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Cover illustration: Javanese shadow puppet. 
Color slide 
By Carl Hefner, Ph.D. 

Wayang Kulit, the shadow puppet theatre of Java, is a classical art form that draws upon the epic legends of 
the Ramayana and the Mahabharata. The puppets are made of untanned cowhide and hand punched and 
painted. The characters of these stories are well known to the Indonesian people, and each has a distinct form 
and character. While some characters are coarse and uncouth (kasar) others as in the cover photo are 
considered graceful and refined (a/us). 

Wayang Kulit shadow plays are perionned from dusk to dawn by the skilled puppeteers known as Dalang. 
The puppeteer (dalang) brings to life the ttials and tribulations of the characters as they move through life. 
These puppets cast a shadow on the screen and represent the illusions we face in the everyday world. 
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English 10v, Instructor: Shr Ward 

The Girl Weaver and the Peasant Lag 
By Annie Au 

The story about the Girl Weaver and a Peasant named 
"Lag" is one of many famous Chinese legends. They 
can only see each other once a year, as stars, on July 

7 of the Chinese calendar. Today, people call them Vega and 
Altair. 

A long time ago, when people still believed there were 
gods and goddesses in the heaven and when a day in 
heaven was equal to a thousand years of Earth time, people 
called the god of heaven, the Taoist God. He ruled every
one and everything in heaven and on Earth. He had seven 
daughters. However, he favored only his seventh daugh
ter. She was the most incredible one, the most intelligent, 
the prettiest and the most skillful weaver of all the sisters. 
People called her the Girl Weaver. The Girl Weaver loved 
to spend her time with her sisters in heaven uri til she was a 
teenager. 

One day, the seven goddesses felt it was boring to stay 
in heaven. They decided to go down to Earth for a walk. It 
was a humid day. When they got to Earth, the first thing 
they saw was a beautiful pond with clear, cool water with 
colorful flowers, singing birds, and green grass. They were 
attracted by the beauty, so they decided to bathe in the pond. 
As they were enjoying their bath, the sky turned gray and 
dark, the wind blew very strongly, and rain came down 
like pouring water. The seven ladies realized that was a 
signal from their father calling them home. They rushed to 
dress and flew back to heaven. However, they lost their 
youngest sister, the Girl Weaver. Since the wind was so 
strong, her clothes were blown to a grassy land. A young, 
handsome, strong peasant boy came by, picked them up 
and gave them back to her in a very gentle manner. These 
two loved each other at the first sight. 

When she returned to her home in heaven, the Girl 
Weaver carefully observed this young peasant from above. 
He was hard working, honest, and tolerant. His name was 
"Lag." He had a cow that he took to the pasture every day. 
The cow was his only close friend and relative. The Girl 
Weaver discussed her feelings with her older sisters and 
decided to go to Earth and make up a story about her life 
and background. Finally, she married Lag. 

After they were married, Lag went to the farm, and the 
Girl Weaver cooked, cleaned and wove. The Girl Weaver 
gave birth to a boy and a girl for Lag. However, this happy 
moment did not last long. The secret of the Girl Weaver 
was finally discovered by her father, the Taoist God. He 
felt ashamed that his daughter, a goddess, had married a 
commoner on Earth. He sent two soldiers down to Earth to 

guard the Girl Weaver back to the heaven. The Girl Weaver 
tried to convince her father, but she failed. 

When his daughter escaped back to the Earth again, the 
Taoist God was seriously angry. He sent four soldiers to 
Earth this time. As they were trying to guard the Girl Weaver 
back to the heaven, Lag came home. However, he could 
not do anything because the soldiers were very powerful 
and strong. 

Suddenly, the cow talked. He said, "Take my hom. It will 
help you to chase them to get your wife back. Put your 
children in the bamboo basket and carry them with you. I 
was one of the gods in the heaven. Because I broke one of 
the rules, the Taoist God punished me by sending down to 
Earth to suffer. Go! Hurry!" 

Lag followed what the cow said. Suddenly, the weather 
changed, a storm arose. It was very strong and caused a 
great flood on Earth. Like magic, the cow's hom changed 
to a boat that sailed on the rain and flew like a plane. They 
followed the soldiers, and the couple called each other's 
name. When there was only one foot of distance between 
Lag and the Girl Weaver, Girl Weaver, who was also a god
dess, waved her jade clasp. Suddenly, the rain between the 
couple broke into two sides. Each of them stood on differ
ent sides of the ocean. Lag's ox hom could not fly to the 
other side; they were separated. 

At this moment millions of birds flew from far and near 
and built a bird bridge. This bridge was long enough and 
strong enough for Lag to walk onto it and catch his wife. 
The God saw it and was impressed by the birds and the 
strong love between his daughter and Lag. Finally, he an
nounced that since the goddess could not be with the people 
on Earth, he would allow his her, the Girl Weaver, and Lag 
to see each other once a year on that day, July 7 on the Chi
nese calendar. Each year birds volunteer to be their bridge. 

Therefore, on the seventh day of July of the Chinese cal
endar, there is hardly a bird cruising in the sky or singing 
in the trees. They are on duty to build the bird bridge. On 
that day, it also rains. People say that those are the tears of 
Lag and the Girl Weaver and their children. Reflecting on 
this legend brings sadness. People today may be luckier 
than Lag and the Girl Weaver, but do they treasure their 
love and other people's love? Perhaps this legend will help 
us all to treasure what we have. 
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English 254w, Instructor: Sheldon Hershinow, Ph.D. 

Eye to Eye 

Amy Tan. Joy Luck Club.New York: Ivy Books, 1989 

Vien Ngonethong 

A my Tan's novel, The Joy Luck Club, is a sensitive 
story of the complex relationships that can exist 
between mothers and daughters. In the novel, Tan 

weaves together the stories of four sets of Chinese mothers 
and their American-born Chinese daughters, illustrating the 
tensions and dynamics inherent in the transfer of culture 
from one generation to the next. The novel also explores 
the many ways in which identity, culture and generational 
conflict impact on the lives of these women. Tan uses re
curring motifs such as success, sacrifice, and filial piety. The 
values that the mothers try to impart to their daughters are 
amplified by the difficulties of assimilating into the Ameri
can culture. Success, and the desire for it, has different con
notations for the mothers than for their daughters . 

One of the most interesting and volatile relationships in 
the novel is that of Lindo Jong and her daughter, Waverly 
Place Jong. Lindo names her daughter after the street they 
live on to confer upon her a sense of belonging. Waverly 
does her best to assimilate into the American culture and 
in the process forsakes much of her mother's good inten
tions and lessons. Lindo wants only the best for Waverly, a 
combination of Chinese character and American circum
stances. She wants Waverly to see the wealth of opportu
nity available in a place like America, where it is possible 
to change one's fortune and even one's destiny. As a chess 
champion at a young age, Waverly learns about the Chi
nese way when her mother speaks of the importance of 
"biting back" one's true feelings and showing the oppo
nent a mask instead. But when Waverly feels that her suc
cess as a chess champion is being co-opted by her mother, 
she quits. Waverly's resentment of he:- mother's Chinese 
explanations for her strategies frustrates her and causes 
deep pain to them both. Quitting ches~ is a way Waverly 
asserts her independence and in doing so rejects the bond 
between mother and daughter. This rejection reflects the 
distance in their definitions of what success entails. 
Waverly w~nts to be herself, and Lindo blames herself for 
the confusion. She remarks: 

It's my fault she is this way. I wanted my children 
to have the best combination: American circumstances 
and Chinese character. How could I know these two 
things don't mix. (2R9). 

Lindo realizes the combination does not make for a 

daughter who knows her choices and exercises her inde
pendence. This crucial link of culture and morals is broken 
by a generational gap or dissonance between the ages. What 
Lindo wants most for her daughter is not material success, 
but for Waverly to "know her own worth." When Waverly 
makes decisions that are not of "Chinese thinking," there
sult is the continued widening gap in values between 
mother and daughter. The independence which American 
culture values and nurtures in its youth is diametrically 
opposed to the Chinese way of respecting one's elders. The 
need for Waverly to be her own person confuses her mother. 
Lindo asks herself, " ... How can she be her own person? 
When did I give her up?" (290). 

Lindo was very attached to her own mother. Hence, the 
distance between her and her daughter is hurtful. Lindo 
lived to be like her mother. She wanted to obey and respect 
her mother rather than ever disappoint her. Lindo's mother 
admits to her that there is a great likeness in their charac
ters, which makes Lindo happy. Waverly's rejection of her 
mother's Chinese thinking, coupled with Waverly's will
ful ignorance of her mother's wisdom hurts Lindo deeply. 
She wants, as every mother does, to save her daughter from 
the pains in life which can be avoided. She wants to keep 
Waverly from repeating her mistakes and the mistakes of 
Lindo's mother. It is the unselfish desire of every mother to 
want for her daughter not to have to sacrifice and have re
grets. Lindo gives her daughter the name Waverly so that 
she can " ... grow up,leave this place, and take a piece of me 
with you" (304). This desire for Lindo to have Waverly 
carry a piece of her with her is ultimately what Waverly 
must figure out and respect. 

The hurts and conflicts between Lindo and Waverly ex
ist partly because the two women have differing ideas of 
what it means to be a good Chinese daughter. To bring 
honor to the family and show the two faces of Chinese and 
American culture to the world is difficult. In the process a 
self can be lost. Lindo worries as she looks at her daughter 
and realizes that Waverly does not truly know her own 
heart. She knows that the two faces are sometimes impos
sible to reconcile, that " .. .ifyou show one, you must always 
sacrifice the other" (304). This dichotomy of being Chinese
American leaves her to struggle for her identity. The clash 
of the generations as well as the gap in cultures make for 
an inevitable tension that is something which requires 
struggle to make right. 
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English 215w, Instructor: Dennis Kawahnrada, Ph.D. 

White Elephants' Tomb 
Hai-Loc Ton 

P eople who drive bicycles and motorcycles along the 
Saigon River should be able to see a huge white tomb 
near the river, close to Thang Long (flying dragon) 

Bridge. My neighborhood was called "White Elephant's 
Tomb Area" because of that huge, white tomb that belonged 
to us, the kids living in that neighborhood. 

According to the elders' tales, several hundred years ago, 
in a bloody battle near the Saigon River, Nguyen Quyen, a 
high officer, led his army against more than a hundred thou
sand Thai invaders and defeated them. His two best el
ephants were killed in that battle and were buried there. 

The huge white tomb that memorialized the site was 
about seven feet high and twenty feet wide. The top of the 
tomb was flat, and the tomb itself was rounded. According 
to the elders, the tomb had an engraved stone which told 
about how those elephants had served the country. Also, a 
small temple was built next to the tomb to pray to the el
ephants. The tombstone and temple had already disap
peared before I grew up, and the surface of the tomb was 
damaged. Many small holes appeared in the body of the 
tomb, which made it easy for us to climb to the top. 

At one time, people wanted to remove the tomb and use 
the space for something else. However, the tomb was hard 
as rock and so big that it could not be moved. Consequently, 
they left it alone. We were very happy because we did not 
want them to remove our favorite place to play. 

Every evening, we stood on the tomb looking at the river 
and guessed what was beyond the horizon. We looked at 
the small fishing boats and big boats going in and out of 
Saigon Harbor and guessed which boat belonged to which 
family or where those boats were coming from. In addi
tion, this tomb was the place for us to dry our clothes after 
we had swimming races with each other. We usually lay on 
the tomb relaxing and watching the birds flying in the blue 
sky while our clothes were drying. 

We also had climbing races and played chase master and 
hide and seek. We also played the king game. One of us 
was chosen to be a king. While the proud king sat on the 
tomb and imagined riding an elephant, the rest of the kids 
imagined they were the high officers, kneeling beneath the 
king and telling him what had happened around the coun
try (our neighborhood). I became king a couple of times, 
and I felt so proud and so noble when I was sitting on the 
elephant. 

The games we played at this tomb depended on the sea
son. In the fall, we played marbles on the ground around 
the tombs. Those marbles were made of clear crystal with 

different colors in their cores. The value of marbles de
pended on how new and beautiful the marbles were. A new 
and beautiful marble could be traded for up to ten old 
marbles. The marble game required high skill, which was 
gained by practicing regularly. We shot the marbles with 
our middle fingers, our thumb tips touching the ground. If 
I shot my marble and hit someone's marble three times in a 
row, I could take his marble. A big tournament would draw 
about fifteen players. 

In the winter, we played the coin game. The first coin 
game was the throwing game. We tried to throw our coins 
and hit our opponents' coins, so we could take their coins. 
The second coin game was similar to the POGS game that I 
have seen local boys playing. We tried to slam our coins on 
our opponents' coins until their coins flipped over; how
ever, it was a big mistake if you thought that you could flip 
your opponents' coins by slamming on the coins as hard as 
you could. The skilled players did not need much energy 
to make coins flip over becau e they knew where to hit the 
coins and how much energy was needed to make the coins 
flip over. This skill did not come easily; it required a long 
periods of practice. 

In the spring season, we loved to gamble. We could only 
legally gamble on New Year's Eve. However, most of us 
liked to gamble even after the New Year's Eve. The tomb 
was a good place for us to gamble, and we usually hid be
hind the tomb to play cards. If we got caught by the police 
officers, they confiscated all our money and would send us 
to the police station. 

When I was a kid, the summer was my favorite season, 
because I haC! long summer breaks, and it was also the time 
that many exciting games took place at the tomb. One of 
my favorite games was cricket fighting. Because we lived 
in the city, we did not have many crickets. The cricket sell
ers went to the countryside catching the male crickets to 
sell to us (only the male crickets fight). The price of crickets 
depended on the size and type of cricket. We have three 
common crickets: the coal crickets, named for their black 
wings; oil crickets, named for their dark brown wings; and 
fire crickets, named for their yellow wings. The fire crick
ets were sold at higher prices because they were rcue and 
also ferocious when they fought. We also had one other 
special kind of cricket. It was the most popular and was 
called "living-in-the- ·nakes'-cave" crickets. Those crick
ets were also sold at a very high price. 

According to the sellers, the "living-in-the-snakes' cave" 
crickets lived in snakes' caves and would absorb the poi-
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son in the snakes. Therefore, they were extremely cruel. 
When I grew up, I realized what the sellers said was just a 
lie because if the crickets lived in the snakes' caves, the 
snakes would have eaten the crickets. When we were kids, 
we believed whatever the sellers said. We usually saved 
our breakfast money to buy the crickets. Each kid in our 
neighborhood owned from five to twenty crickets. We put 
them in the cigarette boxes, milk cans or any containers 
that we could find. If we did not have money, we usually 
went out and caught the crickets, although we knew it was 
hard to catch even one cricket. One evening while walking 
home across from the graveyard, I heard an unusually loud 
noise made by a cricket. I usually was scared to go into the 
graveyard, but the noise of the cricket attracted me so much 
that I forget all about the ghost tales I had heard When I 
came closer, the cricket's sound suddenly stopped. The 
cricket was not as stupid as I thought; however, I still rec
ognized where the sound was coming from. After a few 
minutes of searching for the cricket, I fotmd its cave. It was 
a small hole lying next to an unmarked grave. 

I used a small stick that I found lying around to try to 
bring the cricket out of its cave, but my technique did not 
work. I did not give up. I ran around and found a rusting 
milk can. After filling it up with water, I poured the water 
in the cave. The cricket jumped out and tried to escape, but 
I was ready for it and caught it before it flew away. After 
opening my palm, to my surprise, I realized I just caught a 
giant fire cricket. After catching it, I thought about fighting 
this cricket against Hieu's cricket. · 

Hieu was a rich fat boy living at the top of the street. 
Hieu had a "living-in-snake's-cave" cricket as big as a 
thumb. After stealing his dad's money, he bought that 
cricket from an old cricket seller. Hieu boasted that his gi
ant cricket was the best of tQ.e best. That was true because 
many crickets around the neighborhood had challenged his 
giant cricket, and all had lost and become Hieu's prisoners. 

Although my cricket was rather small compared to 
Hieu' s, I believed my cricket could win because I just caught 
it from the wild and it should be stronger than Hieu's 
cricket, which had been living in a box for weeks. There
fore, I decided to challenge Hieu's cricket with mine. 

Two days later, the tournament started at the white el
ephants' tomb. The kids from our neighborhood gathered 
to watch the game because no one dared to challenge Hieu's 
cricket for a long time. The tomb became more crowded 
than ever. The tournament took place at the bottom edge of 
the tomb, and the rule was whoever's cricket won two out 
of three games was considered the winner and could take 
the loser's cricket. 

After making hoops from our hair and hooking the hoops 
around our crickets' hind legs, we swung the crickets 
around about ten times and then let them go head to head 
at one another. As long as their antennas touched one an
other, their claws opened widely and then made the loud
est noise they could with their wings in order to scare their 
opponent. 

As they came closer, the crickets tried pushing their en
emy backward with their hind legs and bit one another's 
claws, until their enemy was hurt and ran away. However, 
both crickets were good fighters. They did not give up eas
ily. They pushed one another back and. forth. 

After fifteen minutes of fighting, I could see my cricket 
had become weak. Hieu's cricket and mine bit one another's 
claws, but Hieu's cricket was so strong that it pushed my 
cricket against the wall of the tomb until my poor cricket 
curled its body up. My cricket was so hurt that he ran away. 
I began to worry about losing my cricket. My face was burn
ing, as I heard Hieu yell a cheer of victory. 

In the second round, I swung my cricket around a lot of 
times in order to make its fighting technique more cruel, 
but my cricket was already exhausted. My cricket was be
ing pushed back at the beginning of the second round; how
ever, while attacking, Hieu's cricket made a big mistake. It 
put his forefoot in my cricket's jaws. Boop! Hieu's cricket 
lost his forefoot. As a good fighter, it did not give up until a 
few minutes later. My cricket pushed Hieu's cricket so hard 
that his cricket lost its balance and flipped over. My cricket 
won the second round and the third round easily, because 
Hieu's cricket was handicapped. However, my happiness 
ended quickly. Hieu was so upset that he smashed his 
cricket with his bare hand and flattened it like paper! I got 
so angry because his cricket belonged to me after my cricket 
won, but he had already killed it. I chased him around the 
tomb and after catching him, I beat him up, my punches 
battering him like a hailstorm. My cousin came just in time 
and stopped the fight after I had given him a black eye. 
Even now, when I think about the cricket fight game, I still 
laugh about it. 

My friends sometimes laugh at me when they see me 
sitting by myself and laughing for no reason. Even when 
they ask, I never tell them what I am thinking, because 1 
want to keep that wonderful and sacred place in my soul. I 
have never told my friends about all the games I played 
and about the cricket fights that I won. But even now, I am 
still proud to have had the best cricket fighter in the world. 
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Hawaiian 202, Kumu Kahi Wight 

Kahi Ia' a, A Sacred Place 
Tia Ballantine Berger 

I kekahi mau makahiki i hala, he 'eiwa makahiki o ka 
maua keikikane 'o Kealoha. Ua hele makou ike awawa 
o Waipi'o rna Kohala 'akau i ka mokupuni 'o Keawe. 

Ke kapa 'ia 'o Keawe 'o "Hawai'i" i keia mau la. Ua hele 
wawae makou i lalo o ke awawa. Hiki ke hele rna lalo i 
luna o ke ka'a i ka hola 'umi o ke kakahiaka wale no. No 
laila, ua hele wawae makou no ka mea 'o ka hola 'ehiku o 
ke kakahiaka ka hola a makou i ho'ea ai rna laila. Ua lawe 
mai makou i na mea 'ai no ka mea 'a'ole hale kii'ai rna 
Waipi'o. Kiinihi ke alahele e hele rna lalo. 'A' ole ma'alahi 
ko makou hele 'ana. rna lalo. '0 Kealoha wale no ka mea e 
holo mai ka luna a hiki i ka lalo. Ke komo makou i ka papa 
0 ke awaawa, ua 'ohi makou i kekahi mau kuawa e kanu i 
kokoke i ke ala hele a ua noho ihola. Maluhia ke awawa. 
Nahenahe no ho'i ka leo o ka makani i loko o na kumu 
la'au rna laila. 'A'ala nui ka honua ma'ii. Ua hele wawae 
makou a hiki i ko Tom Araki hale. He lo'i nani kana. 'Eha 
ana loko rna kai o kona hale. Aia kekahi i'a rna loko o ka 
ho'okahi a aia na 'opae i loko o ka 'elua. Nui loa ke kalo e 
kanu 'ia rna laila. Ua kii'ai aku 'o ia ina lii'au i kekahi inau 
hale kii' ai rna Hilo a me Honolulu. I kela la ka la a Tom 
Araki i ha'i akula ai i na mo' olelo i keia ahiahi kela ahiahi. 
Ua makemake 'o ia e noho rna waho rna lalo o na hokfi.. 
Makemake 'o ia einu i ka sake a ha'i ina mo'olelo e pili ana 
ka wa kahiko rna Waipi' o. I kekahi po ka p6 ana e ha'i akula 
ai i ka mo' olelo e pili ana i ka nalu n.Q_nui e komo mai i loko 
o ke awawa. Ua nana 'o ia ike kai pi'i 'ana i luna o ka 'aina. 
Ua nana 'o ia i ko kona hoanoho lana 'ana rna luna o kekahi 
la'au. Ua nana no ho'i i ka ho'oemi 'ana o ke kai a ua ne'e 
'ole akula. Ua noho no ho'i a ua kiikulu a'ela kona hale. Ua 
kanu hou 'o ia ina lo'i. 'A' ole noho 'o ia rna laila i keia Ia no 
ka mea ua hala 'o ia. Ua hele 'o ia ike ala ho'i 'ole. 

Ke noho makou rna laila, ua hele wawae no ho'i mai keia 
'ao'ao a hiki i kela 'ao'ao. Ke komo mai ke ahiahi, 'o kohu 
mea ka ue nahenahe i kokoke kahakai. Ua noho makou i 
kahakai a napo' o ka la. Ua ho' olohe makou i na leo o ka 
po'eo ka wa kahiko. 'A' ole hau'oli lakou aka 'a' ole kaumaha 
lakou. Ua mele wale no lakou i loko o na kumu paina e 
kanu rna uka o kahakai. Ke napo' o iho kala i loko o ke kai, 
aia ka manawa a ka 'io lani e kani ai. Ua pi'i ko makou 
manene aka ua hiamoe maika'i no makou ke hawanawana 
nahenahe ka po'e kahiko. Ua wala'au 'o Kealoha ina leo 
kino 'ole. I keia la, poina 'o ia i kela papa 'Olelo aka poina 
'ole au. Hiki ia'u ke lohe i kona leo li'ili'i e nlnau aku ana i 
ka po a e lohe ana i na ha' ina. 

He wahi la'a 'o Waipi'o. 

S orne years ago, my son Kealoha was eight years old. 
We went to Waipi' o Valley in north Kohala on the 
island of Keawe. This island is called "Hawai'i" these 

days. We walked down into the valley. You can go into the 
valley on a van tour at 10 a.m. only. So, we walked because 
it was 7 a.m. when we got there. We took food because there 
is no store in Waipi'o. The path going down is steep. It 
wasn't easy for us to go down, Kealoha was the only one 
who was running from the top to the bottom. When we 
entered the valley floor, we gathered guavas which were 
planted close to the trail and sat down. The valley was 
peaceful. The voice of the wind in the trees was also soft 
and sweet there. The damp earth was very sweet smelling. 

We walked to Tom Araki's house. He had pretty taro 
patches. He had four ponds on the seaward side of his 
house. There were fish in one pond and shrimp in the other. 
A lot of taro was planted there. The leaves were sold to 
stores in Hilo and Honolulu. That was the time when Tom 
Araki told stories every evening. He liked to sit outside, 
under the stars. He liked to drink sake and talk story about 
the old days in Waipi'o. One night he told the story of the 
tidal wave that came into the valley. He witnessed the ocean 
rising up over the land and saw his friend floating on a 
tree. He also witnessed the receding of the sea and then he 
didn't move. He stayed on and built his house and also 
planted the taro patches. He doesn't live there these days 
because he passed away. He went on the long path from 
which you don't come back. 

When we stayed there, we walked from one side of the 
valley to the other. We stayed on the beach until the sun 
set. We heard the voices of the people of old. They weren't 
happy but they weren't sad. They just sang in the pine trees 
planted upland of the beach. When the sun sank into the 
sea, that was the time that the heavenly hawk cried out. We 
got a creepy feeling, but we slept well when the ancestors 
softly whispered. Kealoha spoke with those disembodied 
voices. Today, he has forgotten that conversation, but I 
haven't forgotten. I can still hear his child's voice question
ing the night and listening to the answers. 

Waipi'o is a sacred place. 
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ChutDool 
Black and white photograph 
Photograph courtesy of Harold Chung 

Sanghoon Gi Kim, on his first birthday. In Korea, the "Chut Dool" picture is taken one year after the birth of any child, male or 
female, to record the growth of the child. However, the male child is given preferential treatment in the society because he is the one 
who is expected to take care of the parents in their old age. Friends and relatives of the family bring gifts of money, "duk" (rice 
cake), white mochi, and gold rings. The fruit given is dependent on the season. The child is also dressed in traditional Korean 
ceremonial clothes. 

10 Horizons • a journal of international writing and art 



Anthropology 200, Instructor: Carl Hefner, Ph.D. 

Where Have Family Values Gone? 
Jamela Santos 

I n the world today, not only in the United 
States, but in many other countries as well, problems 
concerning families only seem to be getting worse. Per

haps the reason for loss in family values is the result of the 
modernization of the world. People no longer seem inter
ested in making the "traditional" · family values a priority 
in anymore. Sadly enough, money, drugs, alcohol, and vio
lence are slowly replacing what used to be good family 
values. Children today are raised with the notion that par
ents are perhaps too busy, or simply do not care to attend 
to their needs. More and more, children get used to this, 
and after some time, these children will raise their children 
with the same pattern. Very soon, the need for more pro
grams to help troubled people will be growing more rap
idly than it is decreasing. 

There are many O'ahu services and programs that deal 
with some of the family problems that Hawai'i families are 
faced with today. Many of the children who go to Time Out 
Nursery have parents who have either been a part of, or 
are presently part of these programs. 

Other programs on O'ahu deal more with helping entire 
families. Most of these fall under the large family service 
agency called Parents and Children Together, better known 
as PACT. 

The KuhiO Park Terrace (KPT) Family Center is one pro
gram led by PACT. Kuhio Park Terrace Family Center is a 
place that families can go to when they need to get away or 
just have fun. This program is very helpful to people who 
make use of their services, and their goal to make families 
and the community stronger has had positive results. Un
fortunately, since few people take advantage of the service, 
the quality of life stays the same for most Hawai'i families. 

Another program under the Parents and Children To
gether Agency is the Hana Like. Hana Like is a program 
that helps people who are going to be parents or who have 
children three years old and younger. It helps them either 
to learn how to understand their growing child, or to solve 
family problems. This is done by sending what is called a 
"home visitor" to the home. This home visitor is experi
enced in the area of raising children and is knowledgeable 
about issues of pregnancy, childbirth, infant care, child de
velopment, and educational play activities. 

The home visitor comes weekly, just to talk and to check 
up on how the parents and children are doing. Hana Like 
also assists families in applying for Department of Health, 
State of Hawai'i (DHS) food stamps, mental health services, 
job training, adult education, and child care programs. A 

home visitor is always available for any time that a crisis 
should occur, or when anyone in the family just need some
one to talk to. 

