, 14,
2006 Common ground: Native Alaskans, American Indians and Native Hawaiians
share differences and similarities at a pair of leadership conferences. Ka Wai Ola
o OHA 23 (2): 5.

Chappell, David A.
1997 Double ghosts. Oceanian voyagers on Euroamerican ships. Armonk, NY: M. E.
Sharpe.

Coffinan, Tom
1998  Nation within. The story of America’s annexation of the nation of Hawai'i.
Kane'ohe, HI: Tom Collman/EPI Center.

Dela Cruz, Linda
2005 Promoting Native American culture. Mid-Week, December 14,

Deloria, Philip J.
2004  Indians in um'.tps'(’!r'{f ;Jf(m’s, Lawrence: Univ. Press of Kansas.

Dixon, Sue
1988  Janthina Morris. Sustaining Hawaii's Indians. MidWeek, November 23: AS, B5.



Native American—Native Hawaiian Contact 81

Drechsel, Emanuel ], and T, Hamani Mukuakine
1982 Tawaiian loanwords in two Native American pidgins. Tnternational Journal of
American Linguistics 48:460-67.

Drinnon, Richard
1980 Facing West. The eta-physics of Indian-hating and empire  building.
Minneapolis: Univ. of Minnesota Press.

Duncan, Janice K.
1973 Kanaka world travelers and fur company emplovees, 1785-1860, Hawaiian
Journal of History 7:93-111.

Finnev, Ben
1994 Voyage of rediscovery. A cultural odyssey through Polynesia. Berkeley: Univ. of
California Press.

FFox. Stephen
2005 Native blend. R, Carlos Nakai and Keola Beamer connect. Honolulu Weekly,
October 26: 15,

Friederici. Georg
1960 Amerikanistisches Wirterbueh und Hilfswirterbuch fiir den Amerikanisten.
Deutsch, Spanish, English. (Abhandlungen aus dem Gebiet der Auslandskunde,
Vol. 53, Series B: Vilkerkunde, Kulturgeschichte und Sprachen, Vol. 29.)
Hamburg__ Germany: Cram, De Gruyter and Co.

Gibson, James R
1992 Otter skins. Boston ships, and China goods. The maritime fur trade of the
Northwest Coast, 1785-1841. Seattle: Univ. of Washington Press.

Gould, Richard A.
1968  Seagoing canoes among the Indians of northwestern California. Ethnohistory 15:
1142,

ITall, Tex G,
2005 Economy, Hawaiian culture would gain from Akaka Bill. Honolulu Star-Bulletin,
September 13: A12,

Helins, Mary W.
1988 Ulysses” sail. An ethnographic odyssey of power. knowledge, and ;_{(‘ngmph;‘m!
distance. Princeton, ]\']: Princeton Univ, Press.

Honolulu Star-Bulletin
2004  Native tribes celebrate museum’s opening, Hawaiians attend the opening of the
facility in the nation's capital. September 22: A11.

Ioover, Will
2006 Conference helps soften opposition to Akaka Bill. Honolulu Advertiser, January
12: Al AS.



82 Pacific Studies, Vol. 31, No. 2—June 2008

2007 Code talkers steal show at pow wow, Honolult Advertiser, October 7; A33,
Adl.

Houghton, Richard H., 111
1989 An argument for Indian status for Native Hawaiians—The discovery of a lost
tribe. American Indian Law Review 14:1-55.

Jones, Terry L., and Kathryn A. Klar
2005 Dilfusionism reconsidered; Linguistic and archacological evidence for pre-
historic Polynesian contact with southern California. American Antiquity 70
457-84. '

Kauanui, J. Kehaulani
2005  Precarious positions: Native Hawaiians and US federal recognition, Contemporary

Pacific 17:1-27.

Klar, Kathryn A, and Terry L. Jones
2005 Linguistic evidence for a prehistoric Polynesia—southern California contact
event. Anthropological Linguistics 47:369-400,

Koppel, Tom
1995 Kanaka. The untold story of Hawaiian pioneers in British Columbia and the
Pacific Northwest. Vancouver: Whitecap Books.

