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J. DOUGLAS ING #1.538-0
BRIAN A. KANG #6495-0
ROSS T. SHINYAMA #8830-0
SUMMER H. KAIAWE #9599-0
First Hawaiian Center
999 Bishop Street, 23rd Floor
Honolulu, Hawaii 9681"3

Telephone No.: (808) 544-8300
Facsimile No.: (B0B) 544-8399
E-mails: rshinyama@wik.com

Attorneys for
TMT INTERNATIONAL OBSERVATORY, LLC

BOARD OF LAND AND NATURAL RESOURCES

FOR THE STATE OF HAWAI'I

IN THE MATTER OF

A Contested Case Hearing Re Conservation
District Use Permit (CDUP) HA-3568 for the
Thirty Meter Telescope at the Mauna Kea

Science Reserve, Kaohe Mauka, Hamakua
District, lsland of Hawaii, TMK (3) 4-4-015:009

PARTY: TMT INTERNATIONAL OBSERVATORY. LLC

,;,ìl

Case No. BLN R-CC-L6-002

TMT I NTERNATIONAL OBSERVATORY, LLC'S

S¡XTH AMENDED EXHIBIT LIST and
ADDITIONAL EXHIBITS C.43 to C-47;
CERTIFICATE OF SERVICE

Exhibit No. Description Received

lnto Evidence

c-1 Testimony of Ed Stone

c-2 Testimony of Gary Sanders



Exhibit No. Description Received

lnto Evidence

c-3
Graphic showing Mitigation Measures Reduce Size and Visibility of
TMT

c-4 Testimony of Mike Bolte

c-5
New York Times article: From Hawaii's Mauna Kea, A Universe of
Discoveries (October 3, 201,6)

c-6 Testimony of David M. Callies

c-7 Testimony of James Hallstrom, including Curriculum Vitae

c-8 Testimony of Dr. Heather Kaluna

c-9 Testimony of Naea Stevens

c-L0 Direct Testimony of Amber lmai-Hong

c-11- Testimony of Robert B. Rechtman

c-12
Thirty Meter Telescope Archaeological Report, prepared by
Genevieve Glennon and Robert Rechtman (October 20i.3)

c-13
Letter to Robert Rechtman from DLNR Historic Preservation Division,
approving TMT Archaeological Report (December 16, 20i.3)

c-14
Thirty Meter Telescope Monitoring Report re: Groundbreaking,
prepared by Samuel Plunket and Robert Rechtman (September 2Ot4)

c-15 Field Reconnaissance of TMT Development Site

c-16 Updated Field Reconnaissance of TMT Development Site

c-17 Testimony of Paul Coleman

c-18
Aerial Graphic showing distances from cultural practice areas to
proposed TMT Observatory

c-L9
Aerial Graphic showing that TMT does not block/impinge on view of
Haleakala from Poli'ahu

c-20 Graphic showing TMT and Pu'u Poli'ahu Elevation Difference
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Exhibit No. Description Received

lnto Evidence

c-21.
Graphic of Pu'u Wekiu View Plane Cross-Section with Elevation -TMT
Not Visible

c-22 Graphic of Pu'u Wekiu View Plane Cross-Section - TMT Not Visible

c-23 Graphic of Size Comparison Chart of TMT with other Telescopes

c-24 Written Direct Testimony of Clarence Kukauakahi Ching (20j.1)

c-25 Hearing Testimony of Clarence Ching (2011)

c-26 Written Direct Testimony of E. Kalani Flores (20LI)

c-27 Hearing Testimony of E. Kalani Flores (201.1.)

c-28 Written Direct Testimony of Paul K. Neves (20i.1)

c-29 Hearing Testimony of Paul K. Neves (2011)

c-30 Written Direct Testimony of Hawane Rios (2011)

c-31_ Hearing Testimony of Hawane Rios (2011)

c-32 Written Direct Testimony of Deborah Ward (2011)

c-33
Amendment to page 8 of Deborah Ward's Written Direct Testimony
(2011)

c-34 Hearing Testimony of Deborah Ward (2011)

c-35 Mauna Kea Summit aerial photograph

c-36 Mauna Kea Summit USGS Map

c-37 Map of Honokohau Harbor Area

c-38 8/22/201,4 Letter to William Aila (DLNR) from Bob Rechtman

c-39
TMT lnternational observatory, LLC lnitial Decommissioning Funding
Plan (April 2OI4')
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Exhibit No. Description
Received

lnto Evidence

c-40
October 6,20L6 Hawaii Supreme Court Decision in Re Kilakila O'
Ha leakala, SCWC-13-3065

c-4L
1,2/22/1992 Disciplinary Board of the Hawaii Supreme Court Decision
regarding suspension of Clarence F. T. Ching from the practice of law

c-42
4/1,4/1993 Hawaii Supreme Court Order of Suspension regarding
Clarence F. T. Ching

c-43 FEIS Response to MKAH Comments

c-44 TMT ElS, Figure 3-3: Historic Sites

c-45 Pua Case Facebook page, November 9 at B:44 a.m

C-45a
Duplicate of Pua Case Facebook page of November 9 at B:44 a.m.,
dated November 9,2016

c-46
Article by Gregory Johnson: Authenticity, lnvention, Articulation:
Theorizing Contemporary Hawaiian Traditions from the Outside

c-47
Article by Gregory Johnson: The Newark Earthworks - Caring for
Depressed Cultural Sites, Hawaiian Style

DATED: Honolulu, Hawaii, Februarv 17.7016

J. DOUGLAS ING

BRIAN A. KANG

ROSS T. SHINYAMA
SUMMER H. KAIAWE

Attorneys for TMT INTERNATIONAL
OBSERVATORY, LLC
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FINAL
ENVIRONMENTAL IMPACT

STATEMENT
Volume2-SectionB.0

Thirty Meter Telescope Project

lsland of Hawai'i

Proposing Agency:
University of Hawai'i at Hilo

This Environmental Document was Prepared Pursuant to Hawai'i Revised Statutes, Chapter 343,
Environmental hnpact Statement Law and Chapter 200 of Title I l, Hawai'i Administrative

Rules, Departrnent of Health, Environmental Impact Statement Rules

May B, 2010

c-43
Case No. BLNR-CC-16-002
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Page 8-2 | Final EIS: TMT Observatory Chapter 8 - Responses to Comments
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Figure 3-3: Historic Sites near Area E, the Access Wuy, and Batch Plant Staging Area

Details regarding these three shrines are as follows:

SIHP # 16172, originally identified in 1982 is located roughly 225 feetto the north of the
Project l3N site and consists of a single upright with several support stones. Later in
1982, Dr. Frank Howarth, Bishop Museum entomologist, reported seeing a crude C-
shaped structure and other walls in this general area. None of these walls were observed
during the 1995 or 2005 re-examination of the site.

SIHP # 16167 is located approximately 500 feet east of the Access Road and 1,300 feet
southeast of the Project l3N site and consists of one, possibly fwo, uprights placed in a
bedrock crack. ln 1995, the site was revisited and both stones were found in a vertical
position, thus indicating that someone had erected the probable second upright.

SIHP # 16166 is approximately 350 feet east of the Access Road and 1,600 feet southeast
of the Project l3N site and is a multi-feature slrine with a total of 8, possibly 9 uprights

EXHIBIT
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Authent icity, Invention, Articuladon :

Theorizing Contemporary Hawaiian Traditions
from the Outside

GregJohnson
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Department of Religious Studies, 292UCB, Boulder, Colorado 80309
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Abst¡act
This a¡¡icle theotizes potentìal contributions of outsidel analysis to the study of conremporary
incligenous trac{itions, taking Native Hawaiian canoe voyaging and repatriation clisputes as its
prirnary examples. 

-Ille 
argument proceeds by speciÛring analytical contributions of articularion

theory in contrast to limitations of invention and authenticiry discourses. A shared liabiliry of the
latter discourses is identi6ecl in their cenclency to rei$r identiry in way.s thar pr:eclude engagement
with the full lange of cultural articulations constitutive of living cradition. Cultural struggle, in
particular, is theo¡izecl as the aspect ofidentiry a¡ticulation that is most explanatory ofrhe char-
acte¡ oftraclition and least addressed by theories ofinvention and aurhenticiry.

Keywords
Tiadirion, Articulation, Authcnticit¡ Invention, Hawai'i, Repatriation, Hokùle'a

"More happens under the sign of the indigenous thân being born, or belonging,
in a bouncled land o¡ nation." James Cliffo rd (2007, 199).