Another program for helping families is the Family Cen
ter. This is not under PACT, rather it is an independent non
profit corporation. There are different programs within 
Family Peace Center, and that includes: Komo Mai for men, 
a program for children, and Maluhia 'o Wahine for women. 
The men's Komo Mai program is designed to ensure that 
men do not abuse, or continue to abuse their loved ones. 
The program teaches men how to make use of positive 
thoughts, feelings, and behaviors, as opposed to violence 
and aggression, in their relationships. 

The children's program offers support and healing for 
those children and adolescent victims and witnesses of 
domestic violence. Individual, group, and parent counsel
ing are provided, ensuring that the needs of the family and 
child are met. Individual counseling for the child is most 
important because the child needs to be healed of the vio
lence he or she was involved in or exposed to. The Maluhia 
'o Wahine program for women helps in the healing process 
of abuse and teaches steps to stop victimization. They are 
also provided with child care to give them the time they 
need to deal with their problems. 

Queen Lane is a shelter for couples, families, men, 
women and children who have financial problems, or who 
are homeless. This program provides shelter to these people 
for up to one year; and in this time, the staff sees to it that 
their clients are looking for jobs, and/ or a place of their 
own. Queen Lane helps the many people of Hawai'i who 
are desperately in need of a place to stay. Without this ser
vice, surely many couples or families would be on the 
streets, perhaps with a feeling of helplessness that comes 
from lack of support or encouragement which Queen Lane 
provides. 

Finally, the program I have focused my field study on is 
the Respite Program. This service is also provided for by 
PACT. The Respite Program is designed to give parents a 
much needed break from the stressful duties of being a 
parent, hence the name respite, which means "to take a 
break", or "to rest." 

Time Out Nursery- part of the Respite Program- has 
three locations, one in Palolo, one at Central Union Church, 
and one in the Kuhio Park Terrace. 

Time Out Nursery at Central Union Church, is a small 
dol}ble room building surrounded by the Central union 
Church's own pre-school. Before I actually started doing 

Volume TV, 1995 • 11 



volunteer work, I went to meet the caregiver, Lele, to see 
how the place was. The room was air conditioned and had 
just a trace of urine odor. Nonetheless, it was rather clean 
and looked well taken care of. It was actually one big room 
with a little divider that split up Lele's desk, the cribs, and 
tables from the play area. Many, actually all, of the things 
-cribs, tables, chairs, and toys -were donated either by 
the government or former clients. 

There were a few children at the nursery that I did not 
focus on, but the rest are children that I felt reflect the nega
tive and positive aspects of family values. Melody, four 
years old, and Kalani, a year old, are brother and sister. 
Zachy and Azzy are brothers, three and four years old. 
Joelle, Lehua, and Melody are sisters, four, three, and one 
year old. Kurt is three years old, and his baby sister, Jade, is 
just about three months old. Donovan is a year and two 
months. Asher is two. Hudson, new to the nursery, is two. 
And finally, Ty is three years old. Nearly all of these chil
dren are either full Hawaiian or part Hawaiian, and the 
rest are Asian. 

Melody and Kalani are another sad set of children. They 
are full Hawaiian and their mother is a single parent. What 
is so sad is that they have three other siblings, two older 
and one newborn. Their mother never married their father 
and does not seem to have any plans to do so. She is living 
on welfare and stays in an apartment, just her and the chil
dren. Her mother helps her out occasionally and so does a 
close friend of hers. So, where does the father fit in the pic
ture? He hardly does, except that he keeps getting her preg
nant and does not stay around to help her out. From what 
Lele knows, he stays in Kaneohe and does not have very 
much to do with his "family." Lele said that his parents do 
not like Melody and Kalani's mother at all, and that when 
she was living with them a long time ago, they kicked her 
out of their house. This shows that their father is weak and 
irresponsible because he made no effort to move out with 
her and help her raise their children. He stayed at home to 
receive support from his parents. This is a situation that 
too many young parents go through. Because they are not 
ready for responsibility, one is left to raise the child, and 
the other takes refuge under parents' support. 

Melody and Kalani's mother is only now looking for a 
job. She is being visited by a Hana Like worker. A few times 
she was caught lying about important things, one is her 
pregnancy with her youngest child. Her reason for lying is 
unknown to Lele, but is assumed to be fear of getting in 
trouble by the Hana Like agent for getting pregnant again. 

Melody is a little on the aggressive side. She shows a bit 
of responsibility in that she always seems to be keeping an 
eye on Kalani, but she also shows stubbornness and very 
bossy behavior when she plays with the other children. 
Kalani is very quiet; he always seems to be sick and not in 
the mood to play. It is probably the result of the lack of 
attention he gets at home, now that there is a new baby. 

Zacchy and Azzy's sihtation is really very sad. They at
tend Time Out Nursery twice a week (most parents areal-

lowed only once a week) because their mother is really in 
need of respite. Both parents are full Hawaiian and are in 
the process of getting a divorce. Their first day at the nurs
ery was my third day, so I was able to see how they ad
justed and interacted with the children in their new envi
ronment. With the situations that were going on around 
them, I was surprised to see that they are generally happy 
boys. Their play was never violent, and they were not at all 
shy to approach me and be friends. 

The · situation that Zacchy and Azzy are in is difficult 
because they are under the care of their mother, and they 
are nearly homeless. She was referred to Time Out Nursery 
by a Public Health nurse. The situation she is going through 
is so bad that she needs time out to prevent her from hav
ing some sort of breakdown. While in the process of the 
divorce, Zacchy and Azzy's mother lost the home they were 
staying in. She has friends that have been taking her in and 
providing a temporary place for them to stay. Zacchy and 
Azzy are, by the way, not her only children; she has three 
others who are old enough to go to school. Their father does 
not help take care of them. In fact, their mother is trying to 
keep him away, but Lele was not sure why. 

A question that I had, but was left unanswered, was 
whether or not she has any family out here in Hawai'i that 
could help her. It seems that families in Hawai'i are some
what different from those on the mainland in that local fami
lies usually have relatives nearby. But why Zacchy and 
Azzy' smother would not tum to any is yet to be answered. 

Joelle, Lehua, and Melody are half Caucasian, half Ha
waiian. Their mother was told about Time Out Nursery by 
a friend who had heard of the program. Her reason for 
bringing them to the nursery is that Joelle is "too hyper 
and hard to handle." I did notice that Joelle, the oldest one, 
was very hyper and quite rough, but Lehua was very shy 
and quiet. Their mother does not have any major problems 
and is not overly stressed with any other things. Appar
ently she simply believes that Joelle is beyond her control 
and that Time Out Nursery sounded convenient for her. 
Why, then, would she bring her two other daughters, Le
hua and Melody, if they are so calm and well behaved? It 
seems she is using the nursery as a way of escaping the 
"duty" of a mother to reassure her children that she is there 
for them. 

Kurt and Jade are Hawaiian, Japanese, and Portuguese. 
Their mother was referred to the nursery by a Public Health 
nurse. At one point, she was seeing a psychiatrist because 
she was having major emotional problems as a result of 
almost getting a divorce (she and her husband have stayed 
together and are trying to work things out.) 

Kurt and Jade's mother is rather overweight and is dia
betic. When she walks in to pick her children up, she usu
ally looks relatively relaxed and not at all stressed out. She 
actually looks a bit too happy, as if to cover up any other 
feelings she is having. Lele informed me that one time, their 
mother admitted to being afraid of holding Jade because 
she is so "small and seems so fragile." She also said that 
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Kurt is "too much to handle." Lele and I both cannot 
understand why this would be because Kurt is a very well 
behaved boy. It could be that he acts differently around his 
mother, but we have seen how he is when she comes in, 
and it is really not much different. I assume that she is just 
an easily stressed person and she has a difficult time deal
ing with even small situations. 

Donovan is half Caucasian, half Hawaiian. His mother 
came to Time Out Nursery when she was having marital 
problems with his father. She was not referred by a Public 
Health nurse, rather she heard about it from a friend. Right 
now, she and Donovan's father are happily married and 
have no stressful problems that require her to need time 
out. She simply complains to Lele that she "doesn't have 
time anymore." This kind of attitude is part of the cause of 
loss of family values; the parents just do not want to sacri
fice extra time to attend to their child. Lele knows that 
Donovan's mother no longer needs the respite program. 
She plans to tell her that the time has come to stop bringing 
him in. Hopefully, this will bring his mother to realize that 
she was beginning to take advantage of the nursery being 
there for her, and now that it won't be; she has to make 
time to take care of him. 

Asher is one of the few children at the nursery who is 
not Hawaiian at all. His mother is Chinese and his father is 
Caucasian. Asher's mother came to Hawai'i as an immi
grant. She became pregnant with Asher; and when the fa
ther found out, he left Hawai'i. What is even worse is that 
she is pregnant again (in her fifth month) and that man left 
her too, when he found out. So, she is left alone with her 
son, one on the way, and living on welfare. She is without a 
job and her English is not very clear at all. In this case, 
whose fault is it? Hers, for being so irresponsible, or the 
father's, for not helping her raise the children? They are 
both at fault. When she had Asher and no home to live in, 
she had to stay at Queen Lane. It was from there that she 
found an apartment to stay in, but what she did not do was 
learn from that experience. It is a sad life that she is living 
right now; nothing hopeless, but just something very diffi
cult to deal with alone. I think that the respite program is 
very good for her right now, but I just hope that she does 
not take advantage of it or any othe~ services she is receiv
ing and that she does everything she can do to support her, 
Asher, and her new baby. 

Hudsen, full Korean, is a new child at the nursery. His 
first days were hard for him because he kept crying for his 
mother. He has never been left alone in a nursery before, so· 
being with other children was something new for him. Af
ter the first few visits, though, he got used to the other kids 
and seemed to enjoy playing with them. His mother heard 
about Time Out Nursery from a friend. She is not troubled 
or stressed out too much, but she and her husband just 
needed a little time to rest from their jobs. She also told 
Lele that she wanted Hudsen to be exposed to other chil
dren because where they live hardly has any children his 
age to play with. Hudsen's mother does not seem like she 

doesn't care for him, and she does not seem like she is tak
ing advantage of the nursery; she is more or less just con
cerned with providing him with a temporary place to get 
used to being around other children. 

My last subject, Ty, is half Hawaiian and half Caucasian. 
His mother started bringing him to the nursery when she 
was getting a divorce from his father. The divorce is over 
with, but she is still in and out of court for another reason: 
she is trying to gain custody of a nephew of hers who was 
somewhat "abandoned and abused" by his mother. It is 
understandable that she needs someone to watch Ty while 
she deals with this custody battle, but what is puzzling is 
that she seems to be fairly well off. She could easily afford 
to hire her own baby-sitter and have them watch Ty for 
longer period of time, instead of the three hours a week 
that Time Out provides. Lele does not really feel that Ty's 
mother needs the respite program because she seems very 
stable and well to do, financially. 

One day, she and Ty came in rather late and she seemed 
to be in a hurry. She started telling Lele what to do with his 
sweater, his socks, his snack, etc. Then she started complain
ing about it being too cold in the room. She said something 
like, "It's so cold in here. Lower the air conditioner or my 
son will get sick!" Then she rushed out of the building. I 
was shocked because the room was not at all cold, and I 
could not believe that she talked to in such a commanding 
tone. If I were receiving free services from such a program, 
I would be grateful for any help I am receiving and the 
least I could do is respect the caregiver. This lady seemed 
only to complain and take advantage of Lele taking such 
good care of her child. Some people do not realize how lucky 
they really are when it comes to these free services; Ty's 
mother is a perfect example. 

Conclusion: 
Of the eight families I observed, four of them really need 

the respite program, two of them could possibly do with
out it, and two of them really do not need time out. In do
ing this study, I was shocked to actually face real-life fam
ily crises. It was not just something that one sees on televi
sion anymore; it is something that is happening with so 
many people in Hawai'i, but goes unnoticed by the rest of 
society. However I must not fail to realize that a happy fam
ily, today, is not something that is impossible to find, be
cause they do exist. 
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Anthropology 200, Instructor: Robert Franco, Ph.D. 

AIDS in Hawai'i 

Emily A. Corpuz 

I answered the way they showed me: "STD I AIDS 
hotline, how may I help you?" 

'Ya, a like 'no somethin' 'bout da kine ... AIDS," replied 
the woman on the other line. 

Pulling out the STDI AIDS Volunteer's Manual and 
some pamphlets on AIDS, I tried to answer all the caller's 
questions, and gave her all the information she needed to 
know. 

Acquired Immune Deficiency Syndrome, commonly 
known as AIDS, is the most fatal sexually transmitted dis
ease that victimizes anyone regardless of gender, age, and 
race. The number of AIDS cases continues to increase and 
is becoming a real threat to the people of the Hawaiian Is
lands. 

There are basically only four body fluids that carry the 
AIDS virus in quantities large enough to be infectious: 
blood, semen, pre cum (pre-ejaculation), and vaginal flu
ids (43). Some people mistakenly believe that HIV is spread 
through various non-sexual, everyday activities such as 
shaking hands, using public restrooms, and mosquito bites. 
According to a report from the Centers for Disease Control 
and Prevention, there is no evidence of HIV transmission 
through insects (3). All of these beliefs are false and play no 
part in how HIV is spread. HIV is transmitted only by sexual 
contact with a person who is already infected with HIV, by 
sharirig a needle or syringe with an infected person, or by a 
mother who has HIV and infects the baby in the womb. 
Since blood is now scanned for HIV, transmission is rarely 
possible through a blood transfusion. 

In spite of the fact that AIDS has been around for anum
ber of years, health authorities still face a difficult task in 
educating the people of Hawai'i about HIV and AIDS. A 
lot of people think that it will not happen to them, or are 
ashamed or too scared to go for testing if they think they 
may have contracted HIV; thus, they do not get tested. Ac
cording to the Comprehensive School Health CHS Risk 
Behavior Survey Report 1993, some testing sites can also 
be intimidating since there are "HIV Testing" signs posted. 
In addition, there are some cases of denial in different cul
tures. According to Cynthia Medina, with the HIV Coali
tion for Hawai'i's Women, Children, and Families, "There's 
a stigma in some local communities that often brings great 
shame on families" (Altonn 1). Another factor is that in 
many cultures, sex is not openly discussed; thus, young 
people remain ignorant to the risks associated with sex. 
Another problem of educating the public is that most of 
pamphlets and information on HIV and AIDS are only avail
able in English. As a result, non-English speaking people 

experience great difficulties in understanding the facts 
about AIDS. 

Currently, the AIDS Surveillance Quarterly Report indi
cates that there have been 1725 cases of AIDS reported in 
Hawai'i since 1982. Ninety-five percent (95%), or 1643, of 
the infected population are male, while five percent (5%), 
or 82, are female. Men who have sex with men account for 
1363 or 79% of the infected cases in Hawai'i. The AIDS Sur
veillance Quarterly Report shows cases among the differ
ent races in Hawai'i as follows: 75 Hawaiians or Part-Ha
waiians, 77 Filipinos, 75 Japanese, 36 Chinese, and 65 other 
Asian and Pacific Islanders. The highest group of people 
that have been infected with AIDS are Caucasians, num
bering 1147 people. Black, Hispanic and others have had 
151 cases. 

As the number of AIDS cases continues to increase, health 
authorities and some non-profitable organizations continue 
to seek effective ways to minimize the spread of the dis
ease For instance, the STD I AIDS Hotline provides the 
people of Hawai'i with better knowledge about HIV and 
AIDS and other sexually transmitted diseases. In addition, 
testing sites are now available in various public health clin
ics where people can get free testing and remain anony
mous. Multi-lingual information phone lines, and pam
phlets have also been designed to reach the non-English 
speaking people. Furthermore, young people attending 
school are receiving AIDS education. 
Community Service Journal entries 

The following are some of the journal entries made dur
ing the student's volunteer experience at the STD I AIDS 
Hotline office. 
Journal entry, October 4, 1995 

The first caller was a college student who was doing an 
essay paper on AIDS. She asked some statistical questions 
regarding the most recent number of people living in 
Hawai'i who are infected with the HIV virus. I explained 
that there are about 1,500 - 2,000 people who are infected 
with AIDS and approximately 1,000 people who have died 
from the disease. In the United States, there are more than 
500,000 people who are suffering from this disease. Oct. 11, 
1995 

I was deeply touched by the story of the first caller I got 
tonight. She was an 18-year-old college student who was 
raped at a party which she and her best friend had attended 
two weeks ago. The guy who had raped her was a popular 
man on their campus. The night she was raped, she was 
beaten and tied up. She screamed but none of her friends 
came to rescue her. She was very upset and distraught. 
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After the incident, she went to see her doctor and was 
told she was infected with Chlamydia. She wasn't sure if 
she had gotten it from her boyfriend or from the guy who 
had raped her. She asked me what were some of the re
lated problems she may face from being infected with 
Chlamydia. I explained that Chlamydia may cause infertil
ity and that if it was not treated early may cause pelvic 
inflammatory disease which can be life threatening and can 
cause chronic problems with reproductive organs. She was 
scared but I gave her some advice that seemed to help her 
calm down. She said that she felt better after talking to me. 
According to her, it seemed like she was talking to a friend 
even though we didn't actually know each other. 

The second caller was a 17-year-old who told me she had 
a cut on her genital area. She wanted to know what blisters 
are because she was scared that the cut might be a blister. I 
explained that blisters may be singular or in a cluster, and 
that the blisters are pink, red or flesh-colored, and are ei
ther flat or raised (cauliflower shaped). 
Oct. 18, 1995 

A 21-year-old lady asked for the symptoms of HIV & 
AIDS. According to the Volunteer's Manual, there may be 
no symptoms for being infected with HIV. The only way to 
know for sure is to get an HIV antibody test 3 months, or 
longer, after the time a person thinks he I she may have been 
infected. 

The early symptoms of AIDS may include any single or 
combination of the following symptoms: unexplained fa
tigue, unexplained fevers, shaking chills, or drenching night 
sweats, unexplained weight loss greater than 10 pounds, 
swollen glands (enlarged lymph nodes) usually in the neck, 
armpit or groin; unexplained diarrhea, unexplained dry, 
heavy cough, especially with shortness of breath; white 
spots or other spots or sores in the mouth when such symp
toms are present for weeks or months .. It can take anywhere 
between 6 months to 15 years before AIDS appears. 
October 25, 1995 

"STD I AIDS hotline, how may I help \'\)u?" I immedi
ately answered as I picked up the receiv~r. "Ya, a like no 
somethin' 'bout da kine ... AIDS/' replied the local woman 
on the other line. AIDS, I informed her, is caused by HIV 
that lives in blood, semen, & vaginal fluid. AIDS could in
fect a person through having sex with an infected partner, 
from sharing needles used to shoot drugs and from a mother 
to her baby (rarely occurs). She asked if it is true that HIV 
could be contracted through kissing, food, coughing, mos
quitoes, toilet seats, donating blood and other casual forms 
of contact. I assured her that there is no evidence to sup
port these beliefs. 
Nov. 1,1995 

My caller asked if saliva is a factor of transmission of 
HIV. According to the Volunteers' Manual, no case of HIV 
transmission reported to Center for Disease Control and 
Prevention can be attributed to transmission through any 
kind of kissing. Contact with saliva, tears, nt" sweat has never . 
been shown to result in the transmission of HIV. She told 

me that she and her husband had performed CPR (mouth 
to mouth) with a lady who was having a heart attack and a 
lot of saliva was coming out from the lady's mouth. For her 
peace of mind, I advised her to speak to her doctor if she 
had any more questions. 
Nov. 15,1995 

Tonight was the last night of my service learning in 
Waikiki Health Center. I talked to the coordinator and 
thanked him for giving me the opportunity to do my Ser
vice Learning for STD I AIDS Hotline. I have learned a lot 
from the services that they offer. It has given me a far better 
understanding and knowledge about STDs I AIDS. It felt 
good to have helped the community through giving facts 
and information to the callers about AIDS and other sexu
ally transmitted diseases. I told the coordinator that I would 
probably come back and help next summer, or when my 
schedule gets less hectic. 

Works Cited 
Altonn, Helen, "Stigma Keeps Women with AIDS Silent." 

Honolulu Star Bulletin, September 27, 2995, Sec A:1. 

Hawai'i Department of Health. AIDS Surveillance Quarterly 
Report, September 30, 1995. 

Newton, David E. AIDS Issues: A Handbook. New Jersey: 
Enslow Publisher, Inc. 1992. 

Nourse, Alan E. AIDS (Disease). New York: F. Watts, 1989. 

Tortora, G., & Grabowski, S. Principles of Anatomy and Physi
ology, Seventh Edition. New York: Harper, 1993. 

Hawai'i State Government. Waikiki Health Center. STD I 
AIDS Hotline. Volunteer's Manual. Honolulu, 1995 

Hawai'i State Government. Waikiki Health Center. STD I 
AIDS Hotline. Volunteer's Manual. "Comprehensive 
School Health CHS Risk Behavior Survey Report." Ho
nolulu, 1993. 

Volunze IV, 1995 • 15 



Hawaiian 202, Instructor: Kahi Wight 

'0 kahi o Keahualaka 
Kapi' olani Ching 

H o'okahi wahi mana a'u i kipa aku ai rna ka 
mokupuni o Kaua'i. 'Oia kahi 'o Keahualaka. Aia 
keia wahi rna ka 'ao'ao "akau o ka moku, kokoke 

ike kahakai 'o Ke'e. He wahi mana loa ia a he pa hula no 
ho'i. Hele mau ka'u halau hula e hula-no ke akua i laila. 
Pono makou e akahele rna ke ala hele no ka mea nui na 
pohaku me na kumu la'au. E nana pono i kou hele 'ana no 
ka mea, 'a' ole 'oe makemake e hana'ino. 

Nui ka mo'olelo o kahi 'o Keahualaka. Wahi aka po'e 
Hawai'i, he wahi 'ano nui ia rna ka mo' olelo o ka wa kahiko. 
'0 ia ka mo'oleo o Pele a me Hi'iaka. Ua 'olelo 'ia, ua kipa 
maiko Pele 'uhane i k"eia wahl rna muli o kona lohe'ana i 
ke kani o ka pahu. '0 Lohi'au ka ho'opa'a. '0 ia ke ali'i u'i 
o Ha'ena ike au kahiko. '0 Pele ke akua i ho'oihi ia Lohi'au. 
U'i loa kona mau maka. Ua makemake 'o Pele e noho aka 
pono 'o ia e ho'i i ka mokupuni o Hawai'i. Aka na'e ua 
'olelo 'ia e Pele, "e kali 'oe no'u. E ho'i ana wau i ka 
mokupuni o Hawai'i a ho'okii i kekahi noho no kaua. A e 
kahea ana aku wau ia 'oe." Ua ho'i ~o Pele i Hawai'i. I ka 
manawa ana i mokaukau ai, ua noi akula 'o ia i kona 
kaikaina aloha e ki'i aku ia Lohi'au mai Kaua'i mai. 'Oia 
ho'i 'o Hi'iakaikapoliopele. Ua ho'ohihi no ho'i 'o ia ia 
Lohi'auipo. A 'oia kahana i ho'ohuhiiia Pele. He mo'olelo 
lO'ihi ia, no laila, hiki i6 'oe ke heluhelu i ka puke i kakau 
'ia e Nathania! B. Emerson. 

'Oia kekahi mo'olelo wale no keiii wahi. I ko'u hele 'ana, 
· Ha'aha'a wau me ka piha pono. Nui napo'e haole (foreign
ers, not just white) i hana 'ino i ia wahi. Wahi a kou anake, 
makemake kekahi po'e e male i laila 'ai'ole kanu i laila. 
Ho'opuehu kekahi po'e i ka lehu o ko lakou mea aloha, I 
hala Aue! 'A'ole 'ike lakou i kahana pono. Nui ka mana 
rna keahualaka a pono'ole ina hana peia. No ka hula wale 
no me na mea Hawai'i a paul Pono kakou e a'o aku i keia 
mau po'e e'ike 'ole ai i ka loina o ka po'e Hawai'i. Pono 
lakou e mahalo i keia wahi i mana loa. 

There is one place that has mana which I have visited 
on the island of Kaua'i. It is the place called 
Keahualaka. This place is on the north side of the 

island, close to Ke'e Beach. It's a place with lots of mana 
and it's also a hula performance site. My halau hula always 
goes there to dance for the goddess Laka. You have to be 
careful on the trail because there are lots of stones and trees. 
You have to go cautiously because you don't want to abuse 
the place. 

There are lots of stories about Keahualaka. The Hawai
ians says it's an important place in ancient stories. That's 
the epic of Pele and Hi' iaka. It is said that Pele's spirit vis
ited this place, drawn by the beating of a drum. Lohi'au, 
who was the one beating the drum, was the handsome chief 
of Ha'ena in the olden days. Pele is the goddess who was 
enchanted by Lohi'au. His eyes were very beautiful. Pele 
wanted to stay, but she had to return to the island of Hawai'i. 
However, Pele said, "Wait for me. I will go back to Hawai'i 
island to establish a place for the two of us to live. And 
then I will call out to you." Pele went back to Hawai'i. When 
'she was ready, she then asked her beloved younger sister 
to get Lohi'au from Kaua'i. That sister was 
Hi'iakaikapoliopele. She also fell in love with Lohi'auipo. 
And that's what made Pele angry. It's a long story, so, you 
can read the book written by Nathaniel B. Emerson. 

That's just one story about this place. When I go there, 
I'm go with great humility. There are lots of strangers who 
do harm to that place. According to my auntie, some people 
want to marry there or plant things there. Some people scat
ter the ashes of their loved ones there. They don't under-

. stand proper behavior. There's lots of mana at Keahualaka 
and it's not proper to do those sorts of things. It is only for 
hula and all Hawaiian cultural activities. We have to teach 
those people who don't know the customs of the Hawai
ians. They have to respect this place of great mana. 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

An Ancient Hawaiian Idea of Morality 
Alexis Puaa-Adams 

F ishing has always been an important source of food 
for the people of the Hawaiian culture. Although 
there are other ways of satisfying the people's bio

logical and physical needs in today' s moclern society, fish
ing is still preferred. For some people on the island 
Moloka'i, fishing is their primary way of life. Local fisher
men felt their "rights of access" to the ocean waters were 
being restricted when the harbor master enforced certain 
fishing regulations. Those regulations prevented local fish
ermen from laying nets in the waters surrounding 
Kaunakakai Harbor to avoid navigational hazards. 

Although these rules were eventually changed after six 
months of compromise meetings with the harbor master 
and the local fishermen, the fisherman still feel the harbor 
master was unfair. 

The temporarily enforced rules made an impact on the 
livelihood of the fishermen by restricting access to certain 
types of fish, and slowing down their ability to fish for food. 

I was not aware of the impact that these fishing rules 
had on the local fisherman, nor was I aware of why the 
issue was of such importance to them until I conducted a 
field research study and actually participated in many of 
their fishing events. Most of my information came from a 
local fisherman called Ata, whose given English name is 
Arthur. Ata is a golden brown Hawaiian-Caucasian man. 
He has a warm and friendly face, with a heart so kind, and 
so rare. He has been a lawai' a (fisherman) since the age of 
nine. Now at forty-three years old, Ata has become one of 
the master fishermen. Many people call on him for advice 
on fishing or for his expertise in diving. 