Kotzebue, Otlo von

1821 Entdeckungs-Reise in die Siid-See und nach der Berings-Strasse zur Erforschung
einer nordistlichen Durchfahri. Unternommen in den Jahren 1815, 1816, 1817
und 1818, auf Kosten Sr. Erlaucht des Herm Reichs-Kanzlers Grafen Rumanzofl
auf dem Schiffe Rurick unter dem Belehle des Lieutenants der Russisch-
Kaiserlichen Marine Otto von Kotzebue. Enthiilt die Bemerkungen und
Ansichten von dem Naturforscher der J‘lxpcd ition, Adelbert von Chamisso, nebst
Beitriigen von anderen Gelehrten. Weimar, CGermany: Gebriider IToffimanm.

Mager, Marcia Z.
1999 Preparing lor the powwow. MidWeek, May 19: 22, 35,

McClain, S:d.”y
2001  Navajo weapon. The Navajo code talkers. Tuscon, AZ: Rio Nuevo Publishers.

Meadows, William C.
2002  The Comanche code tafkers of World War 11, Austin: Univ. of Texas Press,

Moreno, Loren
2007 Native student issues assessed. Honolulie Advertiser, October 27: B3, B5.

National Indian Education Association
2007a E Ho'i 1 Ka Piko Aloha: Return to eultural honor and caring. Schedule of the 35th
annial contention, National Indian Education Association, Honolulu, Hawai't,
25-28 October 2007. Washington, DC: NIEA.



Native American—Native Hawaiian Contact 83

2007b Native language immersion schools, culture preservation prograims and umifica-
tion of indigenous pr.'uplv.s ol the United States arce main points at 2007 NTEA
Anmmal — Convention, hltp:ffw\wv.ni(-u.(1rgfsu.fuploadsx’pnslcrm\-'t‘ntiun/55.57.
NIEAPressRelease | 1052007 pdf.

Naughton, E. Momilani
1983 Tawaiians in the fur trade: Cultural influences on the Northwest Coast, 1811—
1873, Master’s thesis, Western Washington Univ,

Neel, David
1995 The great canoes. Reviving a Northwest Coast tradition. Seattle: Univ. of
Washington Press.

Oliveri, Frank
2004 “First People” celebrate. Native Hawaiians feel kinship honored by role in
procession. Honolulu Advertiser, September 22: A1, A2,

Omandam, Pat
2000a Alaska Natives praise federal recognition. Honolube Star-Bulletin, August 29:
Al, AS.
2000b Trask: Hawaiian kids would benelit [rom recognition bill. Honolulu Star-Bulletin,
August 21: A3.

Parker, Alan
2007  Attacks against Native Hawaiian recognition aimed at all tribal rights. Ke Wai
Ola o OHA 24 (3): 8§,

Parker, Linda S.
1989 Native American estate. The struggle over Indian and Hawaiian lands. Honolulu:
Univ. of Hawai‘i Press,

Paul, Doris A.
1973, The Navajo code talkers. Pittsburgh, PA: Dorrance Publishing Company.

Polynesian Vovaging Society
n.daa Hawai'iloa’s Northwest-Alaska journcy / May-July 1995. http://pvs.kee. hawaii.
edwalaskabackground. itml.
n.db The Northwest-Alaska and West Coast  tours.  hitp://pys keehawaii.edi/
alaskawestcoast.html.

Pukui, Mary Kawena, and Samuel H. Elbert
1986  Hawaiian dictionary. Hawaiian-English, English-Tlawaiian. Rev. exp. ed.
Honolulu: Univ. of Hawai'i Press.

Ramirez, Tino
1990 Tribal ties unite, far from home. Honolulu Star-Bulletin, October 8: B1,



54 Pacific Studies, Vol. 31, No. 2—June 2008

Risser, William
2004 Hawai'i treasures on display. Honolulu Advertiser, September 23: A1, A10.

Shames, Deboraly
1972 Freedom with reservation. The Menomini straggle to save their land and people.
Madison, WI: National Committee to Save the Menomini People and Forests .