Islands of Theory

At least since the time of Captain Cook, out.siders have related in a variery of
interesting ways to Hawaiian tradition. Some, like Cook, have given more of
themselves than others to the cause (Sahlins 1981), If Cookwas disfigured at

this intersection, so too have Hawaiian traditions sometimes been miscon-
strued in non-Hawaiian hands, whether through exaggeration, rruncarion or

' I would like to thank Laurie Maffiy-Kipp for her generous and thoughtful rcsponse to a

version of this paper presented at the2007 annual meeting of the American Academy of Religion
for a session entitled "Visions of Paradise Dancing in Our Heads: Religious Tiadirion and the
Outsider in Hawai'i."
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negl€ct. And yet there have been important moments of productive if uneven
collaboration between Hawaiian and non-Hawaiian scholars.2 Historicaily
one thinks of Malo and Emerson (1951), more recendy of Pukui and Elbert
(1986). Still today Hawaiian and non-Hawaiian scholars engage one another
with great regulariry. Non-native scholars, for example, still routinely turn to
Kamakau (1964) and 'I'i (1959), while some Hawaiian scholars have long
held Beckwiú (1970), Kelly (1983), Charlot (1985) and others in high esteem.

Despite this history of sometimes productive collaborations between Hawai-
ian and non-Hawaiian scholars, all is not well in Paradise. Just ask Jocelyn
Linnekin, who left the l)epartment of Anthropology at the University of
Hawai'i in the wake of the "invention of tradition' disputes that erupted rhere.

She was accused by some native scholars of suggesting rhet many cherishecl

Hawaiian concepts and practices, particularly those regarding land steward-
ship, are a function of the political present and are thereby "inauthentic"
(Ti.ask 1991). \X/hile Linnekin no doubt pointed ro rhe consrructed nature of
"tradition," I do not read her as emphasizing inauthenticiry as a consequence

of this (e.g., Linnekin 1983; 1991; 1992). Roger Keesing (1989) has come
much cioser to the latter position, but somehow his views-whether through
contagion or conflation-have been elided with Linnekin's.3 In any evenr,

Linnekin became in some F{awaiian studies circles a persona non gratã ancl her
fate speaks metonymically to the declining fortunes of non-Hawaiian scholar-
ship on Hawaiian traditions.a Indeecl, disputes surrounding her work were bur

2 In this article I do not address ìssues of defining or labeling Hawaiian identit¡ which a¡e

manifold. .For example, the category "Hawaiian" is f¡amed in at least five ways in conremporaly
academic and political discourses. Hawaiian, as I use it here, is the mosc general label and is

intended to signal a cultural identiry not merely a geographical one. More speciÊc and nuanced
clesignations include Native Hawaiìan (often u,sed in federal legal contexts), native Hawaiian
(often indicates a narrower, blood quantum-based deÊnition), Kanaka Maoli ("real people," a

designation favored by some sovereignty-focused groups) and Kanaka 'Oiwi ("people of the
bone," often used in native academic and religious contexts).

3 Linnekids views have also suffered from perceived affiniries wirh rhe argumenrs of
Hobsbawm and Ranger (1983), even while the spirit of her argument is in some ways closer ro
\ùØagner (1981).

a A less dramatic but nonetheless poignant instance of this phenomenon is seen in rhe chang-
ing reception of Marshall Sahlins' work (e.g., 1985 1995). \7hile still highly regarded by many
scholars, native and othe¡wise, some feel that he took one step over the line in purporring to

know "how natives think," a position vociferouslyattacked by Gannanath Obeyesekere (1992)
and since enjoined many others. The reaction to Sahlins' wolk on Captain Cookt fare is some-
what unfortunate insofar as critics have often overlooked his conremporaneous work on indigen-
ism (e.g., 1992). Sahlins' former colleague, Valerio Valeri, has received a similar treatrnent, if less

publicly so, wich his magnum opus (1985) receiving litrle positive attencion in Hawaiian schol-
arship. Lillkalã Kame'eleihiwa, f'or example, does nor cire Valeri in her already classic stud¡
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one manifestation of larger unrest in the study of contemporary indigeneities
in Hawai'i and Oceania.5 At the same time, a considerably positive reshaping

of scholarship has occurred as many Native Hawaiian scholars have come to
prominence, including Haunani-Kay Tiask, Jonathan Osorio, and Lilikala
Kame'eleihiwa. Another generâtion is quick on their heels, including Noenoe
Silva, Kehaulani Kauanui, and Ty Kawika Tengan.

Articul ating Thaditions

In view of recent academic disputes over identity and authenticit¡ and with
Pacific and Hawaiian schoiarship in such good native hands, I ask: \Øhat can

non-native scholars in the present bring to the study of Hawaiian traditions
and to indigenous traditions in other contexts?6 Generally, we might practice
modes of analysis that participate neither in discourses of essentialism nor in
discourses of invention, at least not in simplistic senses. One path here has

been charted by James Clifford (2001) and others, with specific appeal to

theories of articulation drawn from Stuart Hall (e.g., 1986).'/ In Hall's formu-
lation, "articulation" theories emphasize the emergent and contingent charac-

ter of identiry constructions without denying the historical and cultural
substrata and sediments that underlie them. Hali writes that articulation is

best understood as a "hinging" of elements, a "form of connection that can

make a unity of two different elemenrs, under cerrain conditions" (1996,141).
As expressed by Clitrord with reference to specifically Pacific settings, such

theories take seriously displacement and emplacement, diasporas and rooted-
ness, and, in a language made familiar to scholars of religion by Thomas Tweed
(2006), crossing and dwelling. In Clifford's words,

[t]he contrast between colonial fixiry and postcolonial mobilit¡ between indige-
nous roots and diasporic routes, can't be allowed to harden into an opposition
or a before-afte¡ scenario in which cosmopolitan equals modern. \Øhen ¡eckon-
ing with traveling natives, if I can call them that, in the Pacific, this sort of
categorization breaks down. \Øe are left with a spectrum of attachments to land

Natiue Land and. Foreign Desires (7992). However, Valeri is briefly acknowledged in Noenoe
Silva's recent I loha Betrayed. (2004).

5 See, e.g., Hanson (1989); Jolly and -lhomas (1992); and Parmentier (1996). This situarion
has had interesting parallels in North America, particularly within religious studies. See Gill
(1987 ; 1994; 1997) andJocks (1 997).

6 For important historical, conceprual, and political background to this question, particularly
with reference to the relationship of anthropology and cultural studies in Hawai'i, see l7hite and

Tengan (2001).
7 One might also look to rhe important work of L,aclau ancl Mouffe (1985) in rhis regard.
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and place-articulated, old and new traditions of indigenous dwelling and rravel-
ing(200r,477).8

Arguing elsewhere for the condnuing relevance of "tradition" as an anaiytical
category, Clifford adds: "[r]eopening the lived problematic of tradition is cru-
cial to understanding this predicament: a messy world in which fundamental-
isms, ethnic chauvinism.s, and tourist displays flourish alongside First Narions
revivals and the mobilization of local communities against environmental dev-
astation or invasive development" (2004, I57). Continuing, he argues, the
"language of 'articulation' . . . gets at the practical deconstructive, and recon-

structive, activities of indigenous traditionalisms better than the demysti$ring
discourse of invention' " (2004, I58).

I find Ciifford's points cornpelling and productive insofar as they enable

dmely research and may reopen conversations with native theorists and audi-
ences.e Reopening such conversatiorìs is important at a variery of levels, not
the least of which is methodological. As wiil become clear, the theoretical rel-

evance of the outsider's positions that I argue for demands engagement with
the nuances of "local knowledge," though not quite in the sense intended by
an earlier anthropology. While Geertz (1983) and other theorists of local
knowledge inciuded history and process in their analyses, they did so in a way
that nonetheless posited "culture" in fairly monolithic terms and regarded
"tradition" as the preservation of culture through time by means of continuity.
Sahlins (1985) and others have modified this position by theorizing historical
change far more deliberately in order to account for structural change as well
as continuity-indeed, Sahlins provides mâ.ny rich examples of change as con-
tinuiry. \Xr'hile not denying the insights of either position, my aim is to insist on

a more radically processual and dialogical view of culture and tradition wherein
these are understood to be continualiy constituted in the present (Lincoln 1989).

In order to apprehend such real-time dynamics, my view is that scholars

of contemporary traditions should strive for a methodology that inclucles

remaining in conversation with the people one studies and in touch with the

media through which they engage one another. At the same time, howeveS I
will argue for outsider scholarship that enables insights from its position of
difference , its position of standing outside of traditions and debates surround-

I For uses of articulation theory in other cultu¡al contexts, see, for example, Li (2000) on
Indonesia and Johnson (2005) regarding American Indian contexts.

e For example , on the theme of clwelling ancl habitation, see Ty Kãwika Têngan's work (2008)

orr revitalization of the Hale Mua, the mens eating house, which was central to the'øiÞapubefore
1819 and which is being reconstituted today as a site for ritual practice that emphasizes rnale

responsibiliry in the face of changing cultural conditions. On the theme of diasporic communi-
ties and communicat.ions, see Kauanui (1998).
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ing them. Motivating my argument in favor of an approach that is ar once
methodologically "near" and yet theoreticaily "distânr" is, on the one hand, a

frustration with the way much theoretical scholarship today stands ar a rarher
profound remove from that which it purports to study and, on the other
hand, a dawning recognition of the discursively fluid ways traditions are

reshaped at â rânge of contextual levels, right down ro rhe family circle (the
'oltana, as Hawaiians would say). My point, however, is not that we should
fixate on atomistic, non-comparative studies. Far from it; I aspire to theoreti-
cal, generalizations that become possible precisely from a position that remains
distant enough to see how competing truth claims together constitute tradi-
tion even while understanding that each individual voice is necessarily parrial,
political, and otherwise ínterested.