Ata is rich in love, and he is able to inspire loyalty in 
other people. He freely gives of his possessions to those 
who are in need. His house is always open to strangers 
and anyone who needs a place to lay their po' o (head) or to 
keep their kino (body) dry from the rain. Ata and his wife 
Kathy will help anyone who needs help in getting a new 
start in life. 

When Ata is in need, it seems like the whole town gath
ers in his yard to help him with ta~ks such as paving his 
driveway, painting his house, or preparing a kalua pig to 
be cooked in the imu (underground oveit). Together Ata 
and Kathy are responsible for rehabilitating many poten
tial juvenile delinquents by putting them to work in the 
ocean with Ata. As Ata says: "Aaah dis da only way to 
keep dem off da streets and out of trouble." 

I listened to many conversations, went fishing with Ata, 
accompanied the fisherman with the distribution of fish to 

the kupuna, and got involved with the market exchange 
system. I spent countless hours under an 'ohai tree observ
ing Ata patch his nets while listening to stories of the old 
ways and the reasons why the Hawaiian. people did what 
they did. 

The site of my field study was the friendly island of 
Moloka'i, an island where the natural resources are readily 
available to provide food for the local people. The people 
of this island are willing to adopt anyone into their 'ohana 
(family) thus the nickname "The friendly island." 

The green acres of land near the airport are occupied by 
Hawaiian homesteaders who lease forty acres of land for a 
dollar a year for a period of ninety-nine years. They use 
their land for agricultural or pastoral purposes. The one 
road into the main town is lined with overgrown koa bush 
that were once occupied by pineapple fields. The district of 
Mana wai nui, which means "plenty powerful mountain 
water," guides you into the town of Kaunakakai. It once 
flourished with green pastures of grass to feed the pipi 
(cows,) but it is now a dry and arid valley. 

Kaunakakai is the main town on the island of Moloka'i. 
It has only eight stop signs to control the traffic for a popu
lation of seven thousand people. At the entrance to the dry, 
dusty town, a Chevron gas station sells gas at close to two 
dollars a gallon. The quarter mile stretch of road that goes 
through the town is lined with the library, clinics, a dozen 
stores, three banks, a bakery and government buildings. 
The locals advise you not to blink your eyes when going 
through the town, or you might miss it. The police head
quarters, a fire station, and the hospital are all located at 
the end of the town along with the baseball field, a recre
ation center, and the elementary school. 

From the entrance of the town is a half-mile stretch of 
paved road that leads to the open ocean with an unob
structed view of beautiful Lana'i in the background. Known 
to the locals as "da wharf," Kaunakakai Harbor is the scene 
of a variety of events such as recreational swimming, over
seas transportation, and sport fishing. 

The end of the wharf serves as a docking point for Young 
Brothers' barges and other large types of vehicles. This once 
serene wharf has turned into a busy harbor with daily vis
its from the Maui Princess, which serves as a commuter 
ferry to transport the people of Moloka'i to their job sites 
on Maui, and frequent visits from Young Brothers ' barges 
that supply stores which meet the demands of a growing 
population. 

In the clear, blue-green ocean at the wharf's end, a vari, 

Volume IV, 1995 • 17 



ety of fish feeding off the limu (green algae,) floating from 
the bottom of the harbor. Some fishermen say this is what 
attracts the schools of fish to enter into the harbor during 
certain seasons. Others say that it's the migrational route 
of the fish that leads them to these areas. 

The shoreline is divided into two sides by the road. On 
the mana'e (east) side are privately owned house lots. The 
pala'au (west) side consists of privately owned boat shacks 
lined in a row. The seven shacks in this subdivision are 
handmade from two-by-fours covered with tin roofs. These 
shacks are used as storage containers. Here is where the 
local fishermen dock their flatbottom boats and congregate 
to tell their fishing tales. Here is where most of my field 
study was conducted. 

Because the town of Kaunakakai is located on sea level, 
the climate is always hot and humid with few cooling trade 
winds. The nights are cool. The early mornings are cold 
and sometimes the temperature drops down to sixty de
grees during the summer months. 

Da fishin' rules 
The harbor master enforced the rules after a complaint 

was made by two people who were v1si ting Moloka'i for 
the weekend. As these two malihini (ne·wcomers,) were pole 
fishing, they saw vast amounts of fish in the nets of an
other fisherman. They filed a complaint with the harbor 
master claiming that the fisherman's nets were too long. 
The nets were considered to be illegal since it posed a threat 
to the large vehicles if the nets got tangled in the propel
lers. 

During the many conversations held between the fish
ermen at the shacks, the topic of "da fishing rules" were 
always discussed. The following dialogue best describes 
their mana' a (feelings). 

Ata: "Yea dat pucka, whoo da hell he teenk he is, try tell 
us wea we can an wea we no can fish." 

Rylan: "Yeah! And dat fuckah like tell us wen we can an 
wen we cannot fish! How you like dat one cuz!" 

Me: "Why did the harbor master make these rules?" 
Ata: "Becaus da guy one stoopjd pucka who no teenk 

about the fishaman 's cultcha, da Hawrtiian cultcha!" 
Me: "Huh?" 
Ata: "He tell us wen we lay ouwa nets das one 

navagashunal hazzad foa da bahge and da Maui Princess. 
When I wen talk to da pilots of da boats, dey tell me,' Ata, 
we know you no going be stoopid enuf foa leeve yoa nets 
in dat wata wen we stay coming in da l1abah.' Alexis, yoo 
teenk da fishaman dat stoopid he goin' leeve his net in da 
watah wen da boats go in come in da habah? I no teenk so 
cuz cost monee and time foa fix and patch da net. Da net 
eez da one, dat goin breeng in da fish foa feed you guys 
who like eat fish and buyum from da stoa. Da fishaman 
not going let his net brok. And on top a dat how da habah 
mastah know what da hell going on in da watah wen he 
stay in da office in da town, he not out hea foa see what 
stay happening. Deese guyes only teenk about dey pay 

check, dey no teenk about what da fishaman go in eat. How 
he goin feed his family oa how he going buy Pampas foa 
his mo' opuna (grandchild)?" 

Waltah: "Ata, tell urn hau we wen change da rules" 
Me: "What was the original rule?" 
Rylan: "You not suppose to lay da nets in da habah." 
Ata: "We go down dea and we tell da habah masta, 'How 

you going tell da kupuna (grandparents) no moa fish becaus 
da habah mastah wen make rules you no can fish?' You no 
can tell dem dat, dey going look at you and laff at you and 
tell you it's an ecological hazzahd if you don't fish. Soda 
habah mastah wen change da rules becaus we wen remine 
da coconut of his cultcha, and show him one meera so he 
can see da greed in his face. Aftah dis he wen put one sign 
in da watah wit da times of wen and wen you no can fish. 
Dey only wen waste money because da fishaman already 
know when for lay his nets and wen he no can lay his nets 
in da watah. Dey also know da seasons of wen certan fish 
stay running." 

Me: "Does everyone abide by these rules?" 
Ata: "Alexis, da rules only apply to dose who listen to 

da rules. Wassamatta wit you , you don' no your own 
cultcha. In orda foa have planny fish, you gotta catch da 
fish and make room foa da new batch. Dis is necessary foa 
da ecological system. It's not dat we catching all da fish 
and not leaving some foa da otta guys. You no can take 
away what is right from da Hawaiians, dis is oua cultcha 
and oua ancestahs neva teach us dis jus foa put food on da 
table, we gottah take kea of da oshun and da elaments too. 
Somebody stay watching us das why da rools neva work!" 

The Fishing Expedition 
To my surprise, I was permitted to participate in a fish

ing expedition and observe their style of fishing. Usually, 
females are not allowed to go fishing with the men because 
they have other tasks assigned to them, but most of all, 
women are thought to be bad luck in the ocean. This belief 
proved to be untrue in my case. 

On an early Saturday morning, I was awakened by the 
loud noises of roosters crowing and the strong smell coffee 
that filled the air in the living room. There was no time, 
except to drink a cup of coffee, and out the door we went. 
By five in the morning we were on the boat and ten miles 
away from Kaunakakai in the still, low-tide waters sur
rounding the western shoreline of Moloka'i. "Da tide an da 
fish no go in wait foa nobody," Ata said, as he stocKi, proudly 
and regally, in the bow of the boat. 

There were two boats involved in this process. A large 
boat with built-in fish coolers carried myself, the driver of 
the boat and A ta. A smaller boat was used to surround the 
fish. This little dinghy carried seven nets that were eighty 
feet in length. The oarsman of the dinghy had the job of 
dropping the nets in the water to surround the schools of 
mullet. This task is usually allocated to the young male who 
has lots of strength, because rowing a dinghy filled with 
tons of net is not an easy task. 
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As we approached the area of Pala'au, the driver of the 
boat slowed down the engine so Ata could observe the 
school of mullet swimming in the distance. Being the leader 
of this expedition, Ata stood in the bow of the boat and 
directed the oarsman on the dinghy in different directions 
in order to surround the school of mullet with the nets. 

Ata yelled to the oarsman on the dinghy: "Pala' au, 
Pala' au, Kaunakakai, Kaunakakai, kay, now go Ho' olehua, 
Ho' olehua" and the oarsman briskly rowed his way around 
the school of mullet. Two other men then rushed in the water 
to close the ends of the net. This was done to entrap the fish 
in the center of the net so the fish would not escape. 

As soon as the ends were tied, I was instructed to slap 
the water surface with a large stick. This was done to scare 
the fish away from the reef into the clear sandy area so the 
nets would not be damaged by the sharp edges of the reef's 
rocks. While slapping the stick in the water, I had stepped 
on the reef to keep my upper body out of the water so that 
I could observe the processes that are involved. In doing 
so, I encountered the largest eel I had ever seen: lwas stand
ing on its house. I barely escaped a swift snap from the eel 
as we met eye to eye. I quickly got back to the boat and 
kept a silent scream to myself. I did not want to disrupt the 
the patterned cooperation, but mostly I did not want to be 
humiliated. 

As the school of fish were centered in a clear sandy area, 
a second net was used to surround them. While the fish 
tried to swim away from the noise we made, their scales 
snagged on the net and the fish were trapped. The nets were 
then pulled out of the water and thrown onto the larger 
boat. While the boys pulled the nets onto the boats, they 
also untangled the fish from the nets. The Hawaiians call 
this process hukilau. 

After the fish were untangled from the nets, they were 
thrown into the built-in coolers on the larger boat. These 
coolers were filled with ice to keep the fish fresh and cold 
on our journey back to Kaunakakai. 

This fishing trip was a complete success. I later learned 
we had caught a lot of fish. As Rylan untangled the fish 
from the nets, he told Ata: "What a load, Ph? Ata, maybe 
you otta bring Alexses wit us moa often--look at da fish, 
man I neva seen so much fucken mullet in one catch!" 
Mullet, akule, aholehole, papio, kala, manini are some of 
the types of fish that are usually found in the waters sur
rounding the harbor. 

At a steaming 91 degrees Fahrenheit, the salt water sprays 
on my sun-burnt extremities felt refreshing in a dirty way. 
At this time, all I could think about was getting back to 
land and showering off the sticky salt. As we headed back, 
we stopped by a fisherman who was spearing for he'e (oc
topus) and gave him some mullet. Ata said to him: "Make 
shua gramma get dis fish now, becaus dis ali'i fish." Ata 
told me that only the ali'i (nobles) were allowed to eat mul
let. Nowadays, the kupuna (elder folk) were treated simi
larly; therefore, they deserve to have the best the sea can 
offer. 

At the boat shacks on the shoreline of Kaunakakai Har
bor, more fish was given to whoever was on the beach. 
However, the best of the catch was reserved for the kupuna 
within the 'ohana. 

The surplus is divided and given to the members of the 
'ohana and the left over fish are sold at the local markets. 
As we gave out fish to the community, Ata gave me a les
son on some aspects of the Hawaiian culture:" Alexis, dis 
has been like dis since befoa yoa grandfadas time, wen you 
was young you no pay a tens hun foa observe da lesson. Not 
anybody allowed foa receeve da lesson; you gotta be cho
sen to get da lessons, cuz not anybody can do da job. Now 
you getting olda you see why you had to do all a dis? Yoa 
grandfada and grandmada knew you was able foa handle 
dees tings wen you got olda." I cried with grief as only 
now did I realize how I have taken this part of my life for 
granted. I was being taught my culture and I didn't realize 
it. 

As the day ended, Kathy prepared a feast with the fish 
that was caught that day. Both the 'opio (young folk) and 
the kupuna of Ata's 'ohana sat on a table under the mango 
trees to talk about the day's events. We all ate from the same 
bowl of poi (taro mash), and we had a variety of dishes to 
choose from. There was steamed mullet with black bean 
sauce, regular steamed mullet, fried mullet1 mullet soup, a 
favorite of Ata's father, lomi akule, slipper crab, limu 'ele 
'ele (a delicate stringy seaweed,) and 'inamona (roasted 
ground kukui nut,) mixed in with the raw mullet. Gather
ing around a bowl of pol and talking stories is considered 
to be an important time for the family because this strength
ens the family relationships and makes it pa'a (stuck.) 

The Gift 
Moloka'i was also known as Moloka'i pule o'o, or 

"Moloka'i of the mature prayer." Many kahuna went to 
Moloka'i to be trained. Only the honorable people were 
chosen and allowed to receive lessons. Some local people 
that visit the island tell me they feel a "spirit" in the air. 
Some people say there is a strong presence, but they can
not describe the feeling. 

As mentioned earlier, the fish is given to many people in 
the 'ohana, mainly the kupuna. After we went fishing we 
made a trip to Ata's aunt's house. Driving down a dirt road 
in Kalamaula, we arrived at a house that was surrounded 
by kiawe trees, banana trees, and plumeria trees which 
beautifully landscaped the yard. 

The elderly lady sat on her porch and waved a ti leaf to 
fan her face. Next to her was a table with a tall pitcher of ice 
and water, fou:r glasses, four spoons, a bowl of poi and a 
bowl of pipi kaula (rope beef). 

Hui, Ata, come, come, hele mai i kn hnle," the old lady 
said as she waved her hand, motioning for us to enter her 
hale (house.) Ata, Kathy and I went inside to show our re
spects and give the old lndy her fish. "Hui Ata, come, come, 
I was 'ono foa anae (mullet) i:lnd knew you was coming but 
you li'lo bit too early but das okay," the old lady said as she 

Volurnc TV, 1995 • 19 



opened her arms and gave Ata a tight hug. 
I felt so much love and aloha generating from this old 

lady, I got teary-eyed and chicken-skin when she grabbed 
me tight to kiss me, and she whispered in my ear: "Thank 
you for coming, I feel you ova hea on dis island, and I can 
feel yo aloha. No be scared, da ocean, it going take kea of 
you." It was as if she felt my fear while I went fishing with 
Ata. 

As Ata gave aunty the plastic bag of fish, aunty yelled 
for one of her mo' opuna to take the fish in the kitchen and 
have it prepared for dinner. We sat down on her porch and 
the old lady and Ata had a conversation, partly in Hawai
ian, and partly in pidgin. While they were talking, I ob
served the setting; there were three empty chairs surround
ing the table. On the table was a pitcher of iced water, four 
glasses, and the kaukau (food.) It was all prepared as if she 
was expecting us . 

At one point of the conversation, the old lady finally 
spoke pidgin. I was then able to comprehend their conver
sation, and the old lady told Ata: "I know you coming and 
I know you bring two wahine wit you. Today you make 
good catch and tomaro you go to Misaki - you no go to
day - you go tomorrow and sell da fish." 

In translation, the old lady told Ata that she knew he 
was coming to pay her a visit with the fish he had just caught 
that afternoon. She also knew he was with two women. 
This explained the setting of the three extra chairs, the table 
with the iced water, three glasses, the spoons and the 
kaukau. The old lady also told Ata that she knew he had 
caught too much fish. She instructed him not to go to the 
market to sell his fish that afternoon like he had planned, 
but to wait until tomorrow. 

This old lady has extrasensory powers. She knows what 
will happen and she knew what had happened. She knew 
what happened to me while I was in the ocean. Although 
she didn't tell Ata what would happen if he sold the fish 
that day, she explicitly gave Ata instructions as to wait till 
the next day to sell his fish. In Hawaiian, it is customary 
not to ask questions; one only follows the instructions of a 
kupuna, for only love and good can come from these in
structions. 

I was told that this phenomenon is a gift. It is not learned 
or earned. It is used often between two people who share a 
common bond; love, for example; and between people who 
share the same lineage. In today' s modern society, there 
are many other foreign elements that influence a person's 
mind, and people who have this power are rare; but they 
still exist very much on Moloka' i. 

The Hawaiian people call this phenomenon of ESP 'ike 
papalua, which translates into "the strange gift of mental 
telepathy." This is best explained in Nana IKe Kumu by co
author Mary Kawena Pukui: "People with 'ike papalua 
would know what was going to happen. And they could 
know what was happening right then to somebody at some 
other place. They could see two ways. Such persons, she 
continues, have a "gift," not a learned ability, a gift many 

believed to be mana (supernatural power) bestowed by the 
gods. A gift that was 'e'epa- strange and without explana
tion" (Pukui .268). 

Although the people are influenced by Christianity, the 
early beliefs are very much alive and practiced by few 
people. A gift such as 'ike papalua that is bestowed on some
one is never spoken about. This rare power is so sacred 
that if one speaks of his gift, a jealous person can ruin the 
good that comes from having this gift. I had asked for per
mission to use this information in my ethnography because 
I do not want to offend anyone by exposing this rare power 
to the outside world. 

The Market 
As instructed, Kathy and I promptly arrived at Misaki' s 

grocery store by nine the next morning. We entered the store 
through the back and was greeted by Mike Misaki, the 
owner of the store. Excitedly, Mike asked Kathy if she had 
any fish to sell, because he ran out of fish when he closed 
the night before. 

Mike had told Kathy a remarkable story that seemed to 
make good sense of the old lady's instructions. He told 
Kathy that a boy had come to the store with a cooler filled 
with fish, but he couldn't buy the fish from the boy because 
he already had his supply of fish. As soon as the store closed, 
he noticed that all his fish were sold and he needed a fresh 
supply of fish to sell. 

While Mike was talking, Kathy told her son Kawika to 
take the cooler of fish to Mike's boys so they could take 
what they needed. While Mike and his boys made their 
choices, Kathy went shopping for a few household items 
and some grocery. As she left the store with her groceries, 
Mike handed her lots of cash. The cooler of fish paid for the 
groceries, a case of Pepsi and my can of juice. Kathy was 
very happy and displayed an ear-to-ear grin when we left 
the store. 

After this transaction was done, Mike had a phone call 
from a Chinese lady who lives in Kamiloloa Heights. While 
on the phone, Mike motioned to Kathy to wait until he got 
off the phone. Then Mike told Kathy to go to the Chinese 
lady's house with the extra fish. Mike informed us that this 
Chinese lady desperately needed to buy fifty pounds of 
mullet for her daughter's baby luau on 0' ahu because they 
did not know anyone on 0' ahu who sold mullet in mass 
quantities. 

As we arrived at the Chinese lady's house, she was also 
expecting us, but this time it was because Mike had called 
her to tell her we were coming. She offered to buy the mul
let from Kathy at five dollars a pound. Usually mullet sells 
for three dollars a pound. Since Kathy had seventy eight 
pounds left, she gave the Chinese lady ten free pounds of 
fish, which amounts to three mullets. 

In a matter of two hours, Kathy had sold her fish, and 
recieved enough groceries. She also told me she made 
enough money to last her the whole month. 

I could only think of the old lady and her instructions 
for selling the fish. I looked into the sky and thanked God. 
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Patching the Nets 
On a hot Saturday afternoon, I sat down with Ata under 

the tree while he patched his fishing nets. Ata explained 
how today's modem technology has made the job of patch
ing nets easier_ and faster than before. In the old days, the 
Hawaiian people used bark from the olona and hopue 
plants to make their nets. The bark was picked and were 
pounded until they became flat and pliable. Once soft, they 
were braided to be used as cords to weave the nets. 

When patching a net, the center of the net is hung from a 
branch on the' ohai tree and cascades downward in the form 
of a Christmas tree to the exact height of where Ata sat on . 
his chair. Ata used a fishing needle to patch the nets. The 
shape of the needle looks much like the bottom of a boat. 
This needle is an oblong piece of wood with a triangle
shaped top that serves as the eye of the needle. A middle 
stick attached to the center of the needle is used to hold the 
suji (nylon thread,) in place as the suji is dispensed from 
the needle through the triangle eye into the net being 
patched. 

As Ata patched the net, he counted the number of eyes 
(holes in the net,) in a row and sewed a piece of suji to the 
broken part of the net. Counting the eyes are to prevent the 
eyes and suji from overlapping each other. This part of the 
patching process is the most intricate. When patching a 
broken eye on the net, one has to keep track of the number 
of eyes that are within the same row. There are sometimes 
more than a hundred eyes in one row and an unskilled per
son can easily miscount the number of eyes in one row. If 
this part is not done correctly, the end result will be a 
tangled-looking net. 

While Ata patched his nets, he told me many interest
ing stories of the old ways. I have learned a deeper mean
ing behind the patching of nets, for this time of patching 
nets is used to meditate, but more importantly, it is a time 
to pass on the culture. 

I was informed that one needs to think and do from the 
heart to ke~p the peace within the self. As Ata explained: 
"When you go fishing an you see da fish .. you put yoa hole 
haht and soul into da job. If you no tink wit da haht, you 
only goin get greedy thots in da mind an ddt goin ruin da 
mana' o from da haht an you no go in get da fish you like 
becaus you wen tink wrong and if you tink wrong you go in 
get wrong. 

Similarly in David Malo defines this philosophy as an 
ancient idea of morality: "When the heart proposes to do 
wrong then doubtless it will commit a sin; and when is 
purposes to do right, then no doubt it will do right; be
cause from the heart (na'au- gut) comes good and from the 
heart also comes evil. But some evils light down of them
selves (lele wale mai), and so do some good things" (Hawai
ian Antiquities 72). 

In conclusion, the harbor master was mistaken in believ
ing that the morals and values of the modern culture are 
superior to those of the fisherman's culture. He should not 
have judged the behavior of the local fishermen using the 

standards of his modem culture. It is impossible to ignore 
the local customs of the Hawaiian fisherman's culture, be
cause they have been practicing this way of life for genera
tions. When Ata reminded the harbor master of his Hawai
ian culture, the harbor master then realized the mistake he 
made when he enforced the fishing regulations, and that 
fishing was a great part of the fishermen's livelihood. The 
thought of depriving the kupuna of fresh mullet made the 
harbor master realize his ignorance towards his Hawaiian 
culture, and also his greed. 

How can a person deprive another's livelihod by call
ing it a navigational hazard? The fishermen's nets are his 
most important tool. They will not allow their nets to be 
ruined. Without their nets, they are not able to fish. Fisher
men put a lot of time and money into their nets. One eighty
foot net takes at least a week to patch and fix. They will not 
allow their nets to be ruined by the traveling vehicles that 
use the harbor. Fishermen practice their knowledge to help 
to maintain the ocean's resources and keep it flourishing 
with a vast variety of sea food that feed the community as 
they have been taught to do. The fishermen's knowledge 
also include the availability of different fish during differ
ent seasons of the year. They know what size of fish should 
be left alone to grow and mature until they are ready to be 
caught. 

Since the beginning of the Hawaiian people's existence, 
the fishermen have provided food for the village. · Before 
the farmers' crops were ready for harvesting or the herders' 
animals were ready to eat, the fishermen provided food. In 
return, the fishermen receive produce and meat from them. 
On Moloka'i, fishermen are allowed to sell their catch on 
the street corners in the town without a business license. 
They are also allowed to trade fish for dry goods in the 
local stores. I have yet to see a small-time local fisherman 
do this in 0' ahu. Fish are sold at auctions to the highest 
bidder. There is a set time to sell the fish, and fishermen 
cannot sell his afternoon catch until the next morning. 

The people on Moloka'i are simple and rely mostly on 
the natural resources that provide food for the community. 
They know how to catch fish and they know what types of 
plants to gather from the mountains. Keeping this knowl
edge alive is important for the Hawaiian culture. Establish
ing unfair fishing regulations will only help in the extinc
tion of a culture with rare qualities. 
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Hawaiian 202, Instructor: Kahi Wight 

Ka Mana1olana o na po1e Hawai1i 
Hiikuokalani Gora 

0 kekahi koa i kupa'a ai me ka ikaika, ka hae. 
I kona po'e, he kia'i, he pu'ali. 
'E kia'i ana ia makou mai ka 'ino mai. 
E ho'olono ana ike kaheahea, ka leo ue o makou. 
Ka mabna mai loko mai, he ikaika no ia. 
Eia no, ka mana mai n/ia kino. 
I ka hae 'o Makali'i e kowelo ha 'aheo nei. 
Ka mana'olana o ke Ea. 
Nona hanauna e hiki mai ana, nona po'e Hawai'i 
No Ka Ho'ike 'ana i ka 'oia'i'o. 

A warrior, intense and fierce 
A protector of his people 
Guarding us from injury or harm 
Heeding the call, the cry by us 
The strength from within is all powerful 
Here, the spiritual strength within this stature 
As the Makali'i banner waves freely in the breeze 
The hope for ea, 
For the coming generations, the people of Hawai'i nei 
For the truth to be expressed. 

Makali 'i Flag Bearer 
Color Photograph 
Photograph courtesy of Hi5kfiolani Gora 

The poem was written to accompany this 
photograph of a ceremony which marked the 
beginning of the Makahiki season last fall. The 
flag bearer, dressed in traditional Hawaiian 
malo and kihei, is holding the Makali'i 
banner, a flag of deep blue with the stars of the 
Pleiades constellation whose appearance in 
the sky signals the beginning of the Makahiki 
season each year. "Ea" is the Hawaiian word 
for sovereignty. 
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Religion 150, Instructor: Michael Molloy, Ph.D. 

A Pilgrimage 
Sonia A. Young 

As I was growing up in Mexico, it was a religious 
tradition to celebrate December 12, a day 
dedicated to our Lady of Guadalupe. The Mexi

can people consider her the country's patron saint, or Vir
gin. We call her the mother of Mexico. 

The tradition of paying homage to the Virgin Guadalupe 
dates back to the Spanish rule of Mexico. Legend tells of a 
Virgin appearing to an Indian named Juan Diego. She in
structed him to ask the local priest and the Catholic church 
to build a church for her at that spot, atop a hill. Of course, 
the priest who heard the request did not 

1

believe it; he could 
not understand how such an important apparition should 
choose to make herself known to an Indian rather than a 
more "qualified" person as the priest himself. 

The Virgin appeared to Juan Diego a second time and 
made the same request, which Juan Diego passed on to the 
local priest. The priest told Juan Diego to ask the Virgin to 
give him some type of proof that she had indeed appeared. 
So Juan Diego presented the Virgin with the priest's request. 
The Virgin asked him to gather his tunic and pick the roses 
around him to take to the priest as proof of her presence 
and her request. When Juan Diego went to the priest, he 
opened up his tunic, and the roses, which were foreign to 
that area, spilled out. On the background of the cloth was 
an imprint of the image of the Virgin of Guadalupe. On 
that same day, construction of the Basilica began on a hill 
called El Cerro del Tepeyac. 
· Maybe it was the powerful simplicity of the story that 

impressed me the most; I do not know. But, growing up, I 
remembered that December 12 was one of the most anx
iously awaited days of the year for me. Our church would 
have a celebration. Children were selected from the differ
ent religion classes to participate in the pageant in honor of 
the Virgin of Guadalupe. We would dress up as Juan Di
ego, the clergy, peasant Indians and Spaniards, but, of 
course, the greatest honor was to dress as the Virgin her
self, and lead the procession. We paraded around town on 
the floats, and threw flowers, most of them roses, for the 
spectators. The festivities would continue into the evening 
with mass, and people would gather around the kiosk in 
front of the church. Food vendors would be there, and we 
would have our dinner at one of the tables set up for the 
occasion, or we would simply sit on a cast iron bench around 
the kiosk. There would be music and fireworks. 