Simon, Liza
1993 Call of the drums. Honolulu Weekly, October 6: 15,

Spochr. Alexander
1986 Fur traders in Hawui'i. The Hudson’s Bay Company in Honolulu, 1829-1561.
Hawaiian Journal of History 20.27-66.
1985 A 19th century chapter in Tawai'i’s maritime history: Hudson's Bay Company
merchant 5thpmg 1829-1859. Hawaiian Journal of History 22:70-100.

Stannard, David I%.
1989 Before the horror. The population of Hawai't on the eve of western contact.
Homolaliu: Univ, of Hawai'i, Social Science Rescarch Institute.

Tanulhara, Kris M.
1992  Native Americans are carving out their niche in Hawaii. Sunday Star-Bulletin &
Advertiser, February 23: A23.

Trask, Haunani-Kay
1984  Hawaiians, American colonization, and the quest for independence. Social
Process in Hawaii 31:101-36,

U.S. Bureau of the Census

1963 Census of population: 1960. Vol. 1. Characteristics of the population, Part 13:
Hawaii. Washington, DC: U.S. Government Printing Office.

1973 1970 census of population. Vol. 1: Characteristics of the population, Part 13:
Hawaii. Washington, DC: U.S. Govermnent Printing Office.

1982 1980 census of population. Vol 1: Characteristies of the population, Pari 13:
Hawaii. Washington, DC: U.S. Covernment Printing Ollice.

1983 1980 census of population. Ancestry of the population by state. Supplementary
Report. Washington, DC: U.S. Covernment Printing Office.

1992 1990 census of population. Vol. I: Characteristics of the population, Part 13:
Hawaii. Washington, DC: U.S. Government Printing Office.

1993 1990 census of population, Detailed ancestry Groups for states. Supplementary
Report. Washington, 1D.C.: U.S. Government Printing Office,

2002 2000 census of population and housing. Summary population and housing char-
acteristics, Hawail: 2000, PHC-1-13. \\";tshingtun‘ DC: US, Government
Printing Office,

U.S. Congress, Scnate
2001 Native Hawaitan federal recognition. Joint hearing before the Commitiee on
Indian Aﬂ}:jrs, United States Senate, and the Conunittee on Resources. United



Native American—Native Hawaiian Contact 85

States House of Representatives. 106th Congress, 2nd Session, on 8. 2899 . . . and
ILR. 4904 . . .. Washington, DC: U.S. Government Printing Office.

2003  Native Hawaitian Recognition Act 0)"2003. 108th Congress, lst Session, 5. 344
I}{L‘.port No. 108-83]. \\-"ashington, DC: US. Government Printing Oflice.

2007 Native Hawaiian Government Reorganization Act of 2007. 110th Congress, 1st
Session, S. 310 [. . .]. Washington, DC: U.S. Government Printing Mfice.

Van Dyvke, Jon M.
1998 The political status of the Native Hawaiian people. Yale Late & Policy Review 17
95-147.

Vancouver, George
1967 A voyage of discovery to the north Pacific Occan and round the world, . . ..
[1798] Vol. 2 (Bibliothecea Australiana, No. 31.) New York: Da Capo Press.

Williams, Karin
1995 The voyage home. Hawaiiiloa’s Norvthwest journey. Scattle, WA: Williams
Commnunication Production [videorecording].

Woll, Eric R
1982 Europe and the people without history. Berkeley: Univ. of California Press.

Wong-Wilson, Noe Noe
2005 A conversation with Mililani Trask. Contemporary Pacific 17:142-56.

Young, Gloria A., and Erik D. Gooding
2001 Celebrations and giveaways. In Handbook of North American Indians: Vol. 13,
Plains, Part 1T, ed. Raymond . DeMallie, 1011-25. Washington, DC: Smithsonian
Institution.