For example, my research in Hawai'i has made clear to me rhe ways tradi-
tion is constituted in and through moments of struggle. In some momenrs of
struggle, various Native Hawaiian groups have worked together to annolrnce
ciaims against externa.l challenges of various sorts. Frequentl¡ however, Native
Hawaiian groups struggle with one another over the terms of their traditions
in contexts as diverse as sovereignty debates, repatriation disputes, and the
revival of open-ocean sailing. These struggles are not merely political, though
they are hardly immune from politics and questions regarding authority and
power. A discursively focused articulation theory enables us to see that they are

cultural in the suongest, most generative sense.l0 \When contesting one another
over the terms of their traditions-proper ritual protocol, for example-
Hawaiians are actively constituting culture and tradition.rr Against "proxi-
mate others" Hawaiians define themselves, seldom monolithicall¡ almost
never homogenousl¡ but in a shared vocabulary nonetheless.12 Theories of
articulation are attentive to how a pluraliry of voices sometimes harmonize
and sometimes argue, how diverse speakers link various rropes and images

fi'om nrore or less common sources to announce competing claim.s. In Clifford's
words, "articulation as I understand it evokes a deeper sense of the 'politicaJ'-
productive processes of consensus, exclusion, alliance, and antagonism that
are inherent in the transfbrmative life of all societies" (2001,473). Precisely

r0 For a development of this argument in the repatriation context, see Johnson (forthcoming).
rr An instruct.ive comparative example of this dynamic is found in the recenr work of Thomas

ISuckle¡ an anthropologist of American Indian religious t¡aditions. Regarding practitioners' dis-
putes surrounding the Yurok Jump Dance he writes, "what is going on in the consrant debates

over what is and is not appropriate to the dances is not a historical aberration encountered in a

culture'going all to pieces,'as Kroeber had it; it is cen¡r'al to the process of wolld renewal [the
stated goal of the dances], and always ha"^ been" (2002,273).

12 On proxirnate ochers, seeJ.Z.. Smith (2004).
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through directing âttention away from "truth" (that one posirion is normative
or authentic while others are wrong or inauthentic) and steering attenrion ro
truth claiming (processes of persuasion and selÊfashioning, whether individ-
ual or collective), articulation theories widen the scope of cultural analyses to
help us see the generative rather than rnerely partisan sides of foment. Here I
turn to an example, the renowned canoe Hökule'a.

H¿kúle'a

Let us begin with imagery supplied by the historian and anthropologist Greg
Dening, who, Iike Clifford and fiveed, has theorized crossing and dwelling.
\With reference to Polynesia, its myriad beaches and the people who rraverse

them, he writes:

All over Polynesia the native peoples sufFused their religìon and culture wirh a

fascination for images and metapho¡s of mediation and transition. Bilds and
canoes featured strongly in their symbols. Birds and canoes were in þstw6E¡-i¡
berween land and sk¡ berween land and sea. They we¡e natural instrurnents or
vehicles of the clivine. Gods were in birds, and mythical heroes traveled ro their
islands in canoes. . .. Polynesians wanted the signs of their sacraments ro show
some passing between. That was their realism (Dening 1992, 233).t3

This realism, as Dening would have it, has made a remarkable comeback in
recent decades. That sailing voyages were foundationa-l to the Hawaiian past is

beyond dispute-no canoes, no Hawaiians. Scientists and oral traditions agree

on this point. It also goes unchallenged that open-ocean sailing ceased in the
islands sometime before the arrival of Cook in 1778. \What is very much in
dispute, howeve¡ is the degree to which Hawaiians and other Polynesians pos-
sessed the knowledge, skills, and tools to have achieved intentional roundtrip
voyages between archipelagoes as distant as Hawai'i and fhhiti.ta By the 1950s

and 1960s some non-native scholars began to favor theories of one-way expe-

ditions and unintentional drifting to explain the populating of Polynesia (see,

e.g., Sharp 1960). By the 1970s other scholars, Ben Finney chief among them,
were working against this view to theorize Polynesian serdemenr in entirely
more interrtional terms (Finney 1979;1991;1994). But resources for this
project were somewhat scarce-beyond an oral tradition replete with accounts

of voyaging, Hawaiian material culture and the study of it yielded little for

13 See Dening (i998, 101-118:2004, 176-183) For his ambivalent assessment of neo-tracli-
tional canoeing, particularly with regard to the didactic qualiry of "reenactments."

ra Fo¡ literature on these issues generall¡ see Goetzfridt (1992).
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Finney and others to work with to support their hypothesis. They decided to
go an experimental route, putting together canoes based on various scattered

sources and doing the same in assembling the basics of recovered navigational
knowledge. They also looked to existing vessels and knowledge in remote parts

of the Pacific, particularly Micronesia (Linnekin 1983; Lewis 1994). From
this process of science-cum-bricolage, experimental neo-voyaging was born.

Soon various Native Hawaiians became involved in this pro-creâtive pro-
cess, including artist Herb Kãne, who helped design sails and other details for
various canoes (Finney 1979). The now famous canoe Hokùle'a resulted from
this work and it has made numerous open-ocean voyages over dre past thirry
years, including trips to the far reaches of Polynesian and, in 2007, to Japan.
In the process, Hökule'a has become one of the most visible sires of contem-
porary Hawaiian culturai identity (Kyselka 1987; Finney 1991). From its

beginning.s in an anthropologist',s sketches and grant proposals, it has been

adopted by Hawaiians in symbolic and practical ways. Today Hõkule'a sails

with a Hawaiian captain and a largely Hawaiian crew, and its voyages share

Hawaiian cultural knowledge and pricle.rs

Hökule'a has figr-rred prominently in several repatriation cont€xts, in both
symbolic and practical ways. Representative of the former, repatriation activist
Kunani Nihipali writes: "Like the Hokule'a, a contemporary sailing vessel

dedicated to utilizing and expanding understanding of traditional celestial

navigation methods, we of Hui Malama I N¿ Kupurua 'O Hawai'i Nei have

channeled the energy of our kupuna (ancestors) to do the ir part to help us, to
ca-lm the seas, to navigate us on this safe return of rebuilding our nation's

foundation stone by stone, bone by bone" (2002, 44). Exempli$'ing the practical
implementation of this vision, HOkule'a was employed to return repatriated
iwi (l:ones) to Nihoa ancl Necker Island in the remote Northwest Hawaiian
islands (Ayau and 'ltngan 2002). Also related to repatriation matters, the
famous captain of H¡k¡le'a, Nainoa Thompson, was appointed on the basis of
his cultural credentials by a federal judge to oversee a protracted ho'oponopono

(alternative dispute resolution) sessíon in the notorious Kawaihae caves conflict

It Hawaiians, of course, are not alone in their revival of ocean tlavel. Examples among
other indigenous people include the Maori of New Zealand, numerous other Polynesian and
Micronesian peoples, the Bugis of Indonesia, the Chumash of California, ancl a variety of North-
west Coast rribes. lhe degree to which ocean voyaging-whether coastal s¡ ¡¡¿¡5-6¿sx¡i6-
remained active in these various cultures is highly variable. Consistent across them, however, is

the contemporary significance imputed to and enactecl through the ocean travel. Among other
messages, this movement to and across the seas conveys a poignant anti-colonial message,

emphasizing the capaciry of various indigenous modernities to mâster the oceans, thereby
responding to \Øestern conceit communicated through still-regnant narratives of exploracion
and discover¡
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that pitted fourteen Native Hawaiian organizations and the Bishop Museum
against one enother concerning the fate of numerous ancient ritual objects
(Barayuga 2006).16 Hokùle'a has ai.so been pivotai in the symbolic reclaiming
of Kaho'olawe, an island iong used by the Navy for bombing pracrice, which
is now a principal site of contemporary Native Hawaiian ritual practice and
which is frequently visited by the canoe.tT

H¿k¡le'a has captured the popular imagination as well, and has been fea-

tured on the cover of ln-flight magazines and on ubiquitous t-shirts.rB So suc-

cessful has it been that Hokùle'a has attained celebriry status-reporters and
photographers follow in its wake and various stater national and even interna-
tional messages have been attached to its presence and travels. During Hokùle'as
2007 voyage to Japan, for example, daily reports on its progress could be fbund
in both major Hawaiian papers, the HonoluluAduertiser and the Horuolulu Stør-

Bulletin.ln Japan the crew was presented with a "peâce bell" on behalf of the

Japanese government, and talks are currendy underway fo¡ Hokùle'a to sail with
sponsorship of the United Nations.ìe This has occasioned avariety of responses

within the Hawaiian communiry. For example, at a sovereignty meeting attended

by a number of Hawaiian activists during the summe r of 2007 , I witnessed

one activist challenge a crew member over the fact that the captain of Hökùle'a
did not allow it ro be used in an anti-milimry prorest while in Japan. The activ-
ist joked that HOkùle'a should be rechristened as the U.S.S. Hawai'i.