While this was our local celebration, the biggest celebra
tion took place in the Basilica of our Lady of Guadalupe, in 
El Cerro del Tepeyac, in Mexico City. To participate in this 
celebration, many people, young and old, would begin their 

pilgrimage to the church weeks in advance. Some would 
travel by car, bus or train, but many more would make the 
pilgrimage on foot. Most people made it, but some would 
die along the way. My dream was to parti<:ipate in such a 
pilgrimage, but my .parents never had an interest in par
ticipating and that made them reluctant to let me be a 
part of it. So every year I took part in the local celebration, 
and I watched excitedly on television. (My parents did not 
believe in TV either, and I had to go to a friend's house to 
watch it.) I couldn't believe how so many people from all 
over the world would come to the Basilica to pay homage 
to the Virgin. 

I left Mexico and moved to Europe; years went by, but 
the tradition to celebrate December 12 stayed with me. The 
farther I was from Mexico, the more I yearned to partici
pate in the pilgrimage as the holiday approached. Nobody 
else in the world celebrated this day as Mexico did. I chose 
to get married on December 12. When my first daughter 
was born, I gave her the name Veronica Guadalupe. 

One day, while living in California, a friend who wanted 
to go to Mexico on vacation asked me if I would accom
pany her. I said yes and decided to do my pilgrimage (al
though my friend did not know it). The route that I would 
have taken in my youth started from my hometown of 
Guanajuato, on to Leon, Irapuato, Celaya, and on to 
Queretaro, then on Route 57 down to Mexico City. This time, 
however, I went to Los Angeles, San Antonio, and then 
Mexico City via Continental Airlines.lt did not matter how 
I got there; I had finally made it to the place where I wanted 
to go. By this time the original church that I wanted to visit 
had been condemned, and a new modern church had been 
built next to it. 

Inside the church, I saw milagros, little gifts for the Vir
gin in gratitude for prayers that were answered, left by other 
pilgrims before me. These are I usually they are small brass 
relics; in many instances, if the request concerned a spe
cific part of the body, such as a leg or an arm, the relic would 
be in the shape of the body part for which the prayer had 
been uttered. These relics were pinned to a cloth on or 
around the Virgin's statue. Some people left crutches. People 
anointed themselves with holy water from a receptacle as 
large as a fountain. After I witnessed all this, I felt in my 
heart that the building was not important. The material that 
had been used to build either the original or the new church 
were not significant, but the locatilm was . It was still the 
same hill where the Virgin had appeared, the same sky that 
had been a silent witness to such a miracle, and it was also 
the fulfillment of my pilgrimage. 
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Religion 150, Instructor: Michael Molloy, Ph.D. 

Easter Tradition in the Philippines 
Rowena Rabago 

M y grandmother, who grew up learning the Catho
lic traditions in the Philippines, still practices 
some of those traditions today. One of them is 

the Easter tradition. Since I was born and raised in Hawai'i, 
I have never experienced the true tradition, though my 
grandmother has told me a few stories of what their prac
tices and beliefs included. 

Ash Wednesday is considered the start of the Lenten sea
son. On this day, ashes are rubbed on the forehead in the 
form of a cross. There is also fasting and abstinence on Ash 
Wednesday and on all Fridays throughout Lent. Eating meat 
on Fridays, including Good Friday, is forbidden. Also, wet
ting their head on Fridays is also forbidden. 

Semana Santa, Holy Week, begins on Palm Sunday. The 
whole family attends mass and brings palm leaves or even 
unopened shoots of coconut to the church to have them 
blessed. While the priest is giving his sermon, my grand
mother and the rest of the people would hit their bodies 
with these leaves. About halfway through the sermon, the 
priest would walk down the middle aisle and sprinkle 
people with holy water using a palm leaf. The people will 
then raise their own palm leaves so that it will be blessed 
by the holy water. 

After the mass my grandmother and her family would 
go home and attach the palm leaves near the doorway. This 
was done to prevent evil spirits from coming into the house. 
During that same week, my grandmother and her friends 
would go to other people's houses to sing gospel songs, 
mainly about the Holy Mother's sorrows and to recount 
the life of Jesus, which is called sodario or leccio. 

On Holy Thursday, my grandmother and her family 
would attend mass of the Last Supper late in the afternoon. 
This is called pamuggo, or washing of the 12 disciples' feet. 
Twelve men represent the disciples by having their feet 
washed by the priest. Then there is a procession in the 
church with the Blessed Sacrament, which is later placed 
on an altar of repose on the side of the main altar. 

Good Friday is the day when Jesus died, and is an offi
cial and legal holiday in the Philippines. On this day, my 
grandmother and her friends would cook a small dish as 
an offering, while others set up an area of the house where 
the recitation of the rosary would be performed later in the 
afternoon. At around noon, people would start gathering 
around to listen to the Siete Palabras , the Seven Last Words 
of Jesus. This goes on until three o'clock, the time of Jesus' 
death. Then the recital of the rosary begins, which is fol
lowed by a solemn procession around the town. The pro-

cession includes santo intierro, a statue of the sacred body 
of Jesus encased in a glass coffin, statues of various saints, 
and a statue of the Virgin Mary dressed in black. In some 
other regions of the Philippines, people would re-enact the 
nailing of the hands and feet of Jesus and his disciples ~ Oth
ers will whip their bodies to show people that they are pun
ishing themselves for the sins that they have committed. 

Black Saturday, or Sabado Gloria, is when my grand
mother and her family mourn Jesus' death. My grand
mother and her family attend church to hold a vigil and 
await the Lord's resurrection. Afterwards, they head for the 
beach to wash away their sins. Then they prepare food for 
the Easter Fiesta. Others also plant trees on this day with 
the belief that it brings good luck. 

Easter Sunday is the day when all the sacrifices and so
lemnity throughout Lent is concluded. My Grandmother 
and her family get dressed up to attend church to celebrate 
the rising of the Lord. The statues of Jesus and Mary are 
brought together from opposite sides of the church and the 
people bring gardenias to place at the statues of Jesus and 
Mary. They kiss the feet of Jesus as a way to thank him for 
forgiving them for all the sins that they have committed. 

Being born in Hawai'i, I knew only a few things about 
Easter, which include Easter egg-hunting and that Jesus died 
on this day. After learning about the traditions that my 
grandmother follows in the Philippines, I have more of an 
appreciation of what Easter means. 

Water buffalo wood carving 
Courtesy of Nelda Quensell 
Photograph by Moriso Teraoka 
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Religion 150, Instructor: Michael Molloy, Ph.D. 

Dia de los Muertos 
KaeliN. Black 

0 ne of the most meaningful yet strange yearly cel
ebrations in Mexico and throughout La tin America 
is the "Dia de los Muertos." This elaborate fiesta, 

which is dedicated to the deceased, is also referred to as 
Todos Santos, All Saints Day or the Day of the Dead. It com
bines traditional Indian rituals and beliefs with Catholic 
practices and symbols. The central idea is that during this 
time of public and private rituals, the living and dead fam
ily members and friends are joined together in an atmo
sphere of communion and spiritual regeneration. 

Indians who celebrate the Dia de los Muertos believe 
the souls of the dead return each year to visit their living 
relatives. The relatives make sure to provide a feast with 
the deceased's favorite foods and drink. They believe that 
one's life on earth is dependent, in part, on treating the dead 
well. They worship, nurture and remember the dead in the 
proper manner to ensure their own economic security, fam
ily stability, and health. Therefore careful and generous 
preparations are carried out. Sometimes these preparations 
are economically stressful. 

Dia de los Muertos is celebrated for nearly a week at the 
end of October and the beginning of November. The com
plex rituals have three parts to the occasion: Worldmaking, 
the preparation for the ceremonies; Worldcentering, 
errecting family altars to the dead; Worldrenewing, the cer
emonial feast of the dead and spiritual union with the dead 
at the home and cemetery. 

Worldmaking begins in the middle of August when 
households plant the zempoalxochitl (marigold) seeds. The 
marigold blooms are prominent in the d~corations of the 
family and cemetery altars. Preparation intensifies in early 
October. People set out cash and goods for the decoration 
of altars and tombs, and the ceremonial meals for the dead 
and living. They also make arrangements to be free from 
jobs so that the responsibility can be carried out, even in 
Latin America, where poverty is so widespread. Carrying 
out this responsibility entails sacrifice on behalf of the fam
ily for the sacred week. 

Preparation of special foods for the dead are most im
portant. Baked breads, candied fruit, preserves, human figu
rines made of pumpkin seeds and skulls ntade of sugar are 
prepared. Skulls do not inspire horror; they are a symbol of 
life in this culture, not a symbol of death. They symbolize 
the promise of a new life. 

During Worldcentering, special altars can appear in pub
lic places, in schools, and even in competitions. The most 
important altar, though, appears in the individual house-

hold. Many homes have an altar in place all year round, 
but it becomes elaborately and colorfully decorated during 
this ritual period. This altar is covered with sweets, breads, 
fruits, cooked dishes like tamales, liquors, flowers, cloth
ing, adornment, and most importantly pictures of the de
ceased, images and statues. Images of the Virgin, Christ, 
the cross and saints watch over the oferenda, or offering to 
the dead who will return and be nourished on specific 
nights of Dia de los Muertos. 

Worldrenewing, the actual moments of reunion with the 
dead and the regeneration of family ties are carefully or
chestrated. Beginning at 3 p.m. on October 31, it is believed 
that the souls of the dead begin to return to their family 
households. A trail of fragrant zempoalxochitl petals 
sprinkled with holy water is laid from the street through 
the yard to the foot of the family altar. This is to guide the 
blind spirits home from the cemetery. The church bell is 
rung every 30 seconds to "call the dead" until sunrise next 
morning. By 9 p.m. on November 1, all the spirits are at 
their old homes. In some of these homes, the room contain
ing the oferenda is closed between 10 p.m. and 6 a.m. so 
the returning souls can enjoy the food and reminisce to
gether. Candles, incense and flowers ·at the tombs lead the 
spirits back to the cemetery to join the living in a vigil of 
communion as a living spiritual community The spirits re
assure the living of their continued protection. The living 
reassure the dead that they will remember and nurture them 
in their daily lives. Native drum and flute music is played 
for the souls who are about to return to their graves. 

Come dawn, people return home, carrying the food 
which they had placed on the grave. They eat, dance, sing 
and get drunk. Having remembered the dead, they are de
lighted at still being alive. The ancient Indians did not be
lieve in the eternal life of the individual soul. They believed 
in the survival of an abstract collective force in which hu
mans, animals and plants participate. The world was con
ceived as an eternally repeated cycle of death-life-cteath 
where destruction has in itself the seed of a new birth . 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

Japanese New Year: Here and There 
By Cynthia Lam 

T he New Year is a time of fresh starts and hopes, a 
new beginning. It is a time of celebration, family 
gathering, remembrance and renewal. Out with the 

old, in with the new. A time to reflect on days gone by and 
a time to look ahead. With these ideas in mind, I thought it 
would be interesting to see the difference between tradi
tional and modem Japanese celebrations of this festive holi
day. 

In Japan the celebration of New Year (Oshogatsu) lasts 
for three days, January 1-3. It is their most popular annual 
holiday. In some rural districts it is still observed according 
to the lunar calendar on dates varying between January 20 
and February 19. Some of the traditions celebrated now are 
connected to the coming of spring and a time of rebirth. 
Around this time, a bean scattering ceremony or Setsulnm 
takes place in many homes. Setsubun refers to the eve of 
Risshun, the Spring equinox, around February 14. In the 
past it was believed that Risshun was generally thought of 
as New Year's day because it marked the beginning of the 
new year. Therefore it was important that evil demons called 
ani be exorcised. On the eve of Setsubun, people would fling 
roasted beans at invisible oni while chanting a phrase which 
means "demons, out!" After that they would scatter beans 
inside their houses to attract fortune within, chanting" good 
luck in!" This custom does not only take place in private 
homes but also at large shrines and temples. It is believed 
that this exorcism ceremony is Chinese in origin, and 
brought to Japan during trade and diplomatic missions 
between the two countries, between 630 and 894. 

One of the many customs of the Japanese New Year, is 
placing kadomatsu at the entrance to one's house. Kadomatsu 
is a decoration made of pine branches, bamboo, and straw 
and is thought to act as a guide to the God of New Year, the 
protector of household prosperity. Also hanging at the front 
entrance or gateway is a shimenawn, a rope made of rice 
straw. This was accompanied by decorations of fern, bitter 
orange, and lobster symbolizing good fortune, prosperity 
and longevity. These were believed to keep out evil spirits. 
On the seventh or fifteenth, depending on the area, the 
kadomatsu and shimenawa were burned, the flames act
ing as a beacon to light the god's way back. 

Another popular custom is the giving of colorful little 
envelopes with money in them, called otoshidnmn, to chil
dren. Card games such as Karzltn and Hynkurzin Isslw are 
played by both adults and children. The giving of New 
Year's cards is an important ritual to the Japanese. They 
send out greetings to friends, family, neighbors, and even 

to customers. The more that you get or send out, is an indi
cation of your popularity. It's a way to renew old friend
ships and strengthen new ones. The custom is still very 
popular today. 

Cleaning the home before the New Year is very impor
tant to the Japanese. They do a very thorough job, some
times starting as early as mid-December. They also pay their 
debts and try to mend any broken relationships. It is im
portant to them to start out fresh and new in the new year. 

Food made especially for the New Year celebration is 
presented in boxes called jubako. They consist of two to five 
layers of food stacked one on top of another. Food that is 
served on important festive occasions is referred to as osechi. 
A special soup called ozoni is one of the most important 
traditional dishes of the New Year. Its main ingredient is 
mochi, but it may also contain vegetables, fish, meat, and 
other ingredients. Ingredients may vary depending on the 
region and the family. Ozoni refers to the foods that are 
offered to the God of New Year and then cooked together 
in a pot and eaten by all the members of the family. It is 
customary to serve ozoni as the main dish for the first three 
days of the New Year. 

Avery important Japanese religious tradition is the visit 
to a Buddhist temple or Shinto shrine to hear the bells toll 
108 times at midnight to dispel the evils of the past year. 
This event is now televised for people who are unable to 
attend the ritual in person. Once there, the people pray dili
gently for good health and forhme for the coming year. In 
the homes, the ancestral shrines are decorated with 
kagnmimochi. Ke~garnimochi is two rounds of moe hi rice cakes 
placed one on the other and topped with a fruit. There is 
saki set next to the Kagamimochi, and both are offerings of 
respect to the ancestors. 

Betty Uejo was very happy to share her many childhood 
memories of celebrating the Japanese New Year. Betty is 
originally from the Big Island of Hawai'i. Both her parents 
were from Japan, her father arriving first. Her mother, a 
picture bride, came to Hawai'i later. She grew up in a camp 
near a plantation near Hilo, where her parents worked. 
Betty recalls how hard her mom worked cooking and clean
ing on New Year's eve in preparation for the next day's 
festivities. All the children had to help because it was im
portant for them to start the New Year with a clean slate. 
All the debts were paid and collected. [n between all of the 
work the children found time to pop fireworks. They didn't 
have massive ones to burn at midnight as we do now, but 
they managed to find enough to keep them busy through-
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out the day. 
Early on New Year's day the children would put on their 

new clothes and set out with their father to visit the neigh
bors. Betty's mother stayed at horne because she knew that 
eventually all the families would end up at her house and 
she wanted to be sure that all the preparations were in or
der. 

Everyone shared the cooking facilities at the camp. They 
would take turns cooking their rnochi rice and pounding it 
in the only usu available. An usu is a large stone mortar in 
which the steamed rnochi rice is pounded into a dough
like mound. It is pounded with kine (mallets) by two people 
simultaneously. A third person turns the rnochi in between 
hits. Rhythm is very important to insure the safety of the 
turner. One advantage of a small community like the one 
Betty grew up in is that everyone helped with the rnochi 
pounding. Betty remembers how they would shape the 
rnochi into flat-bottomed mounds and top them with tan
gerines to place in the front of their ancestral altars. 

One of the things which may not have been too pleasant 
for the children was the boiled liver set next to a bowl of 
salt. One by one, starting with the eldest child, a piece of 
liver was dipped into the salt, eaten and washed down with 
a little sake. This was to give good health and good luck to 
the person. 

World War II changed life for all Japanese families in 
Hawai'i. Most of their privileges were taken away. They 
were not allowed to wander around freely. Everyone had 
to obey a curfew; windows and light bulbs were painted 
black, and the food, especially rice, was rationed. Sake was 
no longer available and bootleg substitutes were made. 
Neighbors turned into guards for the military and things 
grew awkward for people who used to be friends with one 
another. They could no longer celebrate the New Year in 
their customary way. Instead they celebrated quietly and 
privately within their own household. 

In Hawai'i there are so many different cultures, and the 
New Year celebration is a pleasant mixture of all of them. 
For Betty some of her childhood traditions are still with 
them. They no longer pound their own rnochi, but purchase 
the rice flour and mix it themselves. They do all of their 
cleaning and bill paying at the end of the year. Betty still 
puts kagarnirnochi at her ancestral altar in her horne. Most 
people put kadomatsu and shimenawa at the entrance to their 
homes. Although a lot of people celebrate in bars, I think 
the majority of families in Hawai'i celebrate the New Year 
with their families. 

It is always interesting to learn about another country's 
customs and celebrations. Whenever I celebrate New Year's 
or any other holiday I will be more aware that there is prob
ably a deeper meaning to it than just another day to party. 
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Hogoita 
Photograph by Moriso Teraoka 
During the New Year's festivities, young girls play the 
battledore and shuttlecock game. The battledore is highly 
decorated and often displayed in the house. 
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Religion 150, Dr. Michael Molloy, Ph.D. 

Buddhist Shrine: An Outsider's View 
John DellaRipa 

A Buddhist shrine is inspiring to a newcomer ex 
ploring this fascinating religion because each as 
pect of a shrine represents a wealth of meaning. In 

Hawai'i the most common sect of Buddhism here is Jodo
Shinshu. The following description is of the Jodo-Shinshu 
in Wahiawa. 

The Hondo, or main hall of the temple, is divided into 
two parts: the Naijin, the altar area and Gejin, the seating 
area. With the rise of Pure Land schools in Japan, a new 
type of architecture was created. Prior to this time, the Naijin 
took up most of the floor space to house the monks. A new 
emphasis on communal gatherings by the Pure Land 
schools resulted in the shrinking of the Naijin and enlarge
ment of the Gejin. 

Such was the case with Jodo-Shinshii. The founder, 
Shinran Shonin, made radical changes in the definition of a 
priestand his duties. He considered himself "neither priest 
or layman" and viewed all humans as fellow travelers on 
the pathway of the Nembutsu (Kodani 1). Laymen, as well 
as priests, were to be participants in the ceremonies and 
rituals. 

The Naijin is a representation of the Buddhist concept of 
the universe, and, more importantly, the realm of enlight
enment. Thus only the priest may enter the Naijin, and only 
when he is in full vestment because a priest in full vest
ment is one who is well-versed in the meaning of the sym
bols found in the Naijin. In Jodo-Shinshu, the Naijin and 
the ritual performed is the natural expression of what one 
has awakened to, that being the Wisdom-Compassion called 
Amida Buddha (Senshin). 

In the Hongwanji branch of the Jodo-Shinshu school, the 
Naijin is made of one, three or five altars, depending upon 
the size of the Hondo. In the case of one altar, a statue of 
Amida Buddha or a scroll with th~ characters Na Mu AMi 
Da Butsu is enshrined. In Jodo-Shinshu Buddhism, Amida 
Buddha is the Gohonzon, or central object of reverence. The 
statue of Amida Buddha is the most common form of 
Gohonzon. 

In the Jodo-Shinshu tradition, the Am ida statue is always 
a standing figure leaning forward, representing the dynamic 
aspect of Wisdom-Compassion. The mudra, or hand ges
ture, is the An I In Gebonjosho which signifies the entry of 
the Amida Buddha into the realm of sentient beings for the 
purpose of affecting their enlightenment. The thumb and 
index fingers are joined to form a circle or wheel of perfec
tion. Also, the right hand is raised to indicate the search for 
awakening, representing the world of Nirvana, while the 

left hand is pendent, symbolizing the world of Samsara and 
the turning of all sentient beings to the truth of the Dharma. 

The Buddha statue stands upon a fully open lotus flower, 
the most widely used symbol of purity and perfection in 
Buddhism. The fruit of the lotus, found in the center of the 
flower, symbolizes the Dhanna, the embracing of which si
multaneously produces the fruit of enlightenment. 

The Amida statue and lotus throne are enshrined in a 
canopy-like structure. The roof styles are commonly taken 
from Japanese architecture, carved with figures of elephants, 
lions, and dragons, all of which are guardian animals and 
symbolic of the Buddha's spiritual power. The canopy-like 
structure rests upon a rectangular throne, widest at the top 
and narrowest in the middle. This is said to be the shape of 
Mount Sumeru, the highest mountain in the universe, In 
the middle of the throne are carved lions, which, according 
to Indian legend, frequently attended the Buddha 
Shakamuni. 

In addition, on the left and right central altar are found 
two pairs of lanterns suspended from the ceiling. The out
side circle lamp, Rinto, represents the light of Wisdom-Com
passion which illuminates the ten directions or the lighting 
of the universe. The enclosed inner lamps, Tsuri Taro, were 
used by monks to light their pathway, enabling them to 
avoid stepping on any live creatures. The third altar adorn
ment is the Yotaku, which is suspended from the roof beams 
of the altar. This consists of several strings of jewel-like or
naments hanging from an umbrella-shaped roof. The 
Yotaku is made from the body and hair, while the orna
ments are made of gold and jewels worn by the men of 
Shakamuni's time. 

Immediately in front of the Buddha statue is a small table 
called uwnjoku. Although other arrangements are possible, 
a candle, cooked rice, vases of greens and a an incense 
burner, Koro, are most commonly placed in this arrange
ment. However, on a special occasion, the table is covered 
with a triangular cloth of silk called an llchishiki. In front of 
the Mount Sumeru throne is a large table, mnejoku, again 
with offerings of flowers, incense and light. 

In the case of three altars, smaller replicas of the central 
altar are found on each side. The altar on the left enshrines 
a portrait of Rennyo Shonin, while the opposite side en
shrines the portrait of Shinran Shonin. On the other hand, 
the five altar arrangement differs slightly. A picture scroll 
of the Seven Patriarchs of the Jodo-Shinshu is enshrined in 
an alcove to the ]eft of the altar of Rennyo Shonin. Also, 
another scroll of Shotoku Taishi, regarded as the father of 
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Japanese Buddhism, is placed to the right of the altar of 
Shinran Shonin. 
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Phat Ba Quan An 
Vietnamese embroidery on silk 
Courtesy of the KCC Vietnamese Club 
Photograph by Mariso Teraoka 

The Buddhist goddess of compassion is also known as 
Kuan Yin in China; Kannon in Japan, and Avalokiteshvara 
in India. In some countries and in different era, this deity is 
depicted as a god. The embroidery was part of the 

- Vietnamese Club's celebration of Tet, the Vietnamese New 
Year, which is based on the lunar calendar. 
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Philosophy 102, Instructor: Robin Fujikawa, Ph.D. 

The Indian Vision through the Metaphor of Art 
Tia Ballantine Berger 

We live in an empirical world, a world composed 
of our collective vision, all that we observe and 
record. We time our passage and mark our days 

from birth to death. When we stop, momentarily, to look 
closely at our actions, it is too often that we do so only to 
confront the ultimate reality of death, or maybe to question 
the rewards we have come to expect. We are driven by our 
unspoken responsibility to duty, as humans, as parents, as 
children, and our unfocused need for renunciation. That 
we recognize duty is obvious in the structure of our society 
and the ordering of our world. That we all acknowledge 
renunciation as a basic pillar of the human experience is 
something that we cannot deny as not a day passes that 
does not involve a simple act of renunciation performed 
by every man, woman and child on the planet. We sleep, 
we allow our physical world to briefly disappear, and then 
we wake, and dutifully, purposefully, resume our actions 
of living. 

We may go on like this for years, drifting in and out of 
sleep, convinced that we are indeed living, until the day 
arrives when we are confronted with a problem with no 
easy solution, no prescribed remedy. We are unsure of our 
duty, unsure whether we should plunge forward or back 
away. We stand, like Arjuna on the battlefield, our swords 
drawn, unwilling to proceed, unwilling to surrender, look
ing into the eyes of our own kin and our own death. Sud
denly, without warning, we are alive. 

If we insist on a dualistic approach to the problem at 
hand, we will insist on a choice, choosing between right 
and wrong, going forward or backward, dividing or unit
ing, attacking or surrendering. Yet we need not make a 
choice; the problem, whatever it might be, is not always a 
problem. It may require neither decision nor solution, but 
rather a simple act of reconciliation; and that reconciliation 
of duty and renunciation gives birth to the unity of life. 

It is too easy to confuse resolution with denial, too simple 
to substitute non-action for purpose and stop in an unques
tioning acceptance of our plight. It is too easy throw up our 
hands and exclaim that life is like that, and bowing our 
heads in abject denial, refuse to act, instead passively ac
cepting whatever outcome that may be. But resignation is 
not the answer. The problem might very well resolve itself, 
driven forward by its own momentum and our own stub
born inertia, but this is not a solution that leads to the open
ing of the heart. 

Surely, we may never have felt so solitary, so alone, so 
vulnerable, as we stand there, facing what we cannot un-

derstand, but by breathing we begin. The very thing we 
need to do as we attempt to reconcile our conflict is to rec
ognize, without judgment, our worldly being. lt is quite 
startling to recognize the self as separate, standing so clearly 
defined within its own boundaries, alone, in such a soli
tary place, but as soon as we embrace that uniqueness of 
the self, we can recognize that it stands in relationship to 
all that surrounds it and that it is that relationship that cre
ates all that exists as understanding. Without the relation
ship, there would be no self. The carefully laundered cos
tume with which we have dressed ourself begins to fall 
away and we are left embracing the naked form, knowing 
that which is relative. 

It is impossible, then, to run from the worldly self. We 
are, after all, only human and must act therefore as humans 
act, living, working and being in this world. We celebrate 
all that makes us human and, as humans, we understand 
that we are tied to this world, so fraught with contradic
tion, by the very things that we struggle against. All that 
that makes us human, our fragile egos, our desires, our 
passions and emotions, these are the forces that hold us in 
this world and in relationship rather than in union. In our 
time of astonishment, we have embraced the self and its 
frailties and motives, and now we struggle to free ourselves 
from its muddied passions. We can only be released from 
the bondage of the self when we knowingly, and without 
qualification, accept our imperfect selves and begin to take 
it, and its world, seriously, acknowledging its existence and 
its limitations. If we are artists, we must be artists; if we are 
doctors, we must be doctors. We must embrace entirely 
what we will, ultimately, release entirely. 