Zell, Patricia
2005a Roots ol [reedom. The U.S. Constitution provides for recognition of native
rights. Honolulu Star-Bulletin, August 14: T'9, F12.
2005b Akaka Bill—What are the [lacts? Kamehameha Schools Alumni Association,
O'alin Region, and the Association of Hawaiian Civie Clubs, Honolulu,
Angust 25,



REVIEWS

John Charlot. Classical Hawaiian Education: Generations of Hawaiian
Culture; Moses Kuaea Nakuina: Hawaiian Novelist; and Approaches to
the Academic Study of Hawaiian Literature and Culture. Honolulu,
HI: Pacific lnstltute Brigham Young University-Hawai'i Campus, Li‘ie,
Hawai‘i, 2005. Pp. 902. CD-ROM, . distributed by the University of Hawai‘i
Press. ISBN 978-0-939154-71-5

Reviewed by George M. Williams, California State University, Chico

Professor John Charlot has written a book that far exceeds the promise of
its title. Kirst, it is an electronic book of 902 pages divided into six chapters,
copious endnotes, eight cl]_)[)t‘lldl(,ﬂ’b and a huge bibliography. Then there
are two additional essays: “Moses Kuaea Nikuina: Hawaiian Novelist” (57
pp.) and “Approaches to the Academic Study of Hawaiian Literature and
Culture”™ (37 pp.). Both essays are gems in totally different WAYS: ONE d 1as-
terpiece of literary and cultural criticism and the other a practical proposal
and guide for a profound understanding of Hawaiian culture and language.

Getting Started

Classical Hawaiian Education (hereafter, CHE) represents a lifetime’s study
that is both masterful and artistic. A review of a thousand-page tome might
overreach cven il it only attempts to suggest the usefulness, content, and
perhaps even its place in the history of a discipline.

I would suggest that the reader might well be served by beginning [irst
with the two essays because CHE situates one in so complex a topography
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that the two essays help set the scale and adjust the perspective. Charlot is a
first-rate literary critic as evidenced in his analysis of Moses N. Nakuina.
First, Charlot kno\n Nakuina as few can unless they have spent a lifetime
with Hawaiian literature. Charlot’s nine-hundred page book is nothing if it is
not specific, providing one example after another and concrete instances of
cach nuance and context that he wishes the reader to appreciate, or at least
to know they exist. Why so thorough? Perhaps, so that no one with any educa-
tion can never again utter the old stereotypes: that Native IMawaiians had no
real culture to lose, no literature worth preserving, no language the equal of
English, and no values that could not be better replaced wnth those of the
modern, globalized present. (I remember with sadness a retired University
of Hawai'i political science professor who said the best thing for Native
Hawaiians would be to stop \Vcl\tll’lé_‘ s their time learning a language incapable
of dldmg scientific thought and “join modern, globalized, English-speaking
culture.” Charlot’s book should more than counter this chauvinism.)

Digital Publication

Before summarizing the content in the constraints of a review, let me suggest
what I think is a historic moment in academic publication, A major scholar
has entrusted a lifetime of study to a genre, digital publication, that as
vet is not lr)laﬂy uccepted in the academic comm unity. An academic book
publisher gladly would have published CHE if Charlot had condensed the
book by two-thirds. But he persevered and the Pacific Institute published
this ground-breaking edition as an electronic book. It is odd that this technol-
ogy, which has been around for several decades, is so underused in academic
circles. The Pacific Institute implemented this task well and is to be
commended,

First, this book is electronically searchable; and since one can follow
instances of Hawaiian word usage in varving contexts, one can experience
aspects of the language in new and pmlmm(] ways. It is also a dynamic trans-
lation guide. It preserves themes and issues that meet the test of intercultural
understanding: when interpreting in English (or any other language), can this
notion be said in Hawaiian? And conversely, what is lost when Hawaiian is no
longer used?