Partly as a result of these successes and partly in reaction to them, various

groups have proposed and developed their own canoes, sometimes with sup-

port of HOkùle'as parent organization, the Polynesian Voyaging Societ¡ and

sometimes not. Jhe point I want to draw attention to is that these newer

canoes have been envisioned in terms of their putative authenticity vis-à-vis

H¿k¡le'a. In the case of Hawai'iloa thi.s has been expressed through marerial

registers-whlle Hok¡le'a has fiberglass hulls, Hawai'iloa has wood ones

(Finney 2003).20 In the case of Hokùalaka'i another tack has þss¡ ¡¿þ6¡-þç¡ç

i6 It should be noted in this context that at the center of this dispute is a canoe-as-casket rhat

entombs the remains of large male, who one group has recently asserted genealogical claims

upon, stating that he is their royal ancestor. See Johnson (n,d.).
17 On Kaho'olawe, see Blackford (2004).
r8 Hôkúle'a figurecl prominently on the cover of Spirit ofAloha: The Magazine ofAlohaAirlines

for its July/August 2004 issue.
Ie This inflormation comes from an inte rview with a crew member on 28 July 2007 in Hono-

lulu, Hawai'i.
20 Howeve¡ despite protracted efforts, the canoe's builders could not locate adequate Fiawaiian

timber for the purpose and Alaskan fir instead. rVhile carved with tremendous care, Hawai'iloa
did not sail well (Finney 2003) and its hulls have split. As of the summer of 2007, Hawai'iloa si¡s

disassembled and under repair at a Honolulu boatyard.
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language is the literal discourse of authenticity, with Hawaiian being the
lingua franca aboard the canoe and language training its principal mission.
The canoe was built in 2000 in conjunction with Aha Punana Leo, an educa-

tional organization central to the remarkable revitalization of Hawaiian lan-
guage in recent decades.2r Reflecting a commitment to native communiries,
Hokualaka'i's home port is Hilo, far from the tourism and cosmopoliran cen-

ters of the islands.22 Unlike Hökùle'a, the canoe of crossings, both Hawai'iloa
and Hokùalaka'i are distinctly local in their support and ambitions, dwelling
within the islands and serving Hawaiian communities directly. Despite these

differences in mission and audience, it should be underscored that the canoe,
ing communiry is tight-knit-though, of course, not without intrigue and
¡s¡5isn-¿¡d that the canoes often sail together. For example, in September
of 2007, Hoknle'a and Hok¡alaka'i sailed in randem from Honolulu ro Kaua'i
in order to conduct a memorial service for a renowned sailor.23 This simple act

of tandem sailing is suggestive of the ways the model of crossing and dweliing
should not harden into an analytical binary of ontological absolutes. Radrer, it
is instructive to view such tropes as mutua-lly constitutive modalities that
together announce and enact the constant navigation of Hawaiians between
Iocalized sensibilities and glo balized immedi acies.24

My point in this brief discussion of contemporary ocean sailing has been to
begin suggesting ways we might regard Hoküle'a and its sister canoes as living
tradition. If we resist being drawn into authenticity debates, we preserve an

analytical site from which to listen for the multiple br-rt undeniable articula-
tions of Hawaiianness expressed through these vessels of culture . These canoes

work together to prompt discussion5 ¿þ6u¡-sven arguments over-the bound-
aries, meanings, and responsibilities of being and representing Hawaiians.

2r For more on Hokúalaka'i and Aha Punana Leo, see www.ahapunanaleo.orglenglprograms/
hokualakai.html.

22 Makali'i, based out of Kawaihae, is another Hawai'i Island wa'a (canoe) that deserves men-
tion in this context. Makali'i stands in the lineage of Hokùle'a but, like Hokualaka'i, irs crew

members emphasize Hawaiian language and ritual protocol. Kainani Kahaunaele, a crew rrìem-

ber, language teacher, and singe¡ was lecently interviewed for a Hawaiian language television
news progranr, She drew attention to the social function of the canoe, saying, "'lhe inreldepen-
dence critical to a thriving communiry on the land is paralleled on the canoe. If we focus on these

lessons, where people understand the value and need For collective cooperation, we as a people
can truly make posirive strides Forward." See "Kccping Open C)ccan Voyaging Alive : The Makaii
(sic)" at http://kgmb9.com/main/con rentl viewl 5878 I 17 3 l .

23 I visited Hokúle'a and Hókualaka'i in July of 2007 and discussed recent voyages with crew

membets of both.
2a For suggestive theol'etical work on the contemporary experience of native peoples whose

lives andpolitics tlaverselocal and ínternational domains, see, e.g., Niezen (2003) and Clifford
(2007).
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Two Sides of a Faulty Coin: Invention and Authenticity

One problenr with "invention of tradition" language, as we have seen, is that
it can offend through its cavaiier and somerimes dismissive regard for putative
continuities, seeing these as a function of rhetorical gesture rather than empir-
ica-l fact. Invention language is also analytically problematic for rhe way it can

contrâstively establish impiied authenticities-with all rhat is at stake in rhese

politicail¡ a point I return to below. These facets of invention language are nor
productive when considering phenomena like contem porary Hawaiian canoes.

Equally unproductive here are classical and some indigenous theories of tradi-
tion that rely upon claims of manifest cultural continuity fcrr their coherence.
If invention rheories offend, ar leasr they call it like they see it. How do theo-
ries of tradition predicated on putâtive continuity speak to phenomena they
categorically cannot see, like canoes birthed in anthropological workshops?
Invention in this plainest of senses presents afairly large stumbling block and
leaves simple continuity theories in the analyrical dark.25

Articulation theories shed some provisional light by viewing radical histori-
cal ruptures and the creative management of them as ordinary human affairs.
Picking up pieces and crafting identities is, in this view, the stuff of getting
through another cultural day.26 But surel¡ it might be suggested, such proces-
sual thinking shortchanges the "realness" of traditional pasts through viewing
them as conglomerarions of ad hoc presents now passed. This is a fair critique
and one that Clifford (2007), for example, has worked to address. This is dis-
cernable in his shift from reveling in postmodern disjuncrures to seeking out
meaningful connectivities across times and places. However, even with renewed
attention to the "contents" of tradition, articulation theories avoid essential-

izing history as much as possible-the past may well be a foreign country but,
at least in Hawai'i, it is not a frozen one.

Shifting attention from things to processes might be analytically sound, but
it entails traversing sensitive political ground. To reiterate a point in order to
draw it out, such analysis entails resisting discourses of authenticity. As Clifford
writes, "in articulation theory the whole quesrion of authenticiry is secondar¡
and the process of social and cultural persistence is political allthe way back. It
is assumed that cultural forms will always be made, unmade, and remade. Com-
munities can and must reconfigure themselves, drawing selectively on remem-
bered pasts" (200 1 , 47 8) .27 More re cently, Clifford note s how scholars "struggie

25 For lecent and wide-ranging rreatments of "tradition," see Engler and G¡ieve (2005) and
Phillips and Schochet (2004).

26 Cf. McCutcheon (2003) on this point with reference to religious discourse.
27 For more on "authenticiry," see, e.g., Gable and Handler (1996) and Penny (2006).
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for languages to represent the layered, faceted realities of the 'indigenous' toda¡
without imposing reductive, backwardJooking criteria of authenticity. \What's at
stake in this representational struggle is an adequate realism in our ways of think-
ing comparatively about a range of old and emergent hisrories" (2007 , Zl4).

\Øhile anal¡ically productive, this fonnulation is also only slightly removed
from language Jocelyn Linnekin employed rwenry years ago-namel¡ that tra-
dition is a process of interpretation. Linnekins chosen idiom prevented more
than it enabled in terms of serious discussion between narive and non-nadve
scholars.2s Linnekin, taking HOkule'a as one of her examples, explicitly theo-
rized "tradition" as a function of change and interpretation in a much-cited
essay written with Richard Handler (1984). They argued, "we can no longer
speak of tradition in terms of the approximate identity of some objective rhing
that changes while remaining the same. Instead, we musr understand rradition
as a symbolic process that both presupposes past symbolisms and creatively
reinterprets them. In other words, tradition is not a bounded endry made up of
bounded constituent parts, but a process of interpretation, attributing meaning
in the present through making reference to the past" (287). They concluded:

traditions are neither genuine nor spurious, for if genuine refers to the pristine
and immutable heritage of the past, then ali genuine tradirions are spurious. Bur
if, as we have argued, tradition is aiways defined in the present, then all spurious
traditions are genuìne. Genuine and spurious-terms that have been used to dis-
tinguish objective reality from hocus-pocus-are inappropriare when applied to
social phenomena, which never exist apart from our interprctations of them (288).