After recognizing the self as a whole, we can unravel its 
confusion by recognizing its parts and begin to dissolve its 
structure, allowing the worldly being to become united with 
the formless, mindless, timeless existence. We can act in 
concert with our self, allowing for intellect and instinct to 
flourish, valuing neither as superior, recognizing the ne
cessity of both. If we release our intellect from ego, we can 
observe and clearly reason to sharpen the vague into the 
precise. We can stop the mumbling and permit our intu
ition to take what we have just sorted and defined to a 
deeper awareness, moving us from the smaJl to the large. 

When Gertrude Stein told Picasso that his portrait of her 
did not resemble her, she was speaking the vision of the 
intellect and its adherence to the precise. When Picasso re
plied that it might not resemble her at that very moment, 
but it would in time, it was his intuitive voice speaking, the 
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voice that belonged to the vision that painted the picture. 
Neither was wrong. Picasso had painted a portrait of 
Gertrude Stein stripped of her carefully laundered costume, 
a portrait of her unadorned self, a portrait that, with time, 
looked very much like Gertrude Stein. He allowed his in
tuitive self to irlstruct his intellectual self and neither pro
tested. The result was art, a lasting art of true vision. A rose 
is a rose is a rose. 

It is the intellect without ego that allows for the expan
sion of vision, and it is the abandonmeat of desire that 
makes right action possible. If Picasso had painted his por
trait of Gertrude Stein while concentrating on her easily 
reproducible features, concerning himself with the purity 
of his reproduction or with the reactions it might arouse, 
he would not have been able to extract the truth that he 
did. Had he concerned himself with such a definable re
sult, making a painting that mimicked her face, he would 
have instead acted as a single reflex camera, seeing only 
the surface layer, not bothering with the intangible. He 
would have produced a painting, a beautiful one, no doubt, 
he was after all a master technician, but it could not reveal 
the same reality that was revealed when he painted in deep 
awareness, unattached to conventional or desired result. 
His act of painting produced a painting that was art not 
because he considered the finality of the finished product 
as being paramount, but because h~ inYolved himself so 
thoroughly and completely in the process, in the act itself. 
His action, the creating of a painting, b~came a mindful 
action when he acted unbound by the C')nstraints of the 
empirical self. His intellect was aware of hi~' intuitive eye; 
his intellect had the education, the knowledge of the mate
rials, the facility of the drawing, the worldliness, to allow 
the intuitive mind to proceed, unhampered. He was able 
to create because he accepted his empirical self without 
qualification and thus release it from its suffocations. He 
was able to act because he was unattached to the fruits of 
such action, abandoning himself to the action itself. By em
bracing his being and acting from his heart, he brought into 
harmony the conflict that faced him: his dpty to make art 
rather than intellectual exercise, and his desire to renounce 
his bondage in the material. 

One cannot cease to act as long as onP lives in this world, 
but one must act from a position of compassion born of 
love. One must act knowingly in mindful action as a hu
man, accepting of humanity and this, th:~ 2mpirical world. 
Picasso could never paint from a position ( lf emptiness·. The 
intellect can keep action from becoming T,;ndless chatter 
and compassion from becoming mindless - ~harity. Intuitive 
thought reminds us of our heart. Actiof\ be(.omes mindful 
action when it is removed from desire and is fueled by nei
ther greed nor desire, hatred nor persuasion. Mindfulness 
of body, of self, of life allow action to occur in a state of 
amazement unhampered by fear rising frorn a center of love. 

Artists have always been aware of the necessity of mind
ful effort. A painting made without mindful effort and with
out embracing the self, the flagrantly imperfect self, is noth-

ing more than an academic exercise, mired in the confines 
of a materialistic world. To make a painting is to express 
devotion and it is devotion that allows one to accept the 
empirical world and the existence of death without fear. 
Devotion is, after all, simply another word for trust, and it 
is quite impossible to create art without trust. 

An artist makes art, trusting in the creative force, and 
that trust is manifested in the work and in the relationship 
of that work to the world at large. If we look at the history 
of art, we see clearly defined periods. Impressionism stands 
apart from abstract expressionism. Surrealism, symbolism, 
minimalism- all of these movements represent the bond
ing of artists. The existence of these movements can be ex
plained by politics or proximity, but there is another force 
at work here and that is the action, the right action, of trust. 
The artist allows himself to ascend to intuitive vision, trusts 
what he sees and what he sees is a collective vision. Other 
artists are seeing the same vision. Neither .Picasso and 
Braque could be labeled as imitative artists, yet they both 
were simultaneously painting similar representations of 
space. They had simply abandoned themselves to trust, as 
artists will, and were seeing the same truths. 

It is surrender that is perhaps the simplest and the most 
difficult of all the steps leading to unity. Nothing could be 
more simple than letting go. It is an act that happens in an 
immeasurable instant, but we can only let go after we have 
understood, and accepted, our bondage. We cannot untie a 
knot without first examining how it has been tied. It is that 
final surrender that allows art, and the self, to transcend. 
One need only to stand in front of Monet's water lily paint
ings, painted in the last years of his life, to feel the impact 
of such surrender. The singularly distilled actions of Franz 
Kline, expressive black motions on an empty ground, the 
abandonment of Jackson Pollack,paint flying from the 
brush to arrive finally at human structure, the sensitivity 
and the desire of De Kooning's final paintings, all these 
speak of surrender, a surrender to an openness relieved of 
the arrogance of thinking that one knows, a surrender to 
love. 

Now as we look to our problem, the very one that 
stopped us cDld and projected us into conscious life, we 
can see that it is no longer an obstacle. We have accepted 
the self, with its limitations, withoutjudgment. We allow 
the self to act, unattached to the rewards of is action, 
uninvolved with ego distinction, with a simple trust that 
can easily ascend to devotion. Through such action we 
eliminate the bonds of ignorance, de?ire, pride and fear and 
surrender to the ultimate goodness of love, born of that trust 
and compassion. We can easily do our duty to live in this 
world and to renounce that which binds us, quite simply, 
because there is nothing to renounce. What is is all there is. 
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Nandi, the Bull of Shiva 
Carved wood with gold leaf, 19th century 
Selections of India, Koa Art Gallery Exhibit 
Courtesy of a private collector 
Photograph by Moriso Teraoka 

Nandi is usually portrayed as a white deity. He is the mount of Shiva. 
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ENG 22 Instructor: Louise Pagotto, Ph.D. 

Buddhist Arts in Tibet 
Perna Dorje, Setsang 

Buddhist monasteries, temples, and stupas in Tibet were 
not only for praying, but were scenic spots, learning cen
ters, and the center of creating world peace. These Bud
dhist structures are a central part of the unique Tibetan cul
ture, and the people of the snow lands have lived in this 
culture joyfully for thousands years. However, at this mo
ment, most Buddhist structures in Tibet are in ruin. These 
structures should be rebuilt. 

Tibetan monasteries are closely related with Buddhism. 
In the 6th century B.C., the founder of Buddhism, 
Sakyamuni, was born the a son of the local ruler of a king
dom on the western side of the Himalayas. Buddhism was 
first popularized in India. In the 4th century A.D., Buddhism 
began to spread to Tibet. In the 7th century A.D, with the 
arrival of the great Indian teacher, Guru Padmasampava, 
Buddhism spread in Tibet very quickly ("Tibet" 720), and 
many Buddhist structures were built. 

Tibet was an independent country and became one of 
the channels of communication between South, East, and 
Central Asia. India and China were the primary sources of 
foreign intellectual and cultural influence. During King 
Songtsen Campo's reign, a written script for the Tibetan 
language was introduced and his people developed it 
gradually. In early times, there had been vigorous oral lit
erature, encompassing both religious rituals and folk sto
ries, but only a small part of them has been preserved in 
written form. One example, written on well-mounted palm 
leaves 16 inches long by 1.6 inches wide fs Buddhist scrip
ture, still visible in Tibet (Qi 416). During the Great Trans
lator period (800-1200), Tibetan scholars devoted their time 
to translating the Buddhist texts into Tibetan. In the 14th 
century, two voluminous encyclopedic works, Kangyur and 
Tengyur were published ("Tibet" 721). These works are the 
treasury of world culture and provided people emotional 
wealth. 

Many different styles of dramas and dances became very 
popular in Tibet after Buddhism was introduced. Cham is 
an old form of mystery dance that Westerners often incor
rectly called "devil dance," performed by trained monks at 
many larger monasteries. These monasteries organized their 
own Dharma Band and created many unique instruments. 
A-Che-Lhamo and Cesar epic are usually performed by pro
fessional touring troupes and have became unique enter
tainment of Tibetans. 

With the expansion of Buddhism in Tibet, many Tibetan 
architects were trained. Many monasteries were built in 
Tibet for public services. A temple, built for Songtsen 
Campo's Nepalese wife Bhrikuti Devi, has crossbeams, 

columns; and corbels (architectural adornment) in a style 
that reflects a mixture of the Tibetan and the Nepalese in
fluences (Luosantselie 201). Samye, the first monastery in 
Tibet, was built in 779 A.D. (Normanton 190). "Indian style 
wooden structures were used for the third and top floors 
in homage to India as the source of Buddhism" 
(Luosantselie 202). The Potala Palace was built with Indian
influenced wooden structures, Chinese style golden roofs, 
and Tibetan traditional stone structures, all were fused ef
fortlessly into an artistic whole, orderly, symmetrical, stately, 
and imposing, yet "free of any sense of rigidity" 
(Luosantselie 203). These Buddhist structures are evidence 
that Tibetan architecture absorbed knowledge from foreign 
countries and developed it. 

Tibetan art developed at monasteries and temples. Ti
betans traditionally classified their religious works of art 
into image (body), scripture (speech), and stupa (mind). 
Buddhist images are classified as ten different kinds accord
ing to the metals used: cast metal, usually gold, silver, or 
bronze, which are used in the best-known Buddhist stat
ues; clay statues; carved wooden statues, painted-on satin 
images; "clip and paste" images; frescoes; tangkas (images 
on cloth); gouache;" colored butter images (Luosantselie 
204). The head of the giant statue of Maitreya Bronze 
Tashilhunpo is the largest gilt bronze statue in the world. 
The base measures 12.5 feet high, and the statue itself is 
73.5 feet high, making it a total of 86 feet (Liu 112). Tibetan 
Buddhist scriptures were divided into hand-written and 
block printed texts. One significant scripture is Kangt;urwith 
108 volumes, hand-written in gold and held to be master
pieces of the calligrapher's art (Luosantselie 207). Another 
typical form of Buddhist art is the stupa, known as chorten 
in Tibetan. These dome-shaped shrines can be made of vari
ous materials, including stone, mud brick, bronze, silver, 
and gold. Most Buddhist works of art were stored at mon
asteries and temples, and all people could appreciate them. 
The structures were art museums and art development cen
ters. 

Tibetan Buddhist structures were treasure houses, too. 
Religious artifacts were usually made with gold, silver, and 
other metals and studded with jewels and pearls. The larg
est statue in Tashilhunpo used more than 24,250 pounds of 
red copper and 505 pounds of gold in its manufacture (Li u 
132). The Buddha at Jokang contains 1,702 pounds of pure 
gold; the statue of Padmasampava, Tsongkapa (the founder 
of Yellow sect), and the fifth Dalai Lama preserved in the 
Potala Palace, each contains 15() pounds of pure gold 
(Luosantselie 204). 
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There were more than a total of 6,259 monasteries and 
temples with 592,528 resident monks and nuns in 1959 (De
partment of Information and International Relations 64), 
and each monastery housed at least ten statues and stu pas. 
In 1949, the Chinese invaded Tibet and some of the Bud
dhist constructions were damaged. Especially during the 
Chinese Cultural Revolution, most Tibetan monasteries 
were destroyed or uregulated" by Chinese Communists. 
Of the thousands of monasteries and temples, only parts of 
13 are have survived intact. Things of gold, silver or bronze 
were pulled down and shipped to China (N ormanton 185). 

Now, the Tibetan people are trying their best to rebuild 
these monasteries, temples, stupas, and other works, but 
they face both financial and political problems. Rebuild
ing them will cost a large amount of money and manpower, 
but this investment will bring more benefit for the world 
and all human beings. Tibetan people also need more po
litical support to rebuild these treasures and to save this 
unique culture. 
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The Temple of Swayambhunath 
Color photograph by Jane Daniel 

Swayambhunath is a famous Tibetan Buddhist temple in 
Katmandu Valley, Nepal. The entire temple complex is located 
on the top of a hill and is reached by climbing 365 steps. 
Shown in this photograph is the top of the stupa. Prayer flags 
stream from the top of this enormous structure. It is believed 
the prayers written on pieces of fabric are blown through the 
air. The eyes are the watchful eyes of Buddha. 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

Ayurveda, a Life of Balance 
Malia Gross 

Ayurveda translated means the "science of life and 
longevity" in Sanskrit, the ancient language of In 
dia. The most ancient scriptures of the Hindu tra

dition are the Vedas, estimated to be 5,000 years old. 
Ayurveda refers to those scriptures that deal with health 
and healing. Originally, they were passed from memory 
generation to generation until they were finally written 
down more than 2,000 years ago. They form the basis for 
the medical and healing practices throughout India, not only 
in ancient times but continuously into the present. 

Throughout India's history Ayurveda evolved as a sys
tem of health maintenance and medical/ surgical treatment. 
The two earliest texts of medicine were written in the first 
and second centuries A.D. Historically, Ayurveda is con
sidered the world's original system of health care. It is the 
basis of ancient Greek medicine, which is the root of much 
of modern Western medicine. 

In 1833, the British East India Company, which had con
trol over India since the 1600s, had sufficient authority and 
control to close and ban all Ayurveda schools. The first 
university of Western medicine then opened in Calcutta. 
This relegated Ayurvedic medicine to rural areas and to 
those who could not afford Western medicine. Ayurveda 
lost much of its earlier prestige and became mixed with 
folk medicine. With the establishment of fndia's indepen
dence in 1947, Ayurvedic medical schools regained official 
acceptance. There are now over 100 such schools, requir-
ing five to six years of training. · 

In recent years, Ayurveda was introduced to the West by 
Maharishi Mahesh Yogi, founder of th~ Transcendental 
Meditation Program. Although techniques of Ayurveda are 
widely practiced in India today, these practices generally 
do not incorporate the full understanding of Ayurveda from 
the original tradition. The passage of time and the influ
ence of the Western medical model have led to the dilution 
or loss of much of the ancient Ayurvedic system of medi
cine and its prescription of healing. Maharishi Mahesh Yogi 
gathered together many of the most knowledgeable and 
distinguished Ayurvedic physicians, Western physicians, 
scientists, and researchers. Their mission was to delve 
deeply into the theory and practice of the ancient Ayurvedic 
tradition in order to restore Ayurveda to its original purity. 
By exploring the knowledge of how consciousness inter
faces with matter (mind/body), the Ayurvedic healing pre
scriptions and ancient techniques were revived in full in 
their original precision and integrity. This revival is known 
as Maharishi Ayur-Veda. In the interests of brevity, 

Maharishi Ayur-Veda will be referred to as simply Ayur 
Veda. 

I had briefly familiarized myself with the writings of 
Deepak Chopra, M.D. a few years ago after watching him 
on a talk show. I became interested in his holistic approach 
to health and well being. I have found through my research 
that Ayurveda is a highly individualized concept. My field 
study is based on the basic fundamentals of Ayurveda (for 
its deep cosmic roots are far too overwhelming for me as a 
lay person to understand). In addition to my research, my 
field work included an Ayurvedic examination from a 
trained Ayurvedic physician. 

I found my informant, Dr. Lawson Cannon, D.C., by 
calling the Maharishi Ayur-Ved Information Central. There 
are more than 300 practicing Ayurvedic physicians in the 
United States. Dr. Lawson Cannon, D.C. is one of two such 
physicians available in Honolulu. Ayruveda is a holistic 
system of medicine that approaches the treatment of a per
son in a highly individual manner. It is the person who is 
treated more than the disease. 

Creating balance is the key of Ayurveda. An essential 
element of this practice is the determination of one's con
stitutional mind/body type. In Ayurvedic terms these pat
terns are called doshas, modes of intelligence: physical (thin, 
solid, dark, or pale), mental (quick-witted, thoughtful, or 
good memory), emotional (high-strung, temperamental, 
calm, type A, or type B), and social (talkative, loyal, or gen
erous). Established genetically at the time of conception, 
your individual body-type is like a blueprint outlining in
nate tendencies. Knowing your body type is essential to 
understanding yourself; it dictates which diet, physical ac
tivities and medical therapies should help you and which 
may do no good or even cause you harm. 

The doshas can be combined into subtypes. There are 
ten different combinations. The three primary doshas are 
associated with basic psychophysiological processes of the 
body. Vata controls movement. Pitta controls metabolism. 
Kapha controls structure. As in Chinese and Japanese tradi
tional medicine, the central principle for health is the proper 
balancing of energy, called Qi or Ki. In the Hindu tradition 
the term for this universal and personal enerb'Y is Prana. 

Prana is both a physical energy and mental energy. This 
viewpoint proposes that one can alter the energy pattern 
from either the physical level or the mental level. Physical 
activity such breathing techniques or physical postures, as 
in Hatha Yoga, or mental activities, such as meditation or 
other mind activities, can increase or change the focus of 
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energy, thus aiding in the process of balance. 
When the doshas are all in balance ideally, perfect health 

is reached and maintained. Many forces, both internal and 
external, are constantly throwing the energies out of bal
ance. The challenge is to apply various methods to 
strengthen the weakened doshas or decrease those that are 
overcharged.lt is essential in Ayurveda first to access one's 
individual prakriti, or body type. 

The Ayurvedically trained physician asks questions to 
diagnose the prakriti, or dosha pattern of the patient. An
other means of diagnosis is observation of the physical and 
mental characteristics of the patient. As important as know
ing the prakriti of the individual is evaluating the types of 
imbalances present. A person may be evaluated as, for ex
ample, a Vata-Pitta type in basic constitution, but because 
of an imbalance, the true prakriti is masked. I found this to 
be the case when I evaluated my Ayurveda Body-Type Test. 

As a part of my examination, Dr. Cannon asked me a 
few questions pertaining to my general disposition. He in
quired as to how I deal with stressful situations. Was I a 
vocal participant, do I get upset and then get over it, or do 
I internalize anger? He then took my pulse in a way differ
ent than is usual in Western medicine. Instead of detecting 
a single pulse at my wrist, three pulses were examined, each 
relating to the quality and quantity of the three doshas 
present in my system. Usually only one wrist is examined 
in Ayurveda; for men, the right wrist pulses are examined, 
and for women, the left. The first pulse closest to the hand 
is the Vata pulse, the second next to it is Pitta, and the third 
pulse is Kapha. Firmer pressure can detect three additional 
pulses that reflect the constitutional dosha that determines 
the individual prakiti. The qualities of each pulse are com
pared to what is usually expected. This requires much prac
tice, but can be learned. Dr. Cannon informed me that my 
actual prakiti is Pitta-Vata, contrary to what I understood 
my prakriti to be- a strong Vata type. 

Using Perfect Health, by Deepak Chopra, M.D., as a 
manual for proper guidance, I was instructed to follow a 
four-week plan. The first two weeks were dedicated to re
storing my Vata balance. Vata is connected with the ner
vous system and therefore reaches every part of my body. 
The specific sub-doshas that I needed to balance were Udana 
Vata, located in my throat and lungs, and Samana Vata, lo
cated in my stomach and intestines. Dr. Cannon stressed 
he did not detect any pathology, but per!1aps I should be 
more vocal with my feelings, and with a specific Vata-paci
fying diet, my intestines could better absorb all the neces
sary nutrients. 

Pitta is responsible for metabolism and is equated with 
the body's heat, as well with digestion in general. The spe
cific sub-doshas I needed to balance were Pachaka Pitta, lo
cated in my stomach and intestines, and Ranjaka Pitta, lo
cated in the red blood cells, liver, and spleen. The last two 
weeks of my program would be Pitta pacifying. This would 
entail eating a specific diet most sui table for Pitta body 
types. I was also instructed to start drinking two ounces of 

warm water every 30 minutes. Drinking such limited 
amounts frequently prevented the liquid from simply be
ing flushed by my kidneys. I was also told to eat only when 
hungry, and to eat my heaviest meal at lunch time. 

The place of diet or nutrition is central in Ayurvedic 
thinking, as is exercise, and daily and seasonal routine, not 
only for treatment but especially for prevention of illness. I 
was instructed to follow an ideal daily schedule called 
dinacharya. I was instructed to rise between 6 - 8 a.m. and 
be in between 8 -10 p.m. Not a problem, I explained, but I 
do require an afternoon nap. Dr. Cannon suggested I seek 
an alternate activity, perhaps exercise outside, and assured 
me this would increase my total energy level. Dr. Cannon 
also suggested I do pranayama daily. This is an Ayurvedic 
respiratory exercise. Its purpose is to make the respiratory 
rhythm more regular, which in turn has a soothing effect 
on the entire nervous system. 

The purpose of this four-week plan recommended to me 
is to reduce the ama, residual impurities, deposited in my 
cells as the result of improper digestion. After the four weeks 
I then need to "reset agni." Agni is one of the most impor
tant principles is Ayurveda. A primary sign of good health 
is that your agni, or digestive fire, is burning bright, that 
you are digesting your food efficiently, distributing all the 
necessary nutrients to every cell, and burning off waste 
products without leaving deposits of toxins. Therefore, by 
balancing agni, one keeps all these things in balance at the 
same time. I managed to faithfully follow Dr. Cannon's rec
ommendations for about three days. Frankly, it would be 
far easier to practice such principles at one of the various 
Ayurvedic clinics, where supervision by a trained 
Ayurvedic physician is readily available, and where out
side influences could not demand the attention needed to 
focus on the principles of this ancient tradition. 

I have, because of this field study, incorporated medita
tion daily routine. No, I did not enroll in the Maharishi's 
Transcendental Meditation course. I did however familiar
ize myself with the writings of Jon Kabat-Zinni Ph.D., di
rector of the Stress Reduction Clinic at the University of 
Massachusetts, There is a paradox present in Ayurveda.lt 
can appear simple and unsophisticated in some respects 
without the specific drugs of modern medicine; however; 
it can also be powerful in its effects on the entire mind/ 
body I spirit unity of the person. Ayurveda does not have 
to be a substitute for modern medicine; ideally it should be 
used along with it, fostering a cooperative relationship that 
emphasizes personal responsibility in health maintenance. 

Focal Vocabulary 

ACNI: Digestive fire, synonymous with properly b;-1lanced 
cell metabolism in Western medicine. 

AMA: Residual impurities deposited in the cells as there
sult of improper digestion. 

DINACHARYA: The Ayurvedic daily routine. 

36 Horizons • a journal of international writing and art 



DOSHA: One of the three basic metabolic principles con-
necting the mind and body. 

KAPHA: The dosha responsible for bodily structure. 

PITTA: The dosha responsible for metabolism. 

PRAKRITI: ,Nature, referring either to one's individual na-
ture (body type) or to nature as a .whole. 

PRANAYAMA: Ayurvedic respiratory exercise, also called 
balanced breathing. 

VATA: the dosha responsible for all movement in the body. 

VEDA: Literally, "science" of "knowledge," referring to 
complete knowledge of manifest and unmanifest cre
ation. Ayurveda (the science of life") is an offshoot of 
Veda. 

Ganesha Figure 
Bronze sculpture, 19th century 
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Ganesha is a demi-god in the Hindu pantheon. He is the son of Lord 
Shiva and Parvati. One day, when Shiva found Ganesha guarding 
Parvarti s door, he beheaded the babe. When he learned the child was 
his son, he replaced his head with one from an elephant and gave him 
to power to provide wealth to the family and the home. A festival is 
usually held in his honor sometime in mid-September through early 
October. 
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English 100, Instructor: Pasul Pinkosh 

24 Hours in India 
Jane Daniel 

T he plane landed in New Dehli, India at 2:30am. Our 
stomachs were dancing on pins with both excitement 
and apprehension. Neither of us knew what to ex

pect from India. Our introduction to the perplexities that 
shroud India was the airport's arrival lounge. There were 
literally thousands of people crowded into the small lounge, 
everyone jostling to get a better glimpse of the new arriv
als. Why were they there? The plane was half empty; they 
can't all be relatives, can they? Throughout our trip, at any 
train or bus station, or any airport, there were always 
crowds of people waiting, watching, going nowhere. When 
our fear of being crushed by the hordes of people settled 
down, I started to notice that all the people were men. This 
became evident throughout India; ever present were the 
men and boys of India, the women and girls sadly absent. 
The existence of females is obvious just by the sheer popu
lation of India, but society has yet to recognize them. 

Our first priority was getting money; Indian law pro
hibits the purchase of rupees (Indian currency) outside of 
the country. We decided to buy only a small amount of ru
pees at the airport as we'd heard that buying money on the 
black market was not only exciting but lucrative. 

Finding the right bus to New Delhi was a formidable 
task. Language is not a barrier; many Indians speak or un
derstand English. It is more of a cultural barrier. Indians 
have a habit of telling foreigners what they think foreign
ers want to hear. Asking if this bus goes to Delhi will get 
you a "yes," even if it doesn't; you just l)ave to keep asking 
to find the true answer. Eventually we found the right bus 
which was overflowing with people. It had been sitting 
there for awhile. People were squashed three to a seat; oth
ers had bought their own stools and were crushed in the 
aisle. There was no room for us. Suddenly, the bus emp
tied. I can only guess that everyone simultaneously decided 
that they were on the wrong bus or that the sight of a woman 
was just too much that early in the morning. As the bus 
emptied, we raced to the back of the bus in a feeble attempt 
to become innocuous. I wrapped my scarf over my head 
and around my face ,leaving only my eyes to the world 
and stole a few moments of peace as the bus headed to
wards New Delhi. 

Our next arduous task was finding somewhere to sleep 
at 3:30a.m. Upon reflection I can offer no rational explana
tion for our total stupidity or presumption that we would 
find somewhere to sleep in New Delhi at that time in the 
morning. Slowly the bus emptied until we were the only 
ones left. The driver, getting fed up with us, ordered us off 

the bus. We had no idea where we were except the driver 
had said "yes" this is New Delhi. It was dark and we were 
exhausted. 

It became obvious as we roamed the desolate streets of 
New Delhi that we weren't going to find a room. Mangy 
dogs barked viciously at us as we disturbed their quiet 
night, but they weren't our major concern. That was re
served for the rats, rats the size of which I've never seen 
before. They were big, black and confident, true mutant 
rats. Later we discovered that they were bandicoots, as if 
that reassured us. It is unfortunate that many families in 
India reluctantly share their homes with these enormous, 
disgusting and very destructive creatures. 

Within half an hour of wandering the streets aimlessly, 
we started to panic. We were losing our nerve and faith in 
the world and ourselves when we saw a vision of India. 
Out of the darkness appeared an Indian elephant slowly 
meandering down the street with his master at his side. 
The sight of the elephant's humongous backside swaying 
from side to side and his small tail swishing around bright
ened our heavy hearts. Where else would you see an el
ephant in a metropolis? A sense of the ridiculous flooded 
back into our veins, and life again appeared exciting. Mo
ments later, as if by magic, a rickshaw driver appeared ask
ing us if we were lost. He raced around New Delhi search
ing for a room as if it was he who was in desperate need of 
a bed and not us. Sitting in his rickshaw, 1 started to notice 
India- the ancient narrow streets with their dilapidated 
western style buildings, huge hand-painted billboards de
picting Indian films, and the feel that life here was some
how different. Eventually our driver found us a room. The 
complexities of a country like India makes it impossible to 
travel without the help of its people, and they all seem to 
know this and are very willing to assist. 