( HE may contain more than a hundred pages of representative lite rary

sayings in Hawaiian plus innumerable individual words carefully defined
and used as illustrations of points being made. A searchable electronic
(digital) book with this amount of Hawaiian examples could be considered a
Hawaiian language thesaurus, a concordance as well as a repository of literary
samples.
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The very publication of CHE is a testament to digital publication of
resources that could not be published economically in any other form.
Modern publishers cannot afford to bring out multivolume works that are
this specialized. Yet. despite this degree of specialization, this book remains
available to a larger readership than might have been anticipated, (There are
developments in digital publication of books and digital reading devices—
eReaders—that arc currently on the horizon. Thus far, they are being con-
trolled by commercial interests and are still proprictary; hence, they can
generate a monopoly in the production of content for their devices. Perhaps
a new generation of eReaders that are open-source will encourage the use
of this techmology for academic publications—well beyond the proprietary
limitations oftiu Kindle.)

Content

Classical Hawaiian education (chapter one) can be characterized by two main
foci: family and place (‘@ina). The cultural vision is captured in the notion
that “Life is ka ‘imi loa ‘the great scarch’ that involves all aspects of sensitivity,
perception, intelligence, and action” (2).

Charlot must bridge the gap between the object of his study, classical
Hawaiian education in an oral culture, and a methodology that will reveal
that nearly extinguished oral tradition and its institutions. His method is
simple and direct; there are thousands of extant records: manuscripts, books,
and newspapers written in Hawaiian with varying degrees of desire to
preserve precontact language, history, and culture. Charlot mines these
treasures in a way that calls into question the lack of use of these primary
resources in much of what has been written, but Charlot is almost too gentle
in his implied criticism ol works on Hawai‘i that neglect these sources.

Charlot explicates a vast Hawaiian vocabulary on education, specifying
how these words are used—literally and lllt‘tdplll)l ically. It is a richness of
contextual meanings that begins to emerge with the sheer number of exam-
ples that Charlot provides. Concepts are placed in contexts that illustrate the
richness of language and an intrinsic demand for proper usage. (Again, this
is afforded because of the digital book publication that uses inclusion and not
exclusion as its organizing principle.)

Hawaiians were trained to grasp what they had heard (‘apo or ‘@’apo) and
then to place it in long-term memory by silent rehearsal, so as not to he heard
by unauthorized ears. Items should be organized into groups, categories, or
classes.

Classical Hawaiian education was a major factor in the formation of
Hawaiian character, and many of the personal qualities described by ecarly
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visitors to Hawai'i can be ascribed to it: “the Hawaiians alertness, intellectual
curiosity, quickness to learn, and tenacious memory” (19).

Charlot’s description of the intellectual and educational environment of
Hawaiian oral culture (chapter two) is richly illustrated with a particular
interest in precise vocabulary and the notion of a literature of education.
Against those who maintain that only a literate culture may have a literature,
Charlot demonstrates that an oral culture can have a literature as well because
it has been preserved by postcontact authors (¢ 117, Kamakau, Malo, Nakuina,
Poepoe, Pukui, ete.). In fact, Charlot does not even argue this but proceeds
to literatures of family and place, because cach area raises its children as
kama‘aina (children of the land) with unique stories, deseriptions, and even
vocahularies. What is interesting is that a well-educated Hawaiian was
expected to know about all these other subcultures and their oral traditions
through storvtelling, travel, sightsecing, and their intellectual games of
riddling, kaka ‘6lelo (word-fencing, oratory) and ho’opapa (contests of wits):
“The high level of knowledge in the gvncral community set high standards
for expertise and performance. To be outstanding in any field demanded
considerable achievement” (76).

Hawaiian views of education (chapter three) reflected the culture:
individualistic with a high degree of difference and variation, competitive,
and ready to judge degrees of practicality and perfection. A genealogical view
of the universe saw membership in a universal family, with resemblances
between words and things, between species both plant and animal, even
between animate and inanimate. Charlot alludes to all this as a nonanimistic
worldview where “there was no supernatural beyond the universe” and
“nothing purely immaterial” (89). He adds, “The Hawaiian view of the mate-
riality of human activity—perceptions, emotions, and th(mght avoided also
the separation of the human mind from the world it contemplated and modi-
fied” (89). Despite how one might access this in terms of Western notions,
one cannot but agree with Charlot that Hawaiian education has proved its
usefulness in the centuries “of pre-contact Hawaiian life and has preserved
and inspired invaluable cultural treasures from that time until today”
(91).