To be sure, Clifford's language of arriculation is more nuanced and moves
away from "invention," but Linnekin (1 992) had ar leasr gestured in a similar
6li¡s6¡ie¡-too little roo lare, perhaps. Consicler this reflection on rhe marrer
from Ben Finne¡ rhe "farher" of Hökúle'a: "The response made in the name
of culure theory-thât authenticity is a non-issue since traditions are invented
in all cultures anyway-compounded the original insult. Arguing that tradi-
tions are neither genuine nor spurious but simply socially consrructed, in
effect, clenies the possibility of expressing a cultural identity based on a remem-
bered past" (2003,59).

\7hile I appreciate Finney's concerns, he hasn'r adequately represented the
graviry of the predicament, nor its potendal richness. Ifwe pluraiize "idenriries"
and "pasts" in his formulation, then the denial he suggests is not so clear. Namely,
recognizing the polyphony of cultural dialogics entails regarding tradition as

'z8 Simply put, Linnekins emphasis on tradition took shape at the same historical momenr
(1980Ð when Native Hawaiian scholars, activists, and religious leaders were becoming increas,
ingly vocal and visible in asserting connection to the past. The latter, rherefore, found Linnekin's
language at counter-purposes co th.eir goals. See Tobin (1994).
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always "under construction" and therefore does nor deny remembered pasts

but rathel attempts to acknowledge their various articulations. But if we leave

Finney's point in the singular-"a cultural identiry based on a remembered
past"-dren we need to consider the consequences of such claims in light of
his prior assertion regarding the genuine or spurious qualities of tradition.
Unfortunatel¡ this iinkage is the condition of possibility fur actionable poli-
tics in our society: courts, dominant publics, and consumers alike expect clear

connections between singular representations and claims to authenticity.2e And
so we must take seriously strategic essendalisms and well as less tacticai ver-
sions of the same, for much is at stake (see, e.g., Herzfeld 1997). But to what
degree should this political recognition influence scholarly practice and expla-

nation? -fhis question becomes all the more urgent when we take seriously the
binary divide that discourses of authenticity often enable and demand; con-
trastive expression vis-à-vis cultural forms deemed "inauthentic." As many
scholars have argued (e.g., Deloria 1998), this dynamic functions in the exoric
imaginary by elevating ideologicaliy and aesthetically pleasing representations
of a people to the status of genuine, with obvious costs to members of the
community who are not regarded as fulfilling the same. Of equal analytic
interest is the fact that this dynamic is also active within social groups, whether
families, ribes, or nations. As has been described by Eva Garroutte (2002,66-67)
among others, some Native Americans, for example, have long histories of
factionalism whereby various sub-groups claim to be the true representatives

of a tradition while , from the same perspective, others within the larger group
are labeled impostors or otherwise designated illegitimate. Such dynamics and
the claims to authenticity that sustain them have profound and quickly com-
pounding political consequences and create considerable difficulties for scholars

seeking to understand local traditions. In a peculiar wa¡ then, emphasis upon
authenticity can have the same results as emphasis upon invention. In the case

of the formet what appears to be a politically pro-native turn is, under some

conditions, a turning away from forms of tradition-making that don't receive

normerive endorsement from various publics, native and other. If traditions are

made in real dme through many articuiations, then lifting one voice above the

ç¡s'\ /d-¡hs true, normative voice of tradition-has a profound silencing effect.

Perhaps I have overstated my argument. Surely Hawaiians âre not lining up
behlnd the various canoes I have described to pronounce the Hawaiianness of
one at the cost of the others. Indeed, despite some micro-politics and strug-
gles, that is not the case. I suggest that here we see a largely harmonious
if polyrhythmic articulation of tradition. But my primary research f'ocus-
repatriation i551¡ss-¡svsals another modaliry of articulated tradition, one that

2e On this theme, see, for example, Povinelli (2002)
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is conside rably more cacophonous and shrill (Johnson 2007; cf. Friesen 200I,
I57-165; Fine-l)are 2005).ln several ongoing disputes, more rhan ren com,
peting Hawaiian groups have been at loggerheads, several claiming authentic
Hawaiianness and the authority this confers as their exclusive domain. Native
scholars from multiple disciplines have been marshaled to the various camps,
which has amplified rather than eased both rhetoric and divisiveness.30 And
yet, for all of the acrimony that such seüings precipitate, I suggest that tradi-
tion here is being constituted in a variety of compelling ways. The culturai
"truth" of these monrents is found in the struggles themselves, the commit-
ments they dernand, the learning and speaking they inspire, and the shared
resources they contest and draw upon. This view of culture in-and-as conresra-
tion is not, however, widely shared outside of a limited academic sphere. Much
weightier conclusions about the past ancl future of Hawaiian bones, objects,
and identities are being rendered by courts, museums and other non-narive
entities based upon assessments of the authenticiry of specific native claims
over and against others. It is here that the politics of both invention and
authenticity become alarming. As I hope to have made cleaS both rhetorical
tendencies-however opposite they may appear-reifr some identities while
causing others to be ignored or maligned, missíng thereby the very processes

of struggle between identity articulations that constitute living sites of cultural
production. Discourses of invention and authenticiry both engage in what we

might call the fallacy of false metonymy; one part, one voice is taken to repre-

sent the whole. If culture were a soliloqu¡ this might make sense.
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Caring for Depressed

Cultural Sites, Hawaiian Style

I ¡lv rrnsr crun that the Newark sires are depressed was the
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A healthy site might occasion admiration, ceiebration, and even adulation.
Newark is worthy of all of these, but what I perceived most directly was con-
cern. These local individuals, including Richard shiels, Marti chaatsmith,
and Brad Leppea and their efforts, including the work required to host the
symposium out of which this voiume springs, express and manifest what
Native Hawaiians would calT malama (care). Mâlama is usually regarded as

a manifestation of a kuleana (responsibility), whether to a family line, a reli-
gious sensibilit¡ or something more vague but no less powerful-a tugging
on one's na'au (gut). As I began to see Hawaiian-like patterns of care at the
Newark sites, I started to think about the ways recent Hawaiian practices
concerning archeological sites, historic memorials, and ancestral burials
might inform an understanding of dynamics unfolding in ohio. In what
follows I outline some of my thoughts with reference to fieldwork I have con-
ducted over the past several years. My aim is to explore this relationship of
depression and care byway of Hawaiian examples to shed some comparative
light on possible futures of the Newark sites.

Despite their grandeur and significance, there is no denying that the
Newark sites are depressed. They are urban and suburban; nature and (Na-
tive) culture stand at a rather profound remove. The sites have been repur-
posed several times over, including as an amusement park complete with
a horse-racíng track, a fairground, a golf course, and a city park. parts of
the su¡rounding area are economically depressed, and this low-level gloom
seems to seep over to the sites. Nor does the physicality of the sites bespeak
much loving attention over recent decades. Addítionall¡ the sites have an
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image problem with respect to their more famous mound neighbors and with

respect to much flashier World Heritage sites. This image problem is perhaps

best attested in the negative: aside from the care of some devoted locals, the

sites seem nearþ lost on the local imagin ary.In my limited experience with

the local population, some people in Newark are not even awâre of the sites,

let alone of their magnitüde and deep histories.

The Newark sites are not alone in their condition, however. In Colorado,

for example, one can find remarkably neglected Ancestral Puebloan ruins

within a few miles of Mesa Verde National Park and World Heritage site.

This pattern can be found globall¡ of course. This maiaise extends even to

paradise. Hawai'i has two World Heritage sites, Volcanoes National Park and

Papahánaumokuakea,'both of which are known more for their natural than

their cultural components. Apparentl¡ these are cared for well, if by radi-

cally different means: volcanoes elicit tourism, whereas Papahãnaumokuakea

is a marine reserve with strictiy limited access. Other sites in Hawai'i also

receive considerable and visible málama, including various national monu-

ments like Puu Kohalã, smaller state-protected sites like Mo'okini Heiau, and

privatelymanaged sites like the magnificent Pi'ilani Heiau' Numerous locally

cared-for sites exist as well, some of which I describe beiow. But disregard,

neglect, and outright yiolence characterize the fate of numerous depressed

sites throughout the islands. The most egregious example of a mistreated site

is Kaho'olawe, known as the Tärget Island because the US military used it for

bombing practice for severai decades, notwithstanding the Presence of many

rituai sites and burial grounds on the isiand.l Sites in downtown Honolulu

and Waikiki have been assaulted by a less obviously aggressive but eclually

destructive modality of violence- unmitigated development. This continues

to the present, even, at times, at the hands of a church and the state govern-

ment. Depressed sítes are not limited, however, to those in urban areas or

damaged by military activities. In contemporary Hawai'i they can be found

in agricultural areas and remote villages and on sandy beaches'

Mãlama can be found in all of these places, too. What has inspired me

about the Hawaiian capacity to care for challenged sites is the same thing

that has pushed me to sharpen my understanding of living cultural Processes.