We collapsed onto the bed and lay silently with our own 
thoughts for a long time. We had hardly spoken a word to 
each other since our arrival in India. Eventually we fell into 
a deep troubled sleep. 

We woke to discover that India had been up for hours. 
The window above our heads was closed by two shutters, 
but it didn't stop the sounds of New Delhi permeating the 
room. For a long time we lay listening to the sounds but 
were unwilling to open the shutters and participate in 
India's daily life. While we lay in bed, India was preparing 
for celebrations. The following day was their Independence 
Day, a day when India comes to the capital, New Delhi, to 
celebrate. Across the street from our hotel children were 
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making and hanging colorful decorations and just en
joying the sense of celebration which filled the air. Groups 
of women gathered on rooftops talking incessantly while 
cooking or washing clothes. 

Hunger soon demanded action, so we ventured out in 
search of breakfast. Our hotel was situated on a quiet side 
street of New Delhi's bazaar. Upon turning the corner, we 
entered the throes of India. The bazaar was a maze of nar
row winding streets leading to every aspect of Indian life. 
The ancient stone buildings housed every imaginable shop; 
whatever you desired was here. Colorful kites swayed in 
the wind, incense of every possible aroma burned, flood
ing the air with its sweet smell. Pot after pot of vivid col
ored dyes; spices from around the world; statues and pic
tures of religious gods,Hindu, Muslim, Buddhist, or Chris
tian; saris made of silk in every conceivable color and pat
tern- everything was on display. We spent the whole day 
avidly losing ourselves in the bazaar wandering from shop 
to shop. We bought incense to get into the mood of India 
and many other things we didn't need. 

Groups of men gathered on wicker stools talking and 
smoking Indian cigarettes and drinking tea, oblivious to 
the world around them. Indian music blasted from every 
shop; people were talking, arguing, shouting; cars honking 
for the hordes to move; bicycle bells ringing urgently to 
announce their existence. Everyone was urgently scurry
ing to their next destination, whether by foot, bicycle, car, 
truck, or rickshaw. There is no time or space for hesitation; 
you must look where you walk and where you're going 
simultaneously. The air is combination of life, death, sweet 
incense, rotting food, cooking food, and feces. The roads 
are an amalgamation of rotting food, litter, and shit, hu
man or sacred cow. In 200 yards you could walk a life. 

Finally we found an interesting small hole-in-the-wall 
restaurant. Inside, the walls and ceiling seemed to close in 
on us, or was it just all eyes in the room were on us. We 
ordered dal, nan, .and a vegetable curry and hoped for the 
best. The food was great, as it was throughout our trip. We 
ate at this restaurant many times while in New Delhi, and 
every time a large tarantula sat motionless against the wall 
just below the clock. Having a healthy fear of spiders, I 
checked for its whereabouts every time, and always found 
it in the same place, below the clock watching. 

Every shop keeper was a potential money dealer, espe
cially the carpet dealers. "Change money, dollars?" was the 
first question asked of us wherever we went. As the day 
wore on, we started to feel the confidence needed to buy 
money on the black market. We agreed on the roles we 
would play, and which I think was expected of us. Chris, 
being the man, was in charge, and I, as the woman, had the 
final word. We agreed beforehand on how much to change 
and on the lowest rate we'd accept. We chose our carpet 
shop and went in. Instantly, we were asked if we wanted to 
change money. We declined and browsed around the shop. 
Only after being asked a few times did we nonchalantly 
agree. Chris was escorted into a back room while I contin-

ued to look at the carpets. News seemed to spread that 
money was being changed, for within a few seconds a group 
of men appeared in the shop and went into the back room. 
When a rate was agreed upon, Chris appeared to confirm 
the rate, as I had the final word. I nodded trying to look 
my female part. Chris handed over the dollars and I re-· 
ceived the rupees and counted them. When I said every
thing was in order, the transaction was over. 

Having already checked out the going black market rate, 
we felt good about our first transaction. It wasn't until a 
few days later did we discover we still had a .lot to learn 
about India. Indian money is very much like the country 
itself, old and worn out, but not completely disintegrated. 
I can only imagine that the last time money was printed 
was just before the British left. So it came as a surprise to 
discover that any note that is torn in any way is not legal 
tender to an Indian; only foreigners can exchange torn notes 
at a bank. A lot of energy is spent trying to pass torn notes 
back and forth, and it is not only normal Indians that try to 
sneak torn notes to the unsuspecting; all government agen
cies try this too. We never found an explanation as to why. 
There were very few explanations for anything. 

As dusk approached the city, we headed back to our 
hotel. With incense burning we watched from our window 
as the sun set over New Delhi. A city that a few hours be
fore was full of devils was now full of mysticism. 

Our first evening was spent at our "New Delhi Haven," 
a restaurant on the roof of a building. The crowds below 
seemingly belonged to another world. We stayed late drink
ing jasmine tea and discussing the day's events and what 
might follow. We could only hope that it was less adven
turous as our first 24 hours. 

Elephant Cavalry 
Mural on a wall in India 
Color photograph by Jane Daniel 
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History 242, Instructor: Deborah Forbis 

India's Capital of Hope 
McCarry, John. Bombay: India's Capital of Hope. Garden City, New York: Doubleday, 1995. 

Mickey Kendrick 

I 
ohn McCarry has spent the last five years living and 
working in the subcontinent. In his book, Bombay: 
India's Capital of Hope, he gives the reader an insight 

to the history, religions, living conditions, and working 
opportunities in India's richest city where newcomers are 
lured by the hundreds each day. 

Bombay, christened Born Bahia, or good bay, by Portu
guese explorers, was deeded to England as part of a 1661 
wedding dowry. The British filled the water between 
Bombay's seven islands with land and later built India's 
first railroad and the city's first water system. Industrial
ized and modern, Bombay was an ideal organizing base 
for Mahatma Gandhi and the Indian independence move
ment. With engineers reclaiming land from the Arabian Sea 
until the 1980s, Bombay grew to its current 180 square miles. 

While unemployment may not be a major problem in 
Bombay, housing is. Roughly half of all Bombayites live in 
city slums. Movable shacks made of a composite of tin, card
board, and bits of tarpaulin are homes for many families. 
These ramshackle shelters line both sides of Bombay's busy 
city streets for miles. The foul smell of garbage is the aroma 
in the air of Dharvi, Asia largest slum. India's government 
has promised to help the residents of Dharvi, where a hun
dred people share one toilet. For many who know this city, 
the idea of improving the conditions is a pipe dream. So
cial workers who see these conditions everyday say it will 
take decades for conditions to improve. Every time a fam
ily moves out, another one is ready to move in. 

Although most people in Dharvi do not have indoor 
plumbing, they do have jobs, sometimes three or four. The 
main business streets, such as 90 Feet Road, named so be
cause it is a stretch of pavement one mile long and 90 feet 
long, are filled with all sorts of shops. Beyond the shops 
and businesses, reeking tanneries churn out leather to be 
made into garments for export to Europe, the United States, 
and Asia. Nothing ever goes to waste in Bombay. Just out
side of the business district, stacks of aluminum cans, col
lapsed cardboard boxes, mountains of plastic bags, mounds 
of broken glass, and pyramids of steel barrels mark the area 
occupied by the principal industry-recycling. Recycling, the 
city's only inexhaustible resource, can net as much as fif
teen thousand rupees. (In United States this equals $480 a 
month.) This amount is considered a good salary; especially 
since a college professor makes only eight thousand rupees 
a month. 

The word self-reliance remains written on many build
ings, buses, and fences. It serves as a reminder that Bombay 
was the birthplace of the independence movement. It was 
here, on December 28, 1885, that 72 lawyers, journalists, 
and academics met to found the Indian National Congress, 
the country's first national political movement and the rul
ing party in India when independence from the British rule 
was achieved in 1947. 

Most of Bombay's newest citizens are from rural villages. 
Many of them are refugees from natural disasters such as 
floods and droughts. Others are refugees from the exacting 
demands of their own local societies. Village life in India is, 
for the most part, strictly codified. This is an existence in 
which the needs of the individual are made subordinate to 
those of the group. Unfailing devotion to one's community 
and family is the essential way of life. Bombay, with its 
promise, not only of work but also of the anonymity of big 
city life, offers an escape from those small but heavy tyran
nies. 

Unlike other places in India, a career woman is gener
ally free to live alone, to drive her own car, to marry the 
man she loves rather than the one her family has chosen 
for her, and to be herself. "Eve-teasing," an expression used 
in India to describe the act of harassing women on crowded 
streets and buses, is a chronic problem elsewhere in the 
country, but it is relatively rare in Bombay. 

Bombay has long been the most integrated of alllndian 
cities. Business relationships and friendships among people 
of different backgrounds, less common in other parts of 
India, are a fact of life in Bombay. This arrangement can 
possibly be linked to the colonial governor, Governor 
Aungier. His policy for the city was to live and let live. With 
his guidance, for many years the city avoided the sort of 
bloody religious confrontations that have occurred else
where in India. 

This peace was shattered in December of 1992. The con
flict started when the Muslims of the city took to the streets 
when their 16th century mosque was destroyed by Hin
dus. The Hindus destroyed the mosque in the town of 
Ayodhya because they thought it had been built on the sa
cred birthplace of their god Rama. One riot created another 
and another un ti I fourteen months of rioting had taken 1,100 
lives, devastated the city's industry, and caused incalcu
lable havoc in the city's tolerance for all walks of life. 

Bombay's per capita production of goods and services is 
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roughly three times greater than that of Delhi, India's 
second most prosperous city. Bombay alone pays a third of 
India's taxes. Despite the economic boom, the city gives an 
overwhelming impression of decay. Lately, things have be
gan to change, at least for big business. After forty years of 
isolationist socialist planning, the Indian government has 
begun opening up the nation's stiff protectionist economy, 
slashing the red tape that has bound the hands of progress. 
Encouraged by the Prime Minister, P.V. Narasimha Rao, 
India is preparing to enter the twenty-first century with a 

Folk Toys 
Cloth 
Selections of India, Koa Art Gallery 
Courtesy of Honolulu Academy of Art 

bold free-market reform. Many people believe that within 
twenty years the standard of living in India will be equal 
that of the United States. Just as Bombay was the midwife 
to the nation's independence, so it has become the midwife 
to the nation's new role as an economic powerhouse. 

Though the nine million Hindus and the two million 
Muslims in the city are threatening to keep India in the 
throes of chaos, Bombay, "the capital of hope," miraculously 
keeps finding ways to regenerate itself. 
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HistonJ 242, Instructor: Deborah Forbis 

The Pacific Way 
Elizabeth A. Powell 

K ishore Mahbubani, Permanent Secretary of 
Singapore's Ministry of Foreign Affairs, recently 
published his views on the exceptional economic 

growth rates of East Asia. In an article entitled "The Pacific 
Way," Mahbubani explains how East Asia's economic 
growth has ensured the region's prominence in the 21st 
century and will position it on at least equal footing with 
the world's current main economic powers of Europe and 
North America. 

Mahbubani contends that Europe is unprepared for East 
Asia's rise in status because Europe incorrectly assumes that 
as East Asia continues on its upward-spiraling economic 
growth, it will become a facsimile of the West. Historically 
unprecedentedrapid growth has effectively cured East Asia 
of its colonial-imposed misconceptions and increased its 
confidence in its abilities. The Asia-Pacific region is deter
mining for itself "social, political, and philosophical norms 
that best capture their peoples' aspirations" (104). East Asia 
is, therefore, evolving into a "fusion of Western and East 
Asian cultures" which both "explains the explosive growth 
of the Pacific, and provides the possibility of continued 
peace and prosperity in the region" (102). Disputing the 
assessment of Western security experts, Mahbubani argues 
that because the "geopolitical fault lines in the Asia-Pacific 
region are being gradually stabilized," the region is less 
militarily volatile than Europe(106). 

A factor not understood by those in the West, he says, is 
the ability of the Asian-Pacific region to recognize and avoid 
the mistakes of Europe. These mistakes include Europe's 
growing tendency to focus inward, and Europe's convic
tion of its cultural superiority that bars it from the benefits 
of cultural exchange. The exclusion of less affluent neigh
boring countries from free trade with it is another of 
Europe's major mistakes. The resulting resentment and 
anger of those countries will be largely responsible for con
tinued conflicts in the "periphery of ELlrope" (105). Asia, 
on the other hand, is expanding international contacts and 
trade access to the region, and successfully adapting for
eign ideas: Asia is also developing a regional community 
with an integrated identity while conserving the traditional 
essence of its cultures. 

Mahbubani sees "a two-way process of cultural osmo
sis" between the Asia-Pacific region and Europe to be an 
inevitable result of an economically driven "explosion of 
contacts" between the "three centers of global power" (111). 
He describes how North America, part of the 21st century's 
elite economic trio, has moved toward "The Pacific Way" 

by establishing international free trade agreements, and by 
expanding conta.cts with East Asia. Mahbubani's "Pacific 
Way" incorporates humility to value and absorb lessons 
from other cultures; traditionalism to preserve the cohe
sive core of one's culture; and liberality to accept and re
spect different social and political modes. 

However, Mahbubani's claim that East Asian social tra
ditions have "not been eroded by modernization" is ques
tionable(107). Rapid urbanization and industrialization, 
combined with increases in pollution and population, have 
taken a definite toll on the peoples of East Asia. Economic 
development has produced growing social alienation and 
conflict of gender roles, and an erosion of traditional and 
religious mores, particularly for the poor, who are the ma
jority in East Asia. But even the more economicalJy equable 
Asian society of Japan is facing social crises, like the recent 
fatal gassing of commuters by a reactionary religious cult. 
Modernization has indeed impacted East Asian values. 

East Asia's economic success into the 21st century is 
based on the assumption that relative peace will be main
tained in the region. While Mahbubani may prove accu
rate in his assertion that the Asia-Pacific region has settled 
its territorial disputes, the possibility of internal conflicts 
in individual countries is very real. Traditional emphasis 
on the benefits to the group, rather than the individual, may 
have encouraged Asian toleration of governments con
trolled by military dictators and Communist regimes, oli
garchies, and the police-power structures present in some 
form in every country of the region (Rhoads 3Sl5). How
ever, unabated population growth and continued unequal 
distribution of wealth could reverse the Asian traditional 
acceptance of this authority. East Asia faces the prospect of 
increased social unrest from a growing dissatisfaction with 
the status quo. The threat to peace in Asia will probably 
come from not outside, but inside national borders. "The 
Pacific Way" may not be pacific after all. 

Works Cited 
Mahbubani, Kishore. "The Pacific Way." Foreign Affairs, 

(February 1 SlSl5): 100-111. 
Rhoads Murphey. A History of Asia . New York: 

HarperCollins, 1 SlSl2. 

42 Horizons • a journal of international writing and art 



History 242, Instructor: Deborah Forbis 

Re-made in Japan 
Re-Made in Japan: Everyday Life and Consumer Taste in a Changing Society. By Joseph J. Tobin. (New 
Haven: Yale University Press. 1992. 

Kevin Kaneshiro 

F rom the moment you spot its blue cover depicting a 
red soda can emblazoned with the label American 
Cola and a picture of a Quaker Oats box written in 

Japanese characters you realize this is not your ordinary 
scholarly book. However, despite the fact that Re-Made in 
Japan provides the reader with twelve engaging essays on 
different facets of Japanese life, this book is indeed a schol
arly work. Each essay has been written by scholars in an
thropology, sociology, and the humanities, and their back
grounds are evident in their respective essays. Although 
each essay provides the reader with an insightful and en
tertaining look at a specific element in Japanese life, it also 
seeks to understand the societal and cultural factors that 
influence it. Indeed, in his introduction Joseph Tobin pro
vides the reader with the context in which these essays are 
meant to be taken. As a whole the book seeks to under
stand the forces at play within Japanese society by taking 
an in-depth look at Japanese consumerism and lifestyle. 
More specifically, an attempt is made to extrapolate from 
these areas how the Japanese are facing the challenge to 
both westernize while at the same time remain "Japanese." 

It Is a widely held belief that Japan is a nation based on 
imitation or importation of ideas and products. Re-Made in 
Japan provides ample evidence in its essays to discredit this 
belief. Three essays demonstrate how the Japanese domes
ticate, rather than copy, products or idea:, to work in Japa
nese society. Millie Creighton, in her essay describes the 
role the Depiito or Japanese department store plays in trans
forming western products to fit within Japanese society. The 
Depa:to are recognized as the authorities on the West and 
its customs, and this role is taken quite seriously, which 
can produce some interesting results. An example would 
be the advent of the Christmas cake tradition, where cakes 
are sold the week before Christmas and eaten on Christ
mas Eve. Other examples of Japanese domestication can be 
found in Savigliano's description of how the Argentinean 
Tango has undergone alterations in order to find a niche 
within the Japanese society. Perhaps the most interesting 
example comes from Brannen's essay on how the Tokyo 
Disneyland differs in significant ways from its sister parks 
in the United States. Brannen selects several differences 
ranging from the route of the train system within the park, 
to the renaming of park areas as evidence of Japan's need 

to reconfigure foreign products to exist within a very par
ticular society. 

Another theme in the essays comes in the form of a 
phenomenena that has the Japanese seeing themselves 
through the eyes of others. The Other is generally regarded 
as a Western other. The Japanese are viewing themselves in 
a mirror that is reflecting an image based on a Western view
point, and the Japanese are making changes to their soci
ety based on this reflection. For example, the Japanese are 
seeing their culture through Western eyes and are now see
ing once familiar practices as exotic. 

Clark's essay on the public bath provides the clearest 
example of this phenomena. The co-ed public bath was at 
one time the norm in Japanese society. However, in mod
em times the Japanese have looked upon themselves with 
Western eyes that frowned upon co-ed nudity, and the· pub
lic bath had gone to the verge of extinction. Yet recently, the 
Japanese have again looked at public bathing from the view
point of the Other and has seen it as exotic. Because of this 
there has been renewed interest in this activity, but the co
ed bath continued to decline. The eight remaining essays 
rely on this theory in examining the factors behind a chang
ing Japanese consumerism and lifestyle. 

Taken as a whole or individually, the twelve short es
says compiled in this book are thoroughly entertaining and 
enlightening. They provide the reader with an insight into 
Japanese culture as well as the Japanese mind. When the 
analysis of each individual essay is combined and taken as 
a whole, it serves as the beginning to a rough understand
ing of the collective Japanese mind. If it is for only this rea
son, Re-Made in Japan is a worthwhile read. 
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History 15t Instructor: Deborah Forbis 

Contemporary Japan 
Eiko Dym 

C ontemporary Japan cannot te adequately under 
stood without an examinatim. of its early history, 
especially its imperial institution. Myths about cre

ator gods and the belief that the imperial dynasty was 
founded by the descendants of the Sun Goddess were 
propagated by the clan that eventually gained political he
gemony over the nation. These origin myths formed the 
basis of the state and were used by the leaders of Japan to 
unify the people and justify their imperial rule. 

According to the Nihongi (Chronicles of Japan; com
pleted in 720 C.E.),- the earliest history of Japan- the 
divine warrior Jimmu, who was a descendant of the sun 
goddess Amaterasu, left Kyiishii with his clan to conquer 
the rest of Japan. He entered the Kinki region, which is the 
Osaka, KyotO, Nara area, and established the Yamato state 
in 660 B.C.E. He then became the first emperor of Japan. As 
the imperial family extended its authority, its ancestral god, 
the Sun Goddess, became the chief deity of Japan. 

In 604 C.E., the powerful Prince Shotoku Taishi instituted 
the seventeen-article constitution and gradually succeeded 
in centralizing government under tJ1° authority of the 
Yamato rulers, who were now the imperic-tl rulers of Japan. 
After Shotoku Taishi's death in 622, and after a power 
struggle among the top clans including the imperial fam
ily, the Fujiwara clan became the most powerful family in 
Japan, though it should be pointed out that the imperial 
family was still the highest authority in the land. In 794, 
the emperor moved the capital to Heian-kyo, known today 
as Kyoto. The period from 794 to the establishment of the 
military government in Kamakura in 1185 is called the 
Heian era. 

Eventually, in the twelfth century, civil wars between 
clans were fought throughout Japan. The powerful noble, 
Minamoto Yoritomo, achieved supreme military and po
lice power over the entire country. Nevertheless, the impe
rial family still controlled a large amount of land and was 
still the dominant source of authnrity. In 1192 Yoritomo was 
appointed shogun, which officially melde him the military 
chief and gave him actual political power in Kamakura. 
This appointment was not intended to replace the imperial 
government in Kyoto but was designed h) manage his "fam
ily" affairs. Yoritomo headed the military while the impe
rial family was still the head of the civil bureaucracy. 

Not surprisingly, the emperor and the imperial family 
still are a source of authority in modern Japan. However, 
the authority it possesses today, compe1red with its author
ity during the Heian period differs in nature. Until 1945, 
the year Japan was defeated in the Pacific War, the Japa-

nese believed in the emperor's divinity. This belief fueled 
the Japanese fighting spirit during the war, for if the people 
were the emperor's children, then they were divine, too. 

The Japanese stopped believing in the emperor's divin
ity, however, when Emperor Hirohito addressed his people 
on the radio: "I am no more divine. I am a human." Hirohito 
never thought of himself as a divine being, but his "divine" 
authority was used by the government for propaganda. 

Today in Japan, many people, schools, and associations 
refuse to hoist a Japanese flag or sing the Japanese anthem 
because during the war, the Japanese flag and anthem were 
the symbol of Yamato damashii (Japanese soul or identity 
with the emperor) and instilled militaristic enthusiasm into 
the Japanese. The people have not forgotten how their 
Yamato damashii was once exploited and how as a result 
millions of people had to die during the Pacific War. Nev
ertheless, there are still a lot of Japanese who are in love 
with the Japanese imperial family. The popularity of the 
family is continued by the pleasant personality and acts of 
the current emperor, the Emperor Akihito. 

Akihito is the first Japanese emperor who has tried to 
bring the imperial family down to earth. He is not only the 
emperor for his people but also a loving husband and a 
caring father. He and his wife, the Empress Michiko, often 
visit foreign countries, especially the Asian countries Ja
pan once invaded, and play a role in promoting friendship 
between nations. Many Japanese respect and are proud of 
the imperial family that Akihito has created. In january of 
1995, Akihito and Michiko visited people in Kobe right af
ter the destructive earthquake. Some people who lost their 
houses were interviewed on TV and said, "lt is my l1onor 
to have seen the Emperor and the Empress. I will be OK 
because they gave me power." Clearly, even today, the em
peror and the imperial family are a source of authority and 
power for the Japanese people. 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

TheYakuza 
Miyuki Sundara 

A bout a month ago, a Japanese tourist was in the 
custody of the Immigration Bureau at Honolulu 
International Airport. He did not do anything 

wrong or carry any drugs. However, the little finger of his 
left hand was missing. He was a former member of the 
yakuza, the Japanese mafia. The Bureau contacted the Japa
nese police to check the man's record. You can enter America 
even if you have a criminal record provided you notify the 
American embassy in Japan of the fact. Because he didn't 
want to tell anybody about his past, he came to Hawai'i 
without a visa, like a regular Japanese tourist. However, 
the Bureau didn't permit him to enter the country because 
he had hidden his criminal record. They sent him back to 
Japan the next day. Why is the yakuza so famous? 

Several years ago in Japan, a woman who passed by 
one of the main offices of the yakuza on her way to the 
shopping mall was accidentally shot and killed by one of 
their members. This kind of incident happens all over Ja
pan. The yakuza' s battles have killed many innocent people 
who are completely unrelated to the yakuza. Most Japa
nese hate the existence of the yakuza, and the government 
there has been trying to eliminate them. Thus far, it has 
proved impossible because their power is very strong and 
far reaching, and the yakuza society itself continues to grow. 
They make money from unlawful trade and business, and 
use the money to collect weapons to protect themselves 
from their enemies. 

Most of the information obtained for this article comes 
from a former member of the yakuza. He was eighteen 
years old when he entered one of the biggest yakuza soci
eties in Kobe. He retired fifteen years later, when he was 
thirty three years old, because he realizedhow much his 
occupation was hurting his children. One day, his daugh
ter was given an assignment to write about her father's 
occupation. When she asked him, he could not tell her that 
he was the member of the yakuza, so he lied to her. He felt 
much shame about what he was doing. Finally, he decided 
to retire from the yakuza. Most of the stories in this article 
are from his experiences during those fifteen years. 

When I first tried to interview this former yakuza mem
ber, he was unwilling. His boss had allowed him to retire 
on the condition that he not talk to anyone about the group. 
When he asked about the actual purpose of this paper, I 
explained that the yakuza had interesting customs which 
other organized crime syndicates don't have. Also, I ex
plained that it would be interesting to tell American people 
about the yakuza from the Japanese point of view. He un-

derstood, and agreed to be my informant. It took about ten 
days to finish the interview. He also wrote a letter which 
gave the reasons behind the current battle between two fa
mous groups. Fictitious names have been used to keep the 
real identities secret. · 

The yakuza is an all men's society. They do not trust 
women. The only visible woman in the group is the boss' 
wife, called ane-san. Ane-san means "older sister." All mem
bers give her the same respect as the boss because she is his 
wife. However, she does not get involved in the business. 
Her position in the group is the boss' wife, and not a mem
ber of a group. 

The yakuza do not trust women because they believe 
that women are weak. They believe that women cannot 
fight like men, that women are not born to fight. To a yakuza 
member, the most important thing is courage. If there is a 
battle, you must be ready to fight to the death, rather than 
lose the battle. Yakuza members must be willing to die for 
their boss. 

They feel women are born to be mothers and to take care 
of their husbands. This may sound old-fashioned, but all 
yakuza members believe that women should stay home and 
take care of the children and not meddle in men's business. 

Another reason the yakuza do not allow women in their 
organization is that no one can talk about the group to out
siders. The yakuza do not believe that women are strong 
enough to keep silent if interrogated by the police or their 
enemies. If anyone speak out, that will be the end of the 
group. For all of these reasons, the yakuza are a man's soci
ety. 

The yakuza have their own unique .way of apologizing 
when they make a mistake, or do something wrong. It is 
called "Yubizume." Yubizume is the act of cutting off their 
little finger and giving it to the person they are apologizing 
to. This happened to one of the informant's younger mem
bers in the group. He fell in love with the daughter of his 
boss, which is forbidden without the boss' permission. They 
secretly met each other without anyone knowing. They 
wanted to get married, but they knew that the boss would 
be against their marriage. Moreover, the boy knew that the 
boss might kill him because he had broken one of the 
yakuza's rules. Eventually they decided to run away, but , 
they were found by one of the members and brought back 
to the base after two days. The daughter was just scolded 
by her father, but the young man was commanded to apolo
gize to the boss the yakuza way. 

The informant, who was the senior in the group, brought 
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a knife and white tring and put them in fn nt < f the youn T 

man. They ung man knew what\ cl , e pecteti of him; h 
did not wa er at all. He picked up the knife, held one end 

f the tring between hi teeth while holding the other end 
with his right hand, and tied it arc und ttte little finger f 
his left hand. He took a deep breath, and chopped off the 
tip of his little finger with the knife. Then, he wrapped the 
finger tip in a towel and gave it to his boss. The boss did 
not say anything to the young man, which meant that the 
boss accepted the hi apology. However, the young man 
was forced to leave the group. Whoever b tray the b 
has to leave the yakuza ciety. 