The ideals of Hawaiian education included its practicality; its being
powerful (mana), religious and moral (pono), industrious; its goals of per-
fection and completeness; and its capability of being displayed. It was this
very display of knowledge that produced its esthetics as evidenced in the
presentation, recognition, and pride of that education. Recognition (mahalo)
was appreciated with prestige and reward.

The practice of this classical, oral education (chapter four) began with
observation, not questions and answers. Children, even rulers (ali‘), must
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listen and remember. Memorization was aided by silent repetition (there was
a kapu aboul repeating lessons aloud because lessons were specifically for
that learner), memory aids, and games; and formal learning structures were
built into the language. These included assonance, canonization of vocabu-
lary, regularity of oral literary forms, and close parallelism between the form
of composition and a method of memorization. Charlot profusely illustrates
each of these linguistically and in translation. The richness of classical
Hawaiian education in mastery of language skills can be illustrated by the
preference for a list with its ideal of completeness rather than a gene ral or
generic term for an entire type or class. Charlot notes that “[iln translating
the Ten Commandments, it was found they had about twenty ways of com-
mitting adultery” (113). This level of sppcnl’r ity required that the list be com-
plete without dn\’thmg being left ont, demumtr.llllag one’s mastery of the
subject, one’s excellent memory, and the proper and precise use of the
Hawaiian language. Christian missionaries found it necessary to express a
general prohibition “in another way, by “Thou shalt not sleep mischievously™
(113). This was intended to counter the need ol complete and specific
knowledge, accurately and beautifully listed.

The love of appropriate lists to locate one in the universe, in the family and
in one’s place (‘@ina) produced a culturally specific form of classification:

“objects can be divided, mahele, into sections, groups, or divisions, ‘@pana or
papa, by their type or character, ‘ano. Individual iteins are selected, ‘ohi, for
a category and inserted, ho'okomo, into it as are subordinate levels under
higher ones. An item is counted, helu ‘ia, as belonging to a category” (227).
At its ontological level, this classification entailed opposites, dualities, or
dichotomies (sky/earth. land/sca, male/female, night/day) to svinholize the
wholeness of the universe as well as its harmony and beauty.

At this point, Charlot introduces the oral literary forms: prose and poetry;
narration, cautionary tales, trickster stories, stories that contrast smart and
dumb or good and evil persons: historical reports; genealogies; chants. The
subject areas and the bodies of knowledge—from fishing to martial arts. from
medicine to religion—were all part of the general education that Hawaiian
society could enjoy and evaluate their mastery in the ho'opapa. Charlot
provides an enormous service because he describes how the contests of
wits function in their variety of tests and strategies. (This section could easily
become required reading for students who wish to understand any oral
culture and those in Pacific or Hawaiian studies.)

The fifth chapter deals with Hawaiian educational institutions. The
strength of this chapter arises from the wealth of postcontact descriptions of
precontact institutions and surprises us with the range of knowledge that
these institutions taught. Yet this points to a weakness, not of thﬁ study,
because it has done exactly what it has proposed, but that this study begs to
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be combined with future studies of the archaeology of classical Mawaiian
education locating the heiau of each educational institution—the medical
heiau, the astronomical heiau, the fishing observatory, ete. Just as Charlot has
brought an entire body of literature from obscurity into the light, so also
more must be done for the preservation of the places where classical Hawaiian
education actually took place—belore there are no actual remains left.

Charlot’'s own evaluation of this literature is correct, it would seem, from
the sheer volume of specific examples he has given us: “Despite its problems
and limitations, post-contact l‘1i5t0ri()graph}-' remains one of the greatest
achievements of IMawaiian culture. Hawaiian historians prcscrvcd a vast
amount of history and ethnography, defended the value of their past and
thus their culture, provided a context in which Hawaiians could understand
themselves and the rapid changes of their time, and articulated a critical yet
supportive image of themselves™ (547).