Mälama today is diverse in its contours and manifold in its expressions, and

its practitioners are far from unanimous in their stated positions' Precisely

for these reasons, mãIama is a cultural engine that rePays analysis with

potentialþ instructive comparative insights. My aim here is to develop an
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account along these lines by way of three examples of contemporary mãlama.
The first two take us to Maui, one ma uka (upland) and the other ma kai
(seaward), the third to Hawai'i Island. The first example roughly parallers
Newark insofar as it is a magnificent ancient site that has been repurposed
and is now being cared for by devoted locals. The second case is presented
as an example of ways to care for the spirit of a place in the context of legal
compromise. The third focuses upon the labor and pains behind memory
work, considering an example that is not archeological but the lessons of
which speak to reviving depressed sites, especially in contexts that depend
upon state and federal funding.

At the outset, I would like to say a little about social memory and practices
of mãlama in broad strokes. social memory is negotiated, ropelike (many
strands make up a coil), frequently discontinuous, reconstituted by various
means according to various ends, and almost aiways has multiple stakehold-
ers.t All of this is as true in F{awai'i as an1'where else. And as with all colo-
nized piaces, disruptions and dispossession have exacerbated the variability
and contentious aspect of articuiating social memory. Further, as in most
American Indian contexts, social memories were outright ruptured at times
by many-tentacled colonial institutions.' Increasingl¡ however, Hawaiian
scholars and the vibrancy of contemporary Hawaiian cultural life are making
plain that far more continuities of culture have survived than are generally
recognized by current histories.a That said, by the mid-twentieth century
Hawaiian culture was undeniably suppressed, íf not depressed. Mãlama, for
example, was not a word on people's lips; indeed little Hawaiian was spoken
at all.

Hawai'i has experienced a profound cultural resurgence since the r96os.
This has been a broad cultural renaissance, which has included language,
dance, art, various textile practices, and attention tc¡ Ilawaiian natural and
cultural resources. In terms of recovered mãlama, three manifestations of
culture in action stand out: protection of Kaho'olawe, rejuvenation of open,
ocean canoeing, particularþ with Hokule'a,t and the burial protection move-
ment, particularþ as catalyzed by the events at Honokahua on Maui in the
late r98os.6 From the vantage point of 1959, the year of Hawai'i's contested
statehood, few could have foretold Hawaiian mãlama today. Might Newark
be on the cusp of similar processes of reawakened mãlama tgday? At a mini-
mum, we should not rule this out in our collective assumptions about the site
and its possible futures.
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Repurposed, Again: Kuia Ridge

Widespread fascination with the unusual features of the Newark sítes is

wholly understandable, The various walls, mounds, openings, and their un-

usual alignments stand as a grand puzzle, an incitement to curiosity for all

but the most bereft of imagination. Visiting the sites and hearing various ex-

perts discuss possible expianations of the anomalous features cailed to mind

a Hawaiian site I had come to know over the past few years, Kula Ridge on

Maui. While not nearþ as well documented as the Newark sites, Kula Ridge

is roughly analogous in several respects. It too has hard-to-explain but im-

mediately intriguing standout features, including ro-r5-foot-tall tower struc-

tures and very unr.rsual wall formations. Another similarity to Newark is the

history of repurposing of the site, in this instance from ancient agricultural
iand to ranch land to a proposed low-income subdivision. Finally, Kula Ridge

shares in the depressed quality of Newark insofar as the local community has

been slow to recognize its past significance and potential future integrity if
properly cared for. This is beginning to change.

The story I wish to teil about Kula Ridge is about the difference a devoted

caregiver can make, even when concrete successes are elusive. Màlama can

yield results beyond, beside, and in addition to site preservation. It can pro-

mote reawakened sensibilities concerning place, history, community, and

belonging. Marti Chaatsmith's efforts, among those of others, strike me as

being headed in this direction at Newark. Dana Naone Hall, a well-known

poet and burial rights activist, is at the center of the story on Maui. Kula

Ridge is but the latest of sites receiving her mãiama in a decades-long career

of caregiving -in fact, Naone Hall is one of the figures who restored mãlama

to its central place in Hawaiian discourse and practice. Emerging from the

intersection of cultural sensibilities and environmental immediacies, Native

Hawaiians have emphasized mãlama "aina, màlama kai, and mãlama wai

(care for land, sea, and fresh water) as central pillars of the restored Hawaiian

tradition. Naone Hall's edited volume MãIama: Hawaüan Land and Wøter

is one product of this set of concerns.t In the late r98os, as a result of the cri-

sis, struggle, and cultural innovations at Honokahua, where wo iwi kupuna

(ancestral remains) were disinterred for a hotel, Naone Hall began to assert

and extend the practice of málama to the ancestors, particularþ their burial

sites.E She has been active on the Maui and Lana'i Island Burial Council for

more than seventeen years, and her influence on burial protections has been
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profound statewide over this time. characteristic of her mãlama practice,
Hall attends equalry to burial disturbances, no matter their magnitude or
visibility. currentr¡ she is fighting for the integrity of more than six hundred
burials at a church in downtown Honoluru whire simultaneousry taking up
the cause of a single individual disturbed at Kula Ridge.,

Much of Naone Ha['s mãlama rabor at Kula Ridge has been imagination
work. Her aim has been to nurture imaginations of Kula Ricrge; she wants the
state, the deveroper, and even locals to regard it as somethin! more than old
ranch land, something more than an economic opportunity. Malama in this
mode is about ministering not only to sites and graves but arso to peopret
imaginations. Naone Har is keenly aware that reimagined futures necessitate
poetic visions ofthe past as present. This has rong been her gift: an uncanny
capacity to restore imagination through vision. She possesses an equaily re_
markable gift in communicating her insights to others. At Kula Ridge, how-
eve¡ the task has been tough. As witrr Newark, surface-level history-thin
but stark-seems to prevent alternative visions for most. Ranching detritus
at Kula, like fairways and greens at Newark, stand as obdurate facts, saying:"This is that state of the rand; to imagine otherwise is fantasy.,, This situa_
tion is made more difÊcult because of the disarray and ineffectiveness of the
Hawai'i state Historic preservation Division, The state burial law makes
room for acts of traditional imagination-orar histories, for exampre-but
the current broken state of affairs enables iittre space for anything beyond
narrowly focused fiscal thinking on the part of the goo"..r*.rrr. Absent state
pressure' developers have little motivation to reenvision place and histor¡
particularþ when to do so might delay their projects or cost them money.
This context has prevented Halr from having legar success so far in her efforts
to stop development at the site.

Nonetheless, her efforts stubbornry continue. she regularly makes the state
and county aware of the threat to the site, and she t u, 

"*pu.rd"d 
her reach to

planning boards, land-use commissions, and other bureaucratic entities. For
our purposes, we should attend to another realm of her success amid chal_
lenges' Modestly but persistentr¡ Naone Hall is making headway with locals
on Maui, planting the seeds of a reimagined Kula Ridge-one thåt buds from
its cultural past: an agricurture rand of intense productivity and life, a ritual
sphere of continuous activit¡ and a sacred burial area remembered by the
iand itself. The name of the gulch that cuts through the land is Keahuaiwi,
altar of the bones. over the past few years the narrative community of Kea-
huaiwi has expanded exponentialr¡ Naone Halr was one of its onry voices as
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recently as 2oo9. Now one hears the sounds of mâIama-of community con-
cerns, of rekindled connections, of emplacement-on an increasing number
of lips around the island.

My point in telling the story of Kula Ridge is to emphasize something I
have detected in a number of burial protection and repatriation contexts that
is relevant to understanding the dynamics in play at Newark. Many times
repatriation and burial activists have met with real legal successes, especially
since the passage of the Native American Graves Protection and Repatriation
Act of r99o (NAGPRA) and related state laws.ro Increasing awareness about
and influence of the urdted Nations Declaration on the Rights of Indigenous
Peoples holds out the promise of similar successes on the global stage.ll But
there have been and will be failures, too. Native claims are not always strong
enough to prevail, laws are not always capacious enough to make room for
certain forms of mälama, and administrative bodies are not always compe-
tent enough or adequately funded to discharge their responsibilities. In the
face of manifest failures of institutions and policies, I want to draw atten-
tion to the secondary and tertiary effects of community-level mälama. Even
when access is denied to sites, claims to affiliation rejected or ignored., and.

so forth, another form of málama success can often be detected: revitalized
community awareness of sites and narrative engagement with them. This is
manifest in a simpie but contagious way: when stakeholder communities,
however near or far, tell the story of the place themselves. Heritage sites can
be "owned" and cared for in a range of ways, including through story. i do
not mean story for story's sake. I mean stories that grow communities in
their telling. Similar to what is happening on Maui, back on the mainland,
communities from ohio to oklahoma are telling the story of Newark today
thanks to the work of Marti chaatsmith and others, and that is a málama
victory worth celebrating in its own right.