In the yakuza society, if a member is jailed for any rea
son, he gains prestige when he is released from police cu -
tody. The informant joined the yakuza right after he grad u
ated fro~ high school. He did not have any power, as he 
was just a kid. When he was twenty years old, he was work
ing at the bar which the group owned. There was a small 
room for gambling in the back. Somehow the police found 
out and raided the bar. The police arrested two customer 
who were gambling and also two waitresses. The informant 
and a seni r member, who was the manager of the bar and 
gambling room, escaped. The police knew the yakuza 
owned the bar, and went to that group's base to see the 
boss. They told him that they had raided the bar, but some 
of his members had escaped, and the police wanted them. 
The bas c ntacted the enior member and the informant 
to the base. He told them that the police had command d 
him to send the man wh was in charge of the gambling to 
the stati n. He added that he could not send the enior man 
to the police because nobody el e couid run the gambling. 
The informant understood what the t".1ss wanted, and so 
turned himself in to the police. He was jrti~ed for two years, 
but he became one of the senior when he came out. 

The yakuza mainly make their living through unlawful 
bu ine e , uch a gambling, drug ' , pro titutit nand 1 an-
harking. Most of th money c me ' from gambling, mo t 

often fr m dice game . Each group has it , own gambling 
room, which is usually behind a bar or re ·taurant. Food 
and drinks are served, but the main purpose is gambling. 
The gamblers are chosen by the group. If they do not know 
them, they cannot gamble. The yakuza do not want the 
police t know about their bu iness. 

There are several kinds of dice games. The m< st popular 
game i cho ka h.an ka which mean odd ore en . The game 
i very ·impl , two dice are jiggled in a black bamboo cup 
and put on a tatami (Japane ·e mat). ext, alJ the gambler · 
bet on either odd ore en ·, and put the stake · on the tatami 
at the same time. The die throw ·r thPn says, "That's a ll , 
gentlemen," and everybody has to take their hands away 
from the cash. Then he says "Play," in a bw voice. At that 
time, he opens the bamboo cup anc1 announces either 
"chou" or "han." The ·take · in thi · game are very high. If 
the gambler · are all yakuza, the c n bet at le ' t ten thou
' and dollar · for one play. Sometime · they m e more than 
a million d liars a day. In a traditioncll dice game, all gam-

bier · are expected to be pr fe · ·ional. When the gambler · 
come into a room, they do not speak. The only thing that is 
heard i ' the sound ofrnoneybeingputdown. Even though 
thi i · an old tyle of gambling, many groups still play this 
game because all the yakuza like to follow the traditional 
way. 

The yakuza also make money from prostitution. They 
hire young girls whose are younger than eighteen years 
old. There are many ways t make a profit from this busi
ne , but the mo t popular one is the "date dub." S lme 
group make more than a milli n dollar a month from this 
busine . The date club is a rn n' club. There is a member
ship fee of at least ne thousand dollars h join. Most< f the 
cust mers are the rich middle-aged men, uch as doctors, 
lawyers, and company presidents. Club members are 
shown young girls' pictures to choose from, and a date with 
the cho ·en girl is arranged. The men then have to pay a fee 
of about two hundred dollars for the date, and all ex pen ·es. 
After the date, the customer calls the club and tell them 
whether they liked the girt and whether or not they would 
like an ther date. To have ex with the girl can cost at least 
one thou and dollars. The hiring of high school students 
as prostitutes is against the law. However, some high school 
students are willing to work as prostitutes as they can earn 
much more money than from any other part-time job. 

Mo ' t f the money that the yakuza make is spent on the 
purcha ,e of weapons. Each group has its own territory. The 
terri t ry i very important to the yakuza. When they do 
bu ine ·s, they cannot break into each other group's terri
tory. If one group tries to break into another's territory it 
must be protected, u ually through violence. 

In Japan, the general public c nnot have a weapon with
out a permit, but the yakuza do not respect the low. Many 
citizen · become victims of the yakuza's battle ·. When they 
are fighting, each gr up trie · to kill the bo · · of the other 
group, becau 'e a gr up without abo 'S i · weak a.nd ho · no 
power to fight. For all member ·, the bo · · i · God. ithout 
him, they cannot do anything. hoe er win · the battle 
take · o er the group that lo ·t and their territory. 

From these battles, one group named Yamada gumi be
carne the biggest yakuza group in Japan. About fifty years 
ago, this group was small with only eighty members. Now 
they number over ten thousand. It wa ery hard for the 
third bo , · to control an organization that big, but he wa · a 
very trong man, and all the member ' re ·pected him. Un
der the b< , , were ei 1ht enior · who had their own group ·, 
which were part of Yamada gumi. Although the senior · re
·pected the bo ··,the relation ·hip between each other was 
not good. They were all ambitious men who wanted to 
become the fourth Yamada gumi boss. 

The third bos · knew that the ·eniors would fight after 
hi · death if he did not decide who would be the fourth bo ·s. 
The bo · · picked a man named Shindo. Compared to the 
other ·enior ·, Shindo wa · older and able to control the other 
member ,. All the ·enior · agreed ith the third bo · ·' · deci
sion. At that time, Shindo wa · ·erving a two-year ·entence 
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for gambling. 
One year after the boss announced his decision, he died 

of heart disease. Shindo was still in prison. The other se
niors and ane-san (the boss' wife), had a meeting about who 
would substitute for Shindo until he was released. Ane
san decided to be the substitute until Shindo was released. 
As mentioned, women are not allowed to be members of 
the yakuza, but this was an emergency, and her decision 
was respected by all the members as she was the wife of 
the former boss. 

None of the seniors were against ane-san's idea. How
ever, she did not know how to manage a group of that size, 
so she picked a senior, Kondo, to be her assistant. This was 
a mistake. The other seniors did not like her decision be
cause Kondo became the nearest man to the next boss. Ane
san had the authority to decide everything about the group, 
but the assistant was the one who made all the proposals 
to the management. In their minds, the assistant was more 
important than ane-san because he could make any pro
posal he wanted. Kondo was an aggressive and smart man, 
so he called two seniors and persuaded them into helping 
him. The two were Yoshida and Kawasaki. Although both 
of them wanted to be the next boss, they did not have the 
power to fight for that. They decided to take the side of 
Kondo and help him. 

Unexpectedly, Shindo died in jail. Ane-san strongly rec
ommended Kondo, her assistant, but four seniors did not 
agree with her. Tada, the oldest senior, said that he would 
fight if he could not be the next boss. The other three se
niors backed him up. Tada formed a new group with other 

three seniors. He named the group Eishin kai, Yamada gumi 
was now divided. 

Kondo finally became the fourth boss of Yamada gumi. 
He wanted to get all Eishin kai's members back to Yamada 
gumi. Tada however, wanted to make Eishin kai the big
gest yakuza group in Japan. Both of them wanted to be the 
boss of the biggest yakuza group. This started a bloody 
battle. 

Both groups had many subsidiary groups. These sub
sidiary groups started to fight all over Japan. At least ten 
members were killed. Ane-san tried to stop both Kondo 
and Tada from fighting, but it did not help. She did not 
have power anymore. 

One of the Eishin kai subsidiary bosses was ordered to 
kill Kondo, which they did outside his condominium. 
Yoshida who was the senior of Yamada gumi took Kondo's 
place and became the fifth boss of the group. However, the 
battle between Yamadagumi and Eishin kai was not over. 
The informant told me that it was impossible for them to 
settle their disputes because neither of them wanted to com
promise. In this particular battle, at least three citizens were 
killed by the yakuza. 

It is easy to see why the yakuza are so famous in many 
countries, and feared and hated by many people. The 
yakuza do not follow the law. They also have illegal busi
nesses, and have had many battles which have killed in
nocent citizens. This continues to be one of the biggest so
cial problems in Japan. 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

The Okinawan People Then and Now ... 
Laura Marino 

T he history of Okinawa is essentially the story of a 
minor kingdom with few resources. The people are 
peaceful, forever seeking a balance between the pow

erful neighboring states. They are of an easygoing nature, 
eager to please, responsive to friendly consideration; but 
also with a recourse to stubborn inaction and evasion: the 
weapons ~f the weak who wish to resist unwanted change. 

The most noteworthy feature of their social history has 
been subservience to, and willing acceptance of, two quite 
different standards. The basic structure of society and lan
guage indicates that in the past they were closely akin to 
the early Japanese. 

For five hundred years they looked to China for cultural 
guidance, and proudly counted themselves as tributaries 
of the Chinese court. Then, for three hundred of the five 
hundred years, the Okinawans were also under a heavy 
obligation to Japan, which they faithfully fulfilled. After an 
interlude of fifty years, they are now back to the old pat
tern, called upon to divide allegiance between Japan and 
the United States, in economic life and conduct of govern
ment. 

The old Okinawan kingdom, before it became known as 
Okinawa, was originally called Ryiikyu, or Liu Chiu, by 
the Chinese. It produced a culture uniquely its own, the 
product of isolation and a poverty of human resources. A 
multitude of popular heroes are named in folklore, songs, 
and drama, but there was not even a hundred of them who 
exercised decisive personal leadership, or left an individual 
imprint upon the culture and course of history. There was 
a minimum of natural resources: harsh thin soil, no metals, 
and little forestation. It is remarkable that the Ryukyuans 
were able to construct and preserve for so long such a com
plex society and government. Ryiikyii was to be a toy state, 
with its dignified kings, sententious and learned prime 
ministers, councils and bureaus, temples and shrines, clas
sical schools, court rankings, and codes of law, all devel
oped in a faithful effort to emulate China. 

The entire structure survived throughout the cenhuies 
at a minimum level, suffering from plagues, famines, and a 
never ending cycle of storms, which wa~ nature's way of 
sustaining the balance between resources and population. 
Ryukyuans could supplement the meager resources avail
able through overseas commerce. The Ryukyuans were the 
first to introduce the sweet purple potato, known today as 
the Okinawan potato, and the sugar cane from China to 
mainland Japan and the rest of the country. These plants 
grew very well in Ryukyu, despite the harsh soil and storms 

that frequented the island. 
When Satsuma invaded Ryukyu and laid hands on the 

Okinawan trade in 1609, the creative genius of the 
Ryiikyiians began to fade. Today thoughtful Okinawans 
recall the past with a melancholy pride, but few fail to rec
ognize that they might be able to return. As their ancestors 
(in China,) drifted from the continent to seek new opportu
nities on the islands of the sea, so must the Okinawans to
day move to other islands, to Japan, and other strange lands 
beyond the seas. 

t chose to do my paper on Okinawans because I am of 
Okinawan heritage and am very proud to be an Okinawan. 
I was raised with many Okinawan beliefs and customs, and 
in my home, the Okinawan customs and beliefs are prac
ticed as naturally as breathing. My informants are people 
well versed in my heritage from the Hawai'i Okinawan 
Association, senseis for Okinawan dance, and relatives who 
are influential in the Okinawan community. 

Okinawan Dance 
There are three categories of Okinawan classical dance: 
(1) Nise Udui (male dances) 
(2) Wunna Udui (female dances) 
(3) Wakashu Udui (young men's dances) 
Up until the early years of this century only men were 

allowed to perform Katen Buyo (dances) with the teenage 
boys performing the female dances. In explaining the dif
ferences between the movements of the three dance types, 
one informant described Wunna Udui as portraying the 
softness of the flesh that covers the strength of muscle and 
bone, Nise Ud ui as emphasizing the power of muscle and 
bone but softened by the flesh that covers it, and Wakanshu 
Udui as being somewhere in between muscle and bone 
without flesh. The informant says it is karate, rather than 
dance. 

Central to Okinawan classical dance is the idea of Koshi. 
The Koshi is located in the pelvic area of the body, and is 
similar to the ki in martial art form. Lowering and moving 
the Koshi is what gives the style its stable and centered 
appearance. The Koshi initiates the movements of the arms, 
head, and even the eyes, which the informant calls the "win
dows of the soul." The informant says that each dancer must 
develop an individual and personalized style. This is called 
Konashi. Konashi is the spark that distinguishes a great per
former. It is not something a dancer is born with, nor is it 
talent. It is the accumulation of experience to the point that 
the individual spirit takes over. Today, in Okinawa, what is 
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referred to as "dance" is known as Katen Buyo. Similar to 
the origins of ballet in Europe, Katen Buyo was born and 
refined by the aristocracy in the courts of the Okinawan 
Kingdom. The year 1372 marked the beginning of 
Okinawa's five hundred years as tributary to China. To 
honor the arrival of the Chinese ambassadors, elaborate 
ceremonies included dance performances and music at the 
Shuri court. The classical arts were not just for entertain
ment, but were used as a vehicle to interact with philoso
phy and history of the people and their country. 

The Okinawan Kimono 
My informant, Mrs. Asao, said that when she first started 

to participate in the Okinawan bon dance, she thought that 
the Japanese and Okinawan kimono were the same. Later, 
she was surprised that there is a difference in the kimono, 
language, dress, customs, and dance of the Okinawans from 
the Japanese. When one wears the Okinawan type of ki
mono you will most likely hear the phrase Uchina Sugai. 
There is no bulky obi (sash) is worn for the Ushinchi style 
(Ushinchi means "to insert.") First a sturdy himo (under
sash) is tied around the waist and over the undergarments 
(jiban, the blouse, and suteteko, the pants). Then the right 
front of the kimono is tucked into the waist at the left side. 
The left side is drawn around and tucked into the right band. 
This style is very comfortable during the warm summer 
months. Another style of kimono is the formal Dujin/Kakan 
ensemble. This resembles the Korean type of dress and is 
mostly for stage wear. 

Dancers today use this outfit to portray upper-class 
women who resided in and around Shuri Castle. The short 
kimono (Dujin) is worn over the pleated wraparound skirt 
(Kakan). Combined with the Bingata (colorful batik coat) this 
formal wear transforms the dancer into a lady of the Shuri 
court when Okinawa was an affluent island kingdom. The 
bingata can also be worn in the Ushinchi style. The length 
of the bingata kimono is adjusted to fit the purpose and 
completes this outfit. 

The sleeves of the Okinawan kimono differ in two ways 
from the Japanese. The Japanese kimono sleeves are sewn 
halfway up to form a pocket whereas the Okinawan sleeves 
are open the entire length of the sl~eve. The summers of 
Okinawa are hot and humid and the open 3leeves for full 
ventilation. Unlike Japanese kimono, the Okinawan kimono 
usually has closed underarms or a diamond- shaped piece 
of material covering the opening. This type of sleeve is said 
to be borrowed from the Chinese. 

Kimono style and the patterns, print, color, and material 
distinguish and identify the wearer. Young girls wear large 
printed patterns and pure, natural colored material. Older 
people wear smaller printed kimonos of a darker shade. 
Basa (banana fiber woven material) was typically for farm
ers. But today the coolness of Basa bas popularized it and 
the use of Basa stripes and designs may indicate the wealth 
of the wearer. 

Color is important in a kimono. In the world of dance 

color stretches the imagination through symbolism. For 
example the color red could mean sun, jealousy, or change 
as from boyhood to manhood. · Blue could reflect the sky, 
ocean, sadness, envy, age, or knowledge. Yellow stands for 
Earth, naiveness or the charm of youth. Okinawan attitudes 
focus on human nature and the relationship to the physical 
environment. Basic themes in dances are the ocean that 
surround the islands and village life. The designs and col
ors of the attireare symbolic, thus it is, that the souls of the 
designer, the dyer, the weaver, the seamstress and the 
wearer are expressed in the kimono. 

The Black Box 
The power of the Black Box connects the family to the 

ancestors, a belief which is still carried on today as part of 
our lives as well as part of our upbringing. At my grand
parents' house sits a shiny black box on a shelf with all kinds 
of golden objects and things written in Japanese. This black 
box is called a Buchidan, and inside are Okinawan ancestor 
tablets called Ife, which combine the names of all the de
ceased household members of my family into one lacquer 
finished stand. Ours is over one hundred years old, handed 
down the generations to the eldest male in the family. 

On the whole, Buddhism is not as strong in Okinawa as 
it is here in Hawai'i. Buddhist practices and strong family 
ties reinforce each other. The times of the year that this is 
most evident are during Sagwachi and Obon. Sagwachi is 
the New Year's celebration and Obon is the season (July 
and August) when the ancestors are said to come back to 
the houses of their descendants for a visit. During these 
events, family members who have left to live in other places 
are expected to return to their old homes. Relatives come 
to offer incense, food and a present to the Buchidan. New 
Year's and Obon are, then, times when closely related 
households reaffirm their family ties with one another. 

There is another annual observance that links an even 
wider group of relatives together. During the third month 
of the lunar calendar, people observe Ushimi, which is a 
time to clean the tombs. In Okinawa and even here in 
Hawai'i, family members are buried in a large vault-like 
tomb instead of individual graves. At Ushimi, the people 
who share ancestors buried in a common tomb and who 
themselves will eventually be buried in the same tomb, 
gather to clean the tomb and enjoy each other's company 
in food, drink, and music. 

Many of these practices seem to have been greatly influ
enced by Chinese culture. Since Okinawa started official 
relations with China in 1372 through the late 19th century, 
this is only natural. The spiritual wc>rld of the Okinawans 
is filled not only with spirits of their ancestors, but also with 
deities called Kami. Kami are everywhere in Okinawa. In 
the household there is the Fi Nu Kan, the Kami of the Hearth; 
the Yashichi Gami, the Kami of the Houselot. At a higher 
level, there are the Tin Nu Kmni, the Heaven Kami; Tida Gami, 
the Sun Kami; and the Unjami, the Sea Kami. Ancestral spir
its also become Kami if they are taken care of properly. If 
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they are not, they will remain in limbo between the world 
of the living and the world of the Kami. In this state, it is 
believed that ancestor can cause harm to the living. The 
line that divides ancestral spirits from Kami is not a sharp 
one, since, these matters are determined by people's per
ception of an unseen world. Perhaps the line between an
cestral spirits and Kami can be drawn by saying that an
cestral spirits still retain, in the minds of the living, some of 
the personal identity that they had when they were living, 
while Kami are entities that never had a personal identity 
or have lost it over the ages. 
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Anthropology 200, Instructor: Carl Hefner, Ph.D. 

The Syntax of Khmer 
Mieko Morgan 

A fter traveling in Cambodia, my husband and I be
came very attracted to the mixture of chaos 
and beauty of Cambodia. Since then, we have be

come involved in assisting a private non-profit organiza
tion that focuses its work in Cambodia. We will be relocat
ing ourselves there very soon, and the ability to speak 
Khmer will become essential for both of us. Our language 
instruction began one morning during a preliminary visit 
to Cambodia as we took a walk around the village which 
was to become our neighborhood. The village is built 
around a Buddhist temple which is a retirement commu
nity of aged nuns. 

As we were walking by one of nuns' huts, a really an
cient woman motioned for us to come to her home. She 
tried speaking to us in French, but the only thing my hus
band knows in French is, "I don't speak French." Some
how, we did manage to communicate well enough with 
the little bit of Khmer that we knew to spend almost two 
hours with this woman and the several other nuns who 
joined us. 

One phrase that we had learned before going to Cambo
dia was, Ani aike ("What is this?"). This phrase along with 
a lot of pantomime, allowed us to build our vocabulary 
more in those two hours than we had previously learned 
over several Saturday tutorials. The nuns seems to be as 
fascinated with us as we were with them. 

Methodology 
In order to learn more about the structure of the Khmer 

language, a syntactic analysis of Khmer was conducted 
using language analysis sheets which consisted of a list of 
English phrases and sentences and their translation in 
Khmer. The translations and background on Khmer were 
provided by the native Khmer speakers, Ban Chy and Ban 
No. I interviewed Mr. Ban Chy, a resident of Cambodia, in 
person. His sister, Ms. Ban No, was consulted with by tele
phone. All data were elicited in Honolulu, Hawai'i, in April 
of 1995. The numbering of the examples given in the fol
lowing discussion corresponds to the data elicitation sheets. 

The Language of Cambodia 
Khmer is a major language in the Man-Khmer language 

family which consists of approximately 100 other minority 
groups in Southeast Asian countries (Huffman, 1986). 
Khmer is the language spoken in Cambodia, and accord
ing to Ung Tea Seam and Nell French Blake, the people in 
some parts of northern Thailand and in the Mekong delta 

of southern Vietnam speak Khmer as well. Khmer is also 
found in the Khmer (Cambodian) communities through
out the world in the U.S., France, Australia, and other coun
tries where Khmers found refuge after the Pol Pot years of 
the "Killing Fields" (Seam and Blake, 1991). 

Phonetically, Khmer is similar to Thai to our ears, but 
according to Seam and Blake, Khmer is not a tonal language 
like Chinese, Thai or Vietnamese. According to one of my 
language consultants, Ms. Ban No, Khmer supposedly has 
a total of seventy-four vowels and consonants. The writing 
system of Khmer supposedly comes from Indian Sanskrit. 
The writing is very similar to Thai also. There are thirty
three basic consonant symbols and twenty-three basic vowel 
symbols. The combination of two to three basic symbols 
can represent other sounds in the language. (Seam & Blake, 
1991) 

Khmer has some unique features that English does not 
have. There is a differentiation in speaking style between 
males and females. For example, when Khmer speakers 
answer "yes" or show with their attitude "Yes, I'm listen
ing" (the English equivalent of "uh-huh" or "mm-hmm"), 
men say baht and women say as. 

There are also some specific words that must be used for 
different subjects. In Khmer, the verb "eat" changes depend
ing upon who or what is doing the eating. If an animal eats, 
then the word is si. When people eat, it is nyam, but for a 
monk, the correct word is chan. Of course, sometimes you 
must be very polite, the correct form being pi-sah. Also, 
when a Khmer addresses a person "you," if the person is 
about the same age as the speaker, then the speaker says, 
ne ain. If the person is a little older, the speaker call the per
son bong; and if the person is much older than the speaker, 
the speaker calls the person luk chef (men) or luk srey 
(women). 

Thus, the Khmers can tactfully select each word or form 
for the appropriate person and place. Whether they are talk
ing to an equal, someone younger or older, or someone who 
has a special place in their culture or not, they speak ap
propriately depending on the situation. 

Sentence Structure and Phrase Structure Rules 
Sentence Structure 
Syntax is the part of the grammar that concerns a 

speaker's know lege of sentence and phrasal structure. Ac
cording to Fromkin and Rodman (1993), all human lan
guages conisist of the same basic lexical categories such as 
Nouns (N), Verbs (V) and Prepositions (P) . In addition, 
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these lexical categories can be grouped into phrasal catego
ries which are composed of the head of a phrase and its 
modifiers. For example, a noun phrase (NP) in English is 
composed of a noun and its modifiers as in "the baby," "a 
cute baby," etc. When we divide a sentence into its phrasal 
elements until only the individual words remain, we have 
produced a syntactic structure tree which clearly shows how 
that sentence is formed. Using this device, we can easily 
see the syntactic difference within and across languages. 

Some Khmer sentences and their syntactic structural trees 
are shown below. 

1.5 Gunnet konpong deik. The baby is sleeping. 
Sentence) 

NP p 

N/ ----------~ TM V 
gun net 
baby 

konpong 
(tense marker) 

deik 
sleep 

1.6 Gunnet cherern konpong deik. The babies are sleeping. 

~---------NP VP 

~ //~ 
N Adj. TM V 
gunne cherern konpong deik 
baby many present sleep 

progressive 

2.5 Chingai chu. The dog is sick. 

NP ~---------VP 
I I 

N V 
chingai 
dog 

chu 
sick 

3.12 Settrai ban kuun ptea saa. 
The woman saw the beautiful house. 

~~ 
NP VP 

/ ~ 
N TM V NP 

I I 
N Adj. 

settrai ban kuun ptea saa 
woman past see house beautiful 
From these examples, we can say that a Noun Phrase 

(NP) is composed of a noun and an adjective when the noun 
is modified. Unlike English, the Khmer NPs do not show 
definite and indefinite articles. The Verb Phrase (VP) is com
posed of a verb, and depending on the situation, a Tense 
Marker and object NP can be included. 

Phrase Structure Rules 
We can generalize parts of the Khmer grammar from the 

information on the previous page. All of the examples 1.5, 
2.5 and 3.12 contain NPs and VPs. The Noun Phrases, which 
function as the subjects of each sentence, have a noun, the 
essential element of a noun phrase. But example 3.12 shows 
that an NP can be a noun followed by an optional adjective 
(Adj.). So, we can construct the phrase structure rules for a 
sentence (S) and a noun phrase (NP) in Khmer, where op
tional elements are in parentheses: 

S->NPVP 
NP -> N (Adj.) 

The subjects in examples 1.5. and 1.6 are almost the same 
except that 1.5 is singular and 1.6 is plural. Before we gen
eralize the rule of singular and plural nouns, I would like 
to present some further examples. 

1.1 gunnet mui a baby 
baby one 

1.2 gunnet the baby 
baby 

1.3 gunnet cherern the babies 
baby many 

1.4 gunnet klas some babies 
baby some 

The four examples above show that Khmer does not have 
plural forms of nouns as English does; the word, gunnet, 
does not change its form. The plural of gunnet is expressed 
by adding words such as cherern and klas. From these lim
ited data I assume that the general rule of Khmer plural 
formation is that the plural noun remains in its original sin
gular form and is followed by a numeral (1.1) or a quanti
tative adjective (1.3, 1.4). 

According to the Phonetic English-Khmer Dictionary, there 
are specific classifiers for certain nouns like niak for people 
and kbahl for animal and poultry. However, for unknown 
reasons, my consultants did not use these classifiers in these 
data. 

The sentences we have seen so far do not contain any 
Prepositional Phrases (PP). The phrases below are types of 
PPs in Khmer. 

3.1 knong ptea in the house 3.2 makang ptea beside the house 
house house 

3.3 lu touk on the table 
table 

3.4 kangroum touk under the table 
table 

By examining the four phrases, we can see that the PP in 
Khmer can be a preposition followed by a noun phrase. 

PP-> PNP 
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The serveral types of Khmer sentences we have seen 
show that Khmer sentence order is Subject (S), Verb (V) and 
Object (0). Fromkin and Rodman report that in SVO lan
guages like English, the V precedes its NP Object, and 
siimilarly the Preposition usually prcedes its NP object. 
(Fromkin & Rodman 19). Khmer is consistent with the SVO 
pattern. 

Below are phrases that demonstrate possessive noun 
phrases. 

2.1 chingai robos knyum my dog 
dog poss. 1st singular person pronoun 

2.2 dai robos knyum my hand 
hand poss. 

2.3 dai robos koat his hand 
hand poss 3rd singular person ponoun 

2.4 dai robos settrai the woman's hand 
hand poss woman 

All of these phrases show the word, robos, which is placed 
in between a noun and a possessor. In Khmer, to express 
possession, its order would beaN, possession marker, and 
a possessor. In other words, if you want to say "John's 
house," you say '(the) house of John' in Khmer. 

Now we move on to the verb phrase of Khmer, but be
fore we talk about verbs, it is important to see more variet
ies of sentences. 