The final chapter on the enconnter with Western education is a nceded
aside to prove an implicit notion: that precontact Hawaiian culture was ol
inestimable value. Charlot concludes, “However much Hawaiians have
learned from the West, they still have their culture to teach the world”
(663).

This tome is highly recommended for every university and college
library and for every public library with any interest in Hawaiian studies.
It should also be a reqmred reference for both Pacific and Hawaiian studies
programs.

William C. Clarke. Remembering Papua New Guinea: An Eccentric
Ethnography. Canberra, A.C.T.: Pandanus Books, Rescarch School of
Pacific and Asian Studies, Australian National University; distributed
by UNIREPS, University of New South Wales (Sydney, NSW), 2003.
Pp. 178, colored and B & W photos, illus. A$49.50, paper. ISBN
1-74076-034-4.

Reviewed by Ceridwen Spark, Monash University

In 1964 and 1965, William C. Clarke conducted geographical field research
among the Bomagai and Angoiang clans who live on the edge of the Central
Highlands of Papua New Guinea. In the introduction to his aptly titled book,
Remembering Papua New Guinea: An Eccentric Ethnography, Clarke says
he chose this site “far east down the Simbai Valley adjacent to a large stretch
of uninhabited forest”™ because “it was the most remote of the Maring
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communities” (3). At this point the Bomagai and Angoiang had only been in
contact with European peoples [or six years.

In addition to informing his choice of a doctoral ficld site, Clarke’s longing
to connect with people from a place as remote as possible underlies the
present text. Although the book contains little to nothing about the Bomagai
and Angoiang as they are today—Clarke acknowledges that he can only
speculate about the present, hd\e‘lngJ not been back to the Simbai Valley since
1977—Remembering Papua New Guinea compellingly represents this early
colonial era. A collection of photos and reminiscences, the book presents tho
memories of an aging American geographer seeking to honor relationships
formed, and lessons learned, forty years ago.

On the right of each double-page spread, there is a large photo. In each
case, the left-hand page accompanying the photo contains Clarke’s reflections.
Sometimes there is an obvious relationship between the text and ph()to, as
when Clarke addresses the subject of the phn{o directly, writing for example,
in a letter to Ngirapo, his “kecnest teacher,” “sometimes you would amuse
yourself by hooking me with a tall tale” (8). At other times, the words and
pictures bear a less direct relationship to one another, as when we read
Clarke’s ruminations about contemporary Melanesia, wl nlc. Iuokmg at a 1960s
photo of a man carrying a pig.

Those in the former category are almost invariably more powerful, partly
because itis the “eccentricity” of Clarke’s memories and personal recollections
that give the book its primary appeal. However, it also has to be said that
Clarke’s ruminations on more gfrneml topics, ineludin g gondcr relationshi Ps.
exchange, and cultural difference, are somewhat simplistic and at times too
romantic to be convincing,

However, this is not the case when it comes to his expl(:ration ol the
Bomagai and Angoiang peoples’ relationships with their land and gardens.
Clarke’s work among the Maring involved appraising their agricultural
practices, and his deep respect for their intensely interdependent relationship
with their environment richly textures the h()ok Without ever romanticizing
the Maring’s relationships \V‘Ifh their lands, he conveys a strong sense of
their profound knowledge of the places so l)edutllul]v represented in his
breathtaking pictures of green smoke-filled valleys and forests.

Although the book is at best an introduction to one area of Papua New
Guinea, the wealth of color in the photos gives credence to Drusilla Mojdeska’s
(2003) claim that after living in PNG, everywhere else can seem “somehow
[lat.” This certainly seems to have been the case for Clarke whose willingness
to share his photos will be welcomed by many who have spent time in this
spirited, memorable place.
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Tiis 1isT of significant publications relating to the Pacific Islands was
sclected from new acquisitions lists received from Brigham Young University
Hawai‘i, Umversﬂy of Hawai'i at Manoa, Bernice P. Blshop Museum,
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future issues. Listings reflect the extent ol information provided by cach
institution.
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