Practice in Compromised Places: Mo'oloa

Havìng just described Dana Naone Hall's workweek mälama practice, now
let me tell you how she spends many of her weekends, which are likewise
filled with mãlama. My point in recounting the following is to suggest ways
in which caring for sites can have a reverberating effect whereby adjacent
areas, sometimes entire regions, come to enjoy nurturing attention. wayes
of love, as it were, can move outward from sites to enfold often neglected
contiguous areas. 'Ihis is a stor¡ then, about how to broaden the reach of
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mãlama imagÍnation and practice. It is also a story about crafting long-range
victories out of legal compromises. This is the story of Mo'oloa (Long Lizard),
an oasis of several acres of native plants and Native Hawaiian learning and
relaxation. In view of real estate prices on Maui, Mo'oloa occupies a rather
improbable site just inland from one of the most beautiful stretches of beach
in all of Hawai'i, oneloa (Big Beach). How did a Hawaiian hui (organization)
come to possess this land, and what do they do there?

Mo'oloa has a deep history of human occupation. The larger region is
known as Honua'ula, a place well rememberecl in oral traclitions and in con-
temporary poetry.i2 It is a place legendary for its fishing, beaut¡ and views.
Honuaula is also known for lls alønul, its ancient pathway. Like the Great
Hopewell Road that connects the Newark sites to their neighbors and. to
larger trading and travel channels, many prominent ancient sites in Hawai'i
are connected by "roads." These of course served quotidian purposes, but
they also figure in the oral tradition for their ritual functions. such alanui
were traveied by various priests of the akuø (deities), who made circuits
around the islands to perform rituals and receive offerings. Lono, the god
of 1ove, pla¡ and agriculture, among other related spheres, was celebrated by
rituals along the portion of the trail-cum-road that traverses the shoreline
lands of Honua'ula. Fruits of the harvest, the rewards of planting, were of-
fered up to Lono's priestly representatives during the Makahiki season. The
cadence and rhythm of qualities associated with Lono are what Naone Hall
ancl others aspire to restore to Mauí at Mo'oloa: care for the land, peaceful
repose, relaxation, and general fruitfulness ofbody and soul.

This emphasis upon Lono qualities is long overdue in the development
of Honua'ula and in Hawai'i generally. For too long, says Naone Hall, atten-
tion has been focused upon Kù and his warlike quaiities.l3 Historicall¡ going
back hundreds ofyears, Lono and Kù have been regarded by Hawaiians as
dialectically governing the world and its cycles through a complementary
but antagonistic relationship.la Kù orchestrated the necessary but violent
elements of aggression and struggle; Lono's time ushered in peace, sexual-
it¡ and celebration. Naone Hall wants this Lono constellation to prevail at
Mo'oloa. Restorative møna (power, energy) is sought for the land itself and
for its children. But Naone Hall is no stranger to Kù energy. Indeed, in a most
traditionally dialectical fashion, there would be no Lono season at Mo'oloa
today ifthere had not been a Kú season yesterday.

Yesterdayin this case was the mid-r98os, a time of rapid hotel development
on Maui. At that time a iapanese corporation, seibu, was in the process of
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building a hotel and golf course complex in Makena (a region of Honua ula)
that would put modernity on the doorstep of oneloa. More alarming still,
from a local point of view, the development plans included closure of the
old Makena Road in order to privatize the area between the hotel and the
sandy beach for exclusive use by hotel guests. Erasure of the road in thís
manner would not onlyscrub out the tracks of the ancestors; it would inhibit
contemporary Native Hawaiians' access to the shore in that area. Fighting
this double offense, Naone Hall, her husband Isaac Hall, and several other
concerned locals, including Leslie Kuloloio, formed Hui Alanui o Makena
(Group caring for the Make'a Road). After protracted struggle, the hui
reached a settlement with the developer. It was not an outright victor¡ for
the hotel was built and remains there today. But as a result of the settlement
the hotel was pushed inland, off the Alanui o Makena. The alanui was re,
purposed, and its current state bespeaks the uneasy compromises that make
for limited protection of Hawaiian pasts today: it is a groomed path through
hotel grounds, complete with a "comfort station" for visitors. As Naone Hall
asks, "A comfort to whom?"ls

The settlement had another offshoot, one that gave rife to Mo'oloa. The
seibu corporation deeded three acres of prime land to a nonprofrt organiza-
tion to be established by Hui,{lanui o Makena in the settlement agreement.
Members of the group were too busy to do much with the land itself for years.
It was still Ku's season for Naone Hall. she would soon fight the battle over
Honokahua mentioned above and then go on to years ofburial council work.
other members of the hui were likewise consumed with struggles to mãlama
the land, water, and culture of Maui. while these struggles have not subsided,
some real victories have been won along the way. In a limited sense, one
might say that by end of the first decade of the twenty-fi.rst centur¡ the season
of Lono hacl returned for some of these veteran activists, whose attention now
turned to Mo'oloa.

Immediately adjacent to legendary oneloa, Mo'oloa was hardly pristine
in the r98os. The land deeded to the hui had received little attention for de-
cades. More recentl¡ it had become a landfill for the developer. Lono faced
a challenge. But Naone Hall and others summoned a vision of tranquility
and education for Mo'oloa. with little more than will power and volunteer
sweat, they nurtured the site, removing buried asphalt and concrete, inva-
sive species, and other detritus, revealing the volcanic cinder layer just below
the surface. Then they began the work of kanu (planting), which contin-
ues today. Mo'oloa is now becoming a veritable garden. Kukui trees, various
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palms, ki,banana,lilikoi, and a range of indigenous shrubs and ground cover
have taken the place ofkiswetrees and thorn¡ nonnative plants. The hui has
made Mo'oloa availabre to iocar Hawaiian groups with various missions (ran_
guage immersion and cultural studies, for example) and even recreational
groups-very much in the spirit of Lono-so long as the visitors lend a hand,
planting here, watering there, pulring a weed on the way out. The results of
such mãlama are palpabre. For my own part, I have been privireged to spend
a number of days at Mo'oloa over the past several years. ÂnxioÃ by nature ,I am relieved of this burden when tending the ki cuttings and watering trees
at Mo'oloa. My son Hayden feers the same way, as do most of the marahiní
(guests) I have spoken with. Most of ail, I see that the spirit of Lono has found
a contemporary home when I see the faces of Dana Naone Hall, her husband
Isaac, and their dog Mo'o when they arrive at their beroved Mo'oroa.

I am not suggesting that there is a direct correlation between Mo.oloa and
Newark, of course. My point is to suggest how some patterns of malama
found in Hawai'i might have some loose ¡elevance for N"*ark and, more
broadl¡ for thinking about care of cha[enged sites in generar. Beyond a
feel-good story about recovered dignity at a àepressed sitã, one point of my
version of the story of Mo'oroa has been to suggest one way that indigenous
and activist communities can promote rejuvenation at specific rocations as a
means to mãlama broader regions. Mãlama at Mo'oloa shares in, harnesses,
and feeds the broader mana of Honua ura. Born out of a compromise settle_
ment, it stands as a clear victory of mãlama spirit today.

Memory Takes Work: Miloli,i
My hands grew tired fairþ quickly as we worked our way through the big
pile of lauhala (pandanus leaves) in Haiealoha Ayau's driveway outside FIilo.
He and I were flattening and rorling the leaves into strips that wourd then be
used for weaving buriar baskets. po'o (head) of Hui Mãrama I Na Kupuna o
Hawai'i Nei, a tremendously active and successfur repatriation organization,
Ayau was preparing for a major event that would garner consideãble media
attention.l. Âfter twenty years of negotiations, he had secured. repatriation
agreements from several prominent British museums, including the London
Museum of Natural Science. In the scope of British resistance tJrepatriation
globally, this represents quite a victory. with aid from various agencies, in-
cluding the office of Hawaiian Affairs, Ayau would be travelingio Engrand
in zou and zorz in order to recraim hundreds of iwikupuna (anclstrar bones)
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and bring them home. Placement in proper burial containers would. be a sign
to the bones that they were back in the care of their own people. Thus it was
that our mundane rask was to bring about a hopeful future. I told Ayau that
I was glad to lend a hand and happy that he let me. "No problem," he said,
"and, besides, this isn't a kapu activity." In other words, preparing the lauhala
was not properþ ritualistic, so an uninitiated person could participate. Then
he said something that clued me in to the difficulties of unmarked cultural
labor. "Kainani fhis wife] and I have held a number of lauhala workshops to
help get this done, but few people show up. But they'[ come for the reburial
ceremonywhen the kupuna come home."tt

This comment put the proverbial finger on something I hacl been thinking
about quite a lot: how to give adequate theoretical attention to the uncele-
brated labor that goes into memory work. I have written about Ayau else-
where, with special attention to the ways he articulates and embodies "living
tradition."18 Now he was pushing me to think afresh about the hard work
of making tradition live. Like others, I admire Ayau for his charisma and
success, and my written work had focused on just this aspect of his persona.
Now I wish to draw attention to moments iike lauhala preparation and one of
its modern parallels, grant writing. Before the ancestors can be buried, they
require a basket, which requires flattened lauhaia. Before Ayau can repatriate
or protect burials, he writes grant applications tirelessly. The work he does
is expensive and time consuming and thus requires resources beyond what
he can subsidize personally. The more I have come to appreciate this and the
fact that grant writing consumes so much of hi.s time, the more I have become
frustrated with media, popuiar, and academic accounts (even my own) of
Ayau and activists like him.