1.7 Gunnet ban deik haey. The baby slept. 
s 

------~ NP VP 

N 
gun net 
baby 

/1~ 
TM V Adv. 
ban deik haey 
past sleep already 

1.8 Gunnet nung deik. The baby will sleep 
s 

NP~~VP 
I /~ 

N TM V 
gun net 
baby 

nung 
future 

deik 
sleep 

All of the sentences (S) we have seen so far show some 
consistent similarities. Except for example 2.5, all VPs con
sist of a Tense Marker and a Verb. So we can generalize that 
a Verb Phrase can be a verb only or a Tense Marker fol
lowed by a verb. Also, considering examples 1.7 and 3.12, a 

VP can contain an adverb and a n<,un phrase. The phrase 
structure for a Verb Phrase in Khmer is shown below: 

VP -> (TM) V (Adv.) (NP) 

Also, from seeing English translations of these sentences, 
we notice the relationship between TMs and Vs. Those verbs 
that take a tense marke are present progressive (1.5, 1.6), 
past tense (1.7, 3.12) and future tense (1.8). Noting the oc
currence of deik to mean "sleep," we can deduce the corre
sponding tense markers to be konpong (present progressive), 
ban (past) and nung (future). We can see that verbs of Khmer 
do not conjugate for tense as in English, but rather tense is 
expressed using these separate tense markers. 

Negative Sentences 
All of the sentences we have seen so far are affirmative 

sentences. Here are some examples of negative sentences 
in Khmer. 

1.11 Gunnet ni mung konpong deik. The baby isn't sleeping. 

-------s-------------
A~ 

N Adj. Neg.Marker TM V 
gunnet ni 
baby this 

mung 
not 

konpong 
present 
progressive 

deik 
sleep 

2.6 Chingai mung elm. This dog isn't sick. 
s 

~-------------NP VP 
I /~ 

N NM V 
chingai 
dog 

mung 
not 

2.10 Settrai mung ban kuun chingai. 
The woman didn't see the dog. 

s 

/~ 
NP VP 

I 

N 
settrai 
woman 

NM 
mung 
not 

3.6 Settrai mung ban kuun ptea 

TM 
bnn 
past 

The woman didn't see the house. 
woman not past see house 

chu 
sick 

v NP 
kuun chingai 
see dog 

(See the diagram in 2.10. Structure is the same.) 
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3.9 Settrai mung ban nyam trai. 
The woman didn't eat the fish. 

woman not past eat fish 
(See the diagram in 2.10. Structure :s the same.) 

Let's compare the sentences as pairs: 1.5 and 1.1; 2.5 and 
2.6; 3.12 and 3.6. (In 3.12 and 3.6 a slight difference in the 
objective NP occurs where the Adjective is optional.) The 
difference these sentence pairs have in common is whether 
or not mung is present. As we see from the word-by-word 
translations as well as the English translations of these sen
tences, mung means 'not'. So, when we want to express a 
sentence or phrase in the negative, we simply insert mung 
before the verb. The revised rule for the Verb Phrase is: 

VP -> (mung) (TM) V (Adv.) (NP) 

Although Khmer is an SVO language like English, 
Khmer's negative form is quite different from its counter
part in English. In English, the negative word, 'not', is in
serted between an auxiliary verb (Aux.) and the head verb. 
One of the auxiliary verb's functions is to express the tense 
of a sentence. I now question whether these words that I 
have labeled tense markers (TM) are truly tense markers or 
Khmer's auxiliary verbs. 

In English, when we make an interrogative sentence, we 
start with an auxiliary verb or an interrogative pronoun 
such as "Is the boy sleeping?" (Yes/no question) or What 
did the worm eat?" (Wh-question). Let's assume that the 
TMs are Khmer's auxiliary verbs. If Khmer were to follow 
the same question formation rule as English, the following 
would result: "Is the baby sleeping?" (the question form of 
1.5) would be Konpong gunnet deik. The sentences below are 
translated by my informants. 

1.9 Ta gunnet ni konpong deik. Is the baby sleeping? 

QM NP VP 

A ~ 
N Adj TM v 

ta gun net ni konpong deik 
question baby this past sleep 
marker 

1.10 Ta gun net ban deik haey tey. Did the baby sleep already? 

QM NP VP 

I /~ 
N 

ta gunnet 
question baby 
marker 

TM 
ban 
past 

v 
deik 
sleep 

Adv. tey 
haey tey 
already or not 

2.7 Ta chingai ni chu tey. Is the dog sick? 

QM VP 

~ 
N Adj. V tey 

ta 
question 
marker 

chingai 
dog 

ni chu tey 
this sick or not 

2.11 Ta settrai ban kuun chingai tey. 
Did the woman see the dog? 

s 

QM NP VP 

I ~ 
N TM v NP tey 

I 
N 

ta settrai ban klllm chingai tey 
question woman past see dog or not 
marker 

According to my consultants, ta itself does not have any 
meaning, and just indicate the sentence is a question. That 
is, ta is Khmer's question mark (QM). All the yes/no ques
tions start with ta and end with tey except example 1.9. In 
each sentence between ta and try, there is an affirmative 
sentence. So, I assume that to make a nes/no interrogative 
sentence, its order would be to add ta, an affirmative sen
tence, and te-t;. It is possible that my consultant forgot to 
say tey in example 1.9. However, the confusing part is that 
if the right intonation is used, the tey can be omitted, ac
cording to the Phonetic English-Khmer Dictionary (Sean and 
Blakes, 1991). So, my consultant must have spoken with 
that intonation, but I did not transcribe it. 

3.7 Nona ban kuun ptea. Who saw the house? 
s 

~ 
Wh- ~ 

TM v NP 

I 
N 

nona ban kung pte a 
who past see house 
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3.8 Ta settrai ban kuun away. What did the woman see? 

QM VP 

~ 
N TM v NP 

I 
N 

ta settrai ban kuun away 
question woman past see Wh-Word 

marker 

Regarding the Wh-Questions above, example 3.7 does 
not have ta, but 3.8 does. The difference between these two 
sentences is that the subject of 3.7 is "who"; and in 3.8 the 
subject is "the woman." Example 3.8 translated literally 
would be "The woman say what?" In other words, Khmer 
questions are formed like English echo questions. 

Recall the issue of whether the tense markers are auxil
iaries or not. As we have seen in the Khmer interrogative 
sentences, Khmer's transformational rule is different from 
English. The TM does not move anywhere in a question. 
So, it seems that they are tense markers only, not auxiliary 
verbs. However, the examples we used are very simple and 
did not include any other auxiliary verbs like can, may etc. 
Additional data would probably shed more light on this 
issue. 

Summary and Conclusion 

During the process of analyzing the sentences and 
phrases, I realized that it is important to have as much data 
as possible. Even people who speak the same language do 
not always communicate the same information the same 
way. There are many parts of the puzzle that I could not 
figure out, such as what the words ta and tel) do within a 
sentence, and all the confusing tense markers that I thought 
I understood. I revealed only the very basic structure of 
Khmer, but again, the data was very limited. 

This work became much harder than I expected-tre-

mendously so. Even though the information was limited, 
and there were many things to write about, the content of 
my work was only a "bird's tear amount." Languages are a 
key to understanding how the minds of other people work. 
As People and Bailey (94) claim, both culture and gram
mar lay in our unconsciousness, and the way we classify 
cultural knowledge is the same as the way linguistic knowl
edge is classified. The difference between cultures depends 
on how those people of the culture categorize reality. Learn
ing a language is also learning and understanding how the 
culture classifies objects and concepts. 

I believe that this experience will serve me well during 
my time in Cambodia. 
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Anthropology 200, Instructor: Carl Hefner, Ph.d. 

Laotian Traditional Wedding 
Siriviengphone Phengsavath 

0 ne of the most important customs of Laotian people 
is the traditional marriage ceremony, called the Baci 
ceremony. In a traditional Laotian marriage cer

emony, customs and traditions must be followed so that 
there will be a happy and long lasting marriage. It is con
sidered a good omen when the customs and traditions are 
followed. By having a traditional -ceremony, Laotian 
newlweds show that they have not forgotten their heritage. 
If the couple wishes, they can also have a separate Ameri
can wedding. Maintaining the traditional customs, like the 
Baci ceremony for a marriage, is important in the preserva
tion of the culture so that it may be passed to future gen
erations. 

My key informant for this study is my mother, Nora, 
because she knows most of the Laotian people in Hawai'i. 
Many Laotians in Hawai'i respect her because she has 
helped many of them through her work. My other infor
mant was our family friend Lance. He helps people with 
their weddings such as getting the bride dressed up in Lao
tian wedding clothes, making the flower arrangements for 
the Baci ceremony, and doing the bride's hair. People some
times give him some money if they like his services. Many 
people ask for his help in their wedding because he can 
make sure that the bride's traditional clothing is profession
ally done. 

Laos has great diversity of peoples, each having their 
own traditions and customs. These differences in traditions 
and customs are not many when compared with the things 
that are similar. For example, there are the Northern and 
Southern Laotians, and the Mountain people of Laos called 
the Hmong. My family came from the Northern part of Laos, 
Luang Prabang. Many Laotians in Hawai'i are from the 
Southern part of Laos, usually from Vientiane. Customs, 
like the marriage ceremony, vary between the North and 
the South, but there are many similarities so that different 
Laotian people can participate in the same ceremony. 

The first wedding that I attended was a very traditional 
wedding. This was my friend Lily's wedding to a Laotian 
man. Lily is from Vientiane; her family immigrated to 
Hawai'i many years ago. 

On the morning of October 29, 1995, I got up and got 
ready to go to her wedding at the Susanna Wesley Com
munity Center in town. The time on the invitation stated 
that the Baci ceremony would start at 10:30 a.m. The Baci 
ceremony is a well-wishing ceremony for special events 
such as weddings, birthdays, introduction of a new born 
baby, and funerals (Peoples and Cultures 32). My mother also 

said that the Baci ceremony is done for anniversaries, the 
New Year, and get-well ceremonies for people recovering 
from severe illness. Most of the time people call the Baci 
ceremony sou-khouanh. The Baci ceremony and the sou
khouanh means the same thing, but people prefer to call it 
sou-khouanh in casual conversation. The Baci ceremony 
would be the term used on invitations. We arrived at the 
center around 11 a.m., and the Baci ceremony had just got
ten started. I have seen other wedding ceremonies before, 
but I have never analyzed them. 

Upon entering the community center, my parents and I 
were greeted by Lily's older sister, who sat behind a deco
rated table with a large bouquet of baby's breath, white 
carnations, fern leaves, and pink roses. The table was cov
ered with pink and white table cloths. My mother signed 
my father's name on the guest list. It is important that the 
name of the male head of the family is on the guest list 
because Laos is a patrilineal society. The man of the house 
is an important person in the family. 

I saw several of my friends already seated across from 
me, so I went to join them. As my friends and I watched the 
other guests enter the Center, I noticed that the guests ei
ther gave a present or an envelope containing money for 
the newlyweds. Guests placed the envelope inside a deco
rated paper box with a slit on the top. When elder guests 
entered, Lily's sister would wai the elders. A wai is a sym
bol of respect toward elders. It is done by placing the palm 
of your hands foward, and then putting your hands in front 
of your face, and then lowering your head. The elder per
son would do the same thing in return, but the head would 
not be much lower and than the younger person's. I wai 
my friends' parents when I met them at the wedding. They 
returned my wai and then they asked me how I was doing. 
Because they are my elders, I answered them by using for
mal Laotian. 

Many people who attended this wedding were mostly 
from the Southern part of Laos, so many of things that I 
saw were basically Southern traditions, although they were 
very similar to Northern ones. Such differences were the 
pha kouane (flower arrangement) and the traditional-style 
foods. In Laos, food is an important part of any special 
event. They were prepared by the family members of both 
the bride and the groom. I think people remember the food 
more than anything else. 

The second source for this study was the video of Nith, 
my cousin in Minnesota. My parents and I didn't attend 
her wedding because it was too far, so her parents sent us a 
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video of the entire marriage ceremony. 
Many of the woman guests wore a sinh mai, a traditional 

skirt called of assorted colors. The sinh mai is handwoven 
in Laos from pure silk threads, and the designs are done 
with different colors of silk and gold threads. To buy this 
traditional skirt, a person has to go to Laos. For the wed
ding, the sinh mai comes with a matching long scarf called 
pa bien, which is worn across the left shoulder. Sinh mai 
and pa bien are also worn by ladies when they go to a 
temple. Usually, the very intricate designs and those with a 
lot of gold threads are reserved for a special occasion such 
as a bride's wedding clothes. 

I was told that the bridewealth for both weddings were 
done before the actual date of the wedding was set. Tradi
tionally, there is no dowry, and the bride goes to live with 
the husband's family. If the couple has money, they could 
live by themselves. 

The day before the wedding, the families of the bride 
and groom request monks to bless the newlyweds in a pri
vate ceremony at home. The monks say the chants, and then 
tie white strings around the wrist of the bride and groom. 
As the monk ties a string on each wrist, he chants blessings 
for the couple. After this private ceremony is over, usually 
before noon, the family makes Pha Kao which contains a 
variety of foods for the monks to eat. After the monks have 
eaten, they give a final blessing by sprinkling everyone with 
holy water which they have purified with their chants and 
prayers. 

According to Lance, the most important thing about a 
Laotian traditional wedding is the hairstyle called kao phom 
and the traditional costumes of the bride. The hair of the 
bride is gathered into a bun high on top of the bride's head. 
Lance said that the bun should not be slanted but it must 
be sitting on the head straight up and down. After the hair 
is done, it is decorated with gold chains and gold jewelry 
which are made especially for the kaophom. Lance also 
mentioned that the hair takes about three hours to do be
cause not a single strand of the hair should be loose. 

On the wedding day, when the time comes for the Baci 
ceremony to begin, and after the bride and the groom are 
seated, the Moh Phone (shaman) asks the elders to sit around 
him. The Moh Phone directs the newlyweds to sit facing 
the rising sun. The reason for this is unknown, but I believe 
that by facing the sunrise, the newlyweds would have a 
clear future without darkness. Then, the family of the bride 
and groom sits behind the newlyweds, the Moh Phone sits 
in front of the newlyweds, and the centerpiece called pha 
khouane is placed in the middle, in front of the bride and 
groom. 

The pha kouane is a ceremonial floral arrangement with 
leaves and flowers. The word kouane means "spiritual es
sence." (Folklife Hawai'i 55). The pha kouane at Lily's wed
ding was very different from the pha kouane at my cousin 
Nith's wedding. Iwas told that Lily's pha kouane was in 
the style of the South, and Nith' s Pha kouane was the tra
ditional style of the North. For the Baci marriage ceremony, 

the pha kouane consist of two identical floral arrangements. 
Also, around the pha kouane are offerings of foods such as 
rice, whole chicken, eggs, candles, fruits, and sweets. These 
offerings are for the phi or spirits of the family's ancestors. 

Moh Phone is a man who had been trained as a Bud
dhist monk in Laos. Now he is considered to be a shaman. 
Only the Moh Phone conducts the Baci ceremony because 
he knows the different chants. Moh Phone does the Sou 
Kouanh for the newlyweds in the Baci ceremony. His chant, 
memorized during the time he was a monk, calls on the 
phis during the ceremony. The Moh Phone's chant is like 
music because it has tone, rhyme; and rhythm. This chant 
was for the phis that "should reside within the body but 
have fled." (Stieglitz 179). Nhouy, a friend of the writer, 
Perry Stieglitz, translated the Moh Phone's chant as: 

"Come back, oh soul, come along the path which 
has been cleansed and now open to you; I Come 
home;/Wade through the river if it only comes up to 
your chest;/Swim if the river is deep;/When you ar
rive at the light don't hide in the huts;/When you come 
up to the tree stump, do not rest your head upon it./ 
Do not fear when you come near;/Have no fear of 
ghosts or geniuses .. ./Come back this day, oh soul who 
has gone to a new birth in the uninhabited village, 
where line the twin-tail snakes, and where reign the 
goddesses with two knots of hair;/Do not linger on 
the way, neither with the Phis or in the mountains;/ 
Come home to your home made of smooth planks, 
covered with thick hay and of which the foundation 
piles and the timber of its framework have been pulled 
by the mighty elephants;/Come back to this stately 
abode where you shall not be short of anything, where 
you shall not be ill-treated either by your uncles or 
your parents, where all will love you as gold and cher
ish you as a precious stone;/Come back, stand before 
this platter, and stay home from now on! (179-180). 
After the Moh Phone finished his chant, he gave the 

newlyweds a small amount of either rice, egg, or alcohol 
depending on whether the newlyweds are from the South 
or the North. My cousin Nith and her husband were from 
the North. In this case, the Moh Phone gave them a small 
amount of rice with a quarter of the egg. Finally, he gave 
the couple a little glass of alcohol. At Lily's wedding, the 
Moh Phone poured some alcohol for her and her husband. 
The drinking of alcohol symbolized wealth for the new 
couple; in the North, the rice and egg symbolized their 
humble past. Then, the Moh Phone continued with another 
chant, but this chant was mainly for the new couples. 

Following th€ second chant, the Moh Phone tied the right 
wrist of the groom and bride with a white string. This is 
called phou khene. As he ties the string, he says some bless
ings to the couple. In Nith's wedding both the left and right 
wrists of the bride and groom were tied with the white 
strings. At Lily's wedding only the right wrists were tied. 
After the Moh Phone had phou khene, the bride, groom, 
and all the guests joined in to tie the wrists of couple, and 
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at the same time, to say some blessings for the couple. 
Finally, after everyone had tied white strings on the newly
wed, the bride and groom returned to their original sitting 
arrangement so that the Moh Phone could end the Baci cer
emony. At the end of the ceremony, the guests were invited 
to the buffet table for lunch. 

As the guests ate, the bride and groom took a bottle of 
alcohol and a small drinking glass with them as they went 
to meet their guests. They asked the older guests to drink a 
little alcohol to celebrate their marriage. Then, the bride 
and groom thanked them for coming. 

In every wedding there is always dancing, and a Lao
tian wedding is no exception. The bride and groom were 
the first to dance the traditional lam vong. Then on the sec
ond dance, the bride and groom danced the lam vong with 
both parents . The guests joined in on the third dancing of 
the lam vong. The lam vong is danced only on special events 
such as weddings. It is danced in a circle. The men dance 
inside the circle, and the women dance outside. Everyone 
moves around in a circle while they dance. The men ask 
the women to dance by wai-ing the women. I think that 
Perry Stieglitz, an American author of a book called In a 
Little Kingdom, was very observant when he gave this de
scription of the lam vong: "The hands bring them together 
and keep them apart; they say yes, they say no; they invite, 
they reject. Synchronized with the hand motion is a simple, 
rhythmic dance that moves forward and slides backward. 
The lam vong is a moving circle of hands, tenderly, elegantly 
inviting, then gently, teasingly rejecting" (16-17). 

A man and a woman don't touch each other's hand as 
they dance, so any man can dance with any woman at the 
wedding. An important thing to remember is that the bride 
can only dance with her family members and her close 
friends. She is not to dance with anyone else at her wed
ding. The reason for this practice is not known, and people 
have followed this rule for many generations without ques
tion. At the end of the dance, the both the man and the 
woman wai each other. This is a symbol of respect for each 
other. 

Conclusion: 
The traditional Baci ceremony for marriage has remained 

intact even when many Laotians moved to other parts of 
the world. Thus, the traditional customs of Laotian ances
try will continue in the future. By writing about traditional 
Laotian weddings, I have learned about one aspect of my 
heritage. In America it is easy to forget one's heritage be
cause there are many influences that make people want to 
adapt the American ways. Somehow, it is easier to do things 
the Western way, but it is important to keep traditions such 
as the Baci ceremony alive. 

As I was doing research for this field study project, I 
learned a lot of new things. Most of my references were 
from interviews because my informants knew more about 
the details than any books. Unfortunately, most of these 
histories are not written down because many of the Lao
tian people in the West can't speak or write any English. 

They can only speak and write in Laotian. The younger gen
eration has difficulty reading and writing in Laotian. This 
presents many problems to many people who want to read 
about their own culture, but can't because it's not written 
down or they can't read it. 
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A Laotian Bride 

Color photograph 
Photograph courtesy of Siriviengphone Phengsavath 

Nith Sourignamath, dressed in the traditional sinh mai (dress) 
and pa bien (scarf). Her hair is in the kao phom style. Behind 
her is one type ofpha kouane (flower arrangement). 
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English 215w, Instructor: Dennis Kawaluzrada, Ph.D. 

YELLOW BUTTERFLY 
Hai-Loc Ton 

Falling on the floor with the letter in her hand, my aunt 
Hoa cried out loudly. She said sadly, "Dad, they sent my 
husband to the Bloodstream labor camp~ yesterday." Then, 
she got so upset that she ran to the picture of Ho Chi Minh, 
the leader of the Communists, and threw it down on the 
ground. The Communists coerced every family to hang his 
picture in their house. My grandfather, sitting on the rock
ing chair, shouted down curses upon the Communists for 
sending his son to the death place. Bloodstream camps were 
located at Long Khanh in South Vietnam. These camps, 
which frightened everyone in the country, were named by 
the laborers who came back alive. They were very few; they 
could be counted on fingers. Most people died in the camps 
and those that came home carried in their bodies all kinds 
of diseases. My whole family gathered together crying and 
praying for my Uncle Dung because we knew we might 
never see him again. 

After the Communists conquered South Vietnam in 
1975, they promised that all members of the armed forces, 
including my uncle Dung, and the civil administrators who 
served the fallen government, could return home after they 
spent seven days at the re-education camps. After a while, 
everyone realized that the Communists' promises were just 
lies. The new government put everybody who served the 
fallen government into labor camps around the country. 
Because my uncle Dung worked for the CIA, he was a spe
cial target for the Communists. They .sent him to the Blood
stream labor camps. It was like a death sentence for him. 

After a couple a years, my uncle Dung escaped from this 
terrible camp and came home. He looked so different that 
we didn't recognize him. He looked just back from Hell. 
His light brown skin was now dark as coal, his clothes were 
ragged and torn. His muscular body, developed by wres
tling in high school, had become very skinny. 

In tears, he told about how he and his companions lived 
in very harsh conditions. They were forced to work hard. 
They had to go barefoot up the mountains everyday, carry
ing logs back to their camps. The chill of the early morning 
on the mountain easily made these laborers (with minimal 
clothing,) contract tuberculosis and die. Also, they were 
targets of dangerous animals and reptiles like tigers, snakes, 
and scorpions. Laborers had to build bvuses, farms, and 
roads with their bare hands, or with only '-'ery simple tools 
because the government provide'J a very limited supply. 
Many were killed by the mines and bombs left from the 
wars. However, most people died from lack of food and 
medicine. The camp officers provided very limited amounts 

of both, and the laborers could not even eat the vegetable 
and fruits that they planted. These hungry laborers caught 
anything that they could eat, like snakes, mice, and roaches. 
They also were susceptible to disease, like malaria and tu
berculosis, and developed ulcers in their stomach. They 
were forced to work on cold and rainy days. The condi
tions in the camps were so terrible that many tried to es
cape. However, most of them did not make it. They usually 
lost their way in the forests. Those caught were usually ex
ecuted. 

One dark and rainy night, my uncle and four of his close 
friends decided to escape, although they knew the chance 
to escape was very small. That night, one of them was shot 
to death while climbing over the fence. Another was 
wounded and captured. 

In a week, they got lost in the jungle They ate anything 
that they could to help them survive, such as insects and 
leaves. They also dug for cassavas. Then, they decided to 
divide into two groups; each group went in a different di
rection so that at least one group could possibly survive. 
Fortunately, my uncle and his friend made their way to a 
small town. There, they decided each one could find his 
own way home. On the way, my uncle Dung begged or 
stole for food to survive. After half a month, he finally came 
home, barely alive. 

However, his happiness ended quickly. Although we hid 
him carefully, the government officers surrounded my 
house the next night and took him again. My aunt Hoa 
kneeled, cried, and begged them to let my uncle stay, but it 
did not work. They threw him on a Jeep and drove him 
away. The cold and darkness discouraged my family from 
following. 

After seven years serving in labor camps, the Commu
nists let him come home. His condition was worse than 
before. He was so skinny that he looked like a walking skel
eton. I saw an old photograph of him before he was sent to 
the labor camps. His muscular body could easily carry my 
three older brothers and my older sister. Now, he could not 
even walk straight because his legs shook. I could not be
lieve the person in the photograph was my uncle because 
it was hard for me to imagine someone's condition could 
change so much in such a short period of time. At this time, 
he was 35 but looked like he was 60. His hair was gray. 
After he came home, we realized that the Communists let 
him go because they knew he would probably not live much 
longer. He carried all kinds of diseases in his body such as 
malaria and tuberculosis. He had stomach ulcers. Although 
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we bought all the medicine that we could afford, his condi
tion became worse and worse each day. He coughed often. 
We had to put him in his own room so he wouldn't spread 
the germs to others. Everyday, he lay on his bed and did 
not care about life anymore. He swore at president, the gov
ernment, and the chief of police because they lied to him, 
and put him in the lethal camp. 

One cold winter night at about seven o'clock, it was al
ready dark and the cold wind blew hard outside. As usual 
I brought dinner for my uncle. After knocking on his door 
and getting no response, I opened the door because I knew 
my uncle usually slept early. The oil lamp on his table gave 
a dim, flickering light in the dark room. The lamp made 
the pictures of humans, dragons and tigers on the walls 
look real. I felt those eyes watching every move I made. I, 
an eight-year-old boy, always felt scared when I entered 
his room each night. He lay on the bed, and his skinny body 
was covered by a thick black blanket. As I touched his arm 
trying to wake him up, my whole body shook because I felt 
like I was touching an ice bag. In the gloomy light, his face 
was pale and his eyes stared widely, I could see the ire and 
sorrow in his eyes. His hands were positioned as if he were 
trying to grab someone and tear that person into a thou
sand pieces. This was the first time that I faced a dead body. 
I was so scared and sad that I dropped his supper on the 
floor and cried. My entire family gathered and prayed for 
him for the whole night. 

The funeral started the next morning. In the black 
wooden coffin, my uncle lay peacefully. We wore white 
clothing and white headbands, and we cried a lot, espe
cially my Aunt Hoa. She cried until her eyes turned red, 
and she fainted a couple of times. Although my father did 
not cry, I knew he was full of grief because Dung was my 
father's younger brother. 

The day my uncle died was the first day of the month, 

which in the Vietnamese culture is a bad day for burying. 
Thus we could not bury him until a week later. Our culture 
believes that if someone is buried on a bad day, it will bring 
bad luck to the family. Also, it will bring sorrow and pain 
for the spirit, and the spirit could not be reborn and would 
become a wandering spirit. 

On the third day, while we were praying, a yellow but
terfly landed on his coffin. Our tradition is that the butter
flies are the spirits visiting their relatives for the last time. 
It was not surprising to me when I saw the butterfly on my 
uncle's coffin. I had seen butterflies fly into the house of 
dead people and land on the coffins in my town. Some 
people believe that the fragrance of the sandalwood in the 
coffin attracts the butterflies; however, I strongly believed 
that my uncle came to visit us for the last time, because I 
saw very few butterflies flying around the crowded city 
we lived in. 

The yellow butterfly landed on my uncle's coffin for more 
than four hours. It then slowly flew around the room a 
couple of times before it flew away. I looked at the butter
fly flying away and wondered where my uncle's spirit 
would go. I believed a person who was kind and gentle 
like my uncle Dung probably could go to heaven or might 
be reborn again and become a good person. As I looked 
back, I saw my aunt Hoa gazing at the butterfly until it 
finally disappeared. The tears rolled down her cheeks, and 
dropped sadly on her white dress. 

Colored pen 
Zhashe, Ri nchcn 
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