Ironicall¡ Ayau's detractors occasionally note hís grant-writing success,
implying that he uses Hawaiian causes to fill his own bank account.re This
imbalance of reporting and appreciation strikes me as unfair and, for our
purposes, analytically impoverished. Ayau's work has helped to restore an-
cestral fishponds, rebuild heiaus (temples), and protect threatened rock art
sites and numerous graves and has led to the repatriation of hundreds of lwl
kupuna. All of this and more-including the following story about a com-
munity memorial-would not have been possible if Ayau had not spent hours
upon hours writing grant applications. For more than twenty years he has
performed this task, writing state and federal agencies for support. Beyond
writing grant proposals, he has participated in grant review processes and
grant administration. Many years he spends two weeks in washington, DC,
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evaluating grants for the federal Administration for Native Americans. This
has connected Ayau to native peoples and projects far and wide and has kept
his grant-writing skills sharp. what follows is a brief account of one of hjs
recent grant-based proj ects.

on July zs,2oro, Ayau and I drove south from his home in Hiro, through
Hawai'i volcanoes National park and the Ka'u district, toward the southern
edge of the Kona side of Hawai'i Island. our destination was ..the last tra_
ditional fishing village in Hawai'i." A small and impoverished communit¡
Miloli'i was made famous by a video recorded there in the mid-r99os by the
famous Hawaiian singer IZ (Israel Kamakawiwo'ole).ro It featured shots of
the village and of locals singing along with his songs and his renditions of
Hawaiian folk songs dating back to ballads written by eueen l.ili,uokalani.
Those shots have taken on a metonymíc function, standing as a symbol of
a traditional community not yet wholly lost to the forces of capitalism. This
identity as the "last traditional fishing village" has been embraced locally; at
least a sign at the town park declares as much. But how does the ,,last" village
last? How does it sustain its identity in the face of forces that have made it the
last of its kind? These forces are bearing down hard. Kids in the viliage seem
uninterested in learning traditional opelu (mackerel) fishing methods, which
are time consuming and depend upon delayed gratifrcation because the fish
must be trained to come to a certain area. In place of delayed gratification,
alarming numbers of village youth have turned. to drugs, and of these the
harshest kind, especially "ice" (crystal meth). In response to this crisis, a se-
rious question is being taken up by parents and the elders: How do we survive
the loss of our children? It is a classic tragic question. one answer has been to
look back to the past.

specificall¡ the community has rallied around commemorating five vil-
iage fishermen whose boat sunk in a storm in ry4g.It was a huge blow to
the small community to lose six able-bodied adults in one *o*"rrt and has
left its mark since. In terms of social memory¿, one prevalent narrative about
the tragedy concerns the costs of modernity. The community had pooled re-
sources to buy its first modern fishing boat, and this group of men was bring-
ing it to Miloli'i on its maiden voyage when it sank. The accident pulled the
promise of modernity out from under them in several respects, not least of
which was the confidence to attempt similar endeavors in the future. By most
accounts, the community has been a shadow of its former self ever since.
some years ago a respected and successful frsherman from the village, walter
Paulo, decided to address the weight of sociar memory directly. He proposed
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bringing ritual conclusion to the event by properly marking the occasion
through a community-sponsored memorial. His idea inspired others in the
communitybut was slow to take hold at the level of concrete action.

This is when Halealoha Ayau became involved. upon hearing about paulo's

vision, he made contact with him, proposed his idea for writing the project
into a grant proposal to the Administration for Native Americans, and did so.
Ayau's efforts were rewarded, and soon the community had the resources to
implement walter Paulo's vision." This grant was the difference between and
an idea and its realization. That is whywe were there. Ayau was coordinating
a community meeting about the memorial, which he and his crew would
build the following week. The design was for two stone pillars, a large slab
of stone for names and commemorative comm€nts, and a thatch roof. One
aspect of the grant project was to teach local youth traditional skills for build-
ing with pohaku (stone). In the course of preparing for construction, it had
come to Ayau's attention that some members of the community felt that other
deceased members of the community should be likewise honored. Therefore,
Ayau proposed that the stone bear two sets of names: those of the fishermen
on one side, and those of other deceased members of the community on the
other, with special attention to those who have no proper memorialization
in the cemetery. The purpose of the meeting we attended was to get a list
of names for this second component. It was fascinating to behold. slow to
speak at first, various community members began to perform memory work
togethe¡ thinking aloud about fo¡mer residents, iost connections, grappling
here and there about dates and name spellings. Two hours later Ayau had an
agreed-upon list. A blank slate took on history. it is as substantial as stone,
thanks to Ayau's hard days quarrying grant awards.

My reason for including the story of Miloli'i here is to draw attention to
frequently underappreciated forms of mãlama, especially starkly bureaucratic
ones like grant writing, petitioning state ancl federal agencies for action, or
working with UNESCO for heritage site designation. visiting Newark and
listening to stories there, I heard plenty to indicate that many people on the
ground are involved in "invisible" or "offstage" mãlama, forms of care that
are given out of public view, with iittle audience, and frequently no appre-
ciation. These kinds of tasks are the lifeblood of serious, abiding mãlama.
whether by way of Dana Naone Hall attending meeting after meeting to
make sure the state of Hawai'i administers its burial law with integrity or
Halealoha Ayau sitting down to write another grant proposal, mâlama at
this level is keeping Hawaiian culture vital. At Newark it is clear that many
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communities share in similar forms of unseen mâlama labor, including in-
digenous activists, historians, archeologists, and others. My hope is that this
labor as a whole gets due recognition and, moreovel that the diverse interests
groups performing this labor see and respect the efforts of others, even when
sometimes they appear to be at cross-purposes with their own agendas.

Conclusion: A Polynesian Newark?

care and neglect. These are fundamentai to the human condition, whether
at the level of the individual or at the level of culture. Negiect, in particular,
seerns to thrive in spaces between cultures, in gaps between ciaims to histo-
ries. Heritage site protection is manifestly about assuaging neglect, but ac-
cording to whose terms and values? care for the physicality of the past is
differently imagined, diversely practiced, and often contentious across lines
of solidarity, where these are ethnic, regional, or otherwise construed. This
is not least because different groups bring forward divergent claims to own-
ership (legal or moral) of sires, differing interpretations of histor¡ and highly
variable comfort levels with relationships of narrative to place, especially with
claims to continuity and relationshþs over time. Absence of care, then, can
set in even when-or precisely because-multiple groups lay claim to a site.
Different expressions of care may become mutuaily canceiing or so muddled
in practice as to leave the appearance ofneglect. A cacophony ofagendas is not
a recípe for care. And yet seldom does a monolithic or unified vision of care
emerge in settings fraught with the politics of the past. The question then be-
comes, what are some actionable pathways to care? In Hawaiian terms, How
and under what conditions can mãlama prevail?

I am of the opinion that no generai answer will be found to this question,
though we can aspire coilectively to catalog and model success stories when
we see them, in hopes that some roughly translatable principles and practices
emerge over time. The three cases of mãlama in action I have sketched may
offer some inspiration in this direction. None of them mirror conditions at
Newark, and I am quite aware that Hawai'i and ohio are rather different
places. Beyond the obvious difference in physical contexts-one archipelagic
and the other midcontinental-among the discrepancies one might note is
the stark difference in the visibility of Native peopie in the respective places.
As a scholar of comparative religion, I am not put off by these differences. I
find them "good to think," to invoke Levi-strauss's classic quip. such mani-
fest incongruities relieve me of the burden of forcing direct corollaries in my
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analyses. My approach has been oblique, aìming for some modest insight
about Newark framed in terms of several Hawaiian places and the people
who care for them. The spirit of this volume, as I understand it, aims in just
this direction: to shed light in unexpected ways, to unsettle thoughts about
Newark with a little travel elsewhere.

At the very broadest level, I wish to emphasize the following point in clos-
ing. For scientísts, land managers, administrators, and politicians, I would
ofiþr encouragement not to be afraid,of living indigenous traditíons as their
practitioners continue to emerge. In Hawai'i, the most vibrant sites are those
that receive local mãlama. This has meant such radical things as Hawaiians
performing rituals at sites, engaging them as they would have been utilized
centuries ago.t' Sometimes this process involves modest alteration of sites,
if only through human presence upon them. occasionally some Hawaiians
have engaged or made claims upon sites in ways that appear "invented" by
scholars and other observers.'3 This dynamic has been in play at Newark
and seems likely to remain relevant. Thorny territory this, but one response
is simply to ask what it means in terms of mãrama. If such groups and their
practices bring attention and care to a site, then what is the real cost? More
radically, another response is to say: show me uninvented traditions, and we
can talk. In any case, my point to various stakeholders is simply to forestall
fear and criticism of ways of engaging the sites that do not map directiy onto
archeological knowledge or "preservationist" agendas. The benefits of lived
engagement with sites will redound to all-a pulse will be feit, interest will
be generated, and care will follow.
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