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ABSTRACT 

 

As Indigenous-led movements across the globe work to protect sacred land, environmental 

resources, culture, and rights; non-Indigenous allies and accomplices take on supportive roles in 

these efforts towards protection. The coined term “protectivism” speaks to this Indigenous-led 

activism that is rooted in the right of original peoples to protect their sacred places and ancestral 

lands that are now being exploited through development by settler colonial capitalism. While this 

term is being used for the first time in this particular way within this thesis, I did not create the 

concept by any means. This word is drawn from people within the movement who define 

themselves over and over as “protectors, not protestors” (Goodyear-Kaʻōpua 2017:188). This 

MA thesis explores the roles and experiences of the allies of the Movement to Protect Mauna 

Kea on Hawaiʻi Island, as kiaʻi mauna (guardians and protectors of the mountain) protect their 

sacred mountain from the desecration that would be caused by the building of the Thirty Meter 

Telescope (TMT). This thesis explores the benefits and complications within solidarity, analyzes 

current literature in this field, and highlights the interviews of seven allies who stand in solidarity 

with Kanaka Maoli protectors. Under the guidance of my community mentor, Aunty Pua Case, 

and in a two-fold collaborative process, beginning with Kanaka Maoli mentors and then 

expanding to collaborate with the ally community, I explore what solidarity entails on Mauna a 

Wākea. As a non-Indigenous ally myself and a collaborative researcher, I utilize my own 

experience to be consistently reflexive throughout the research and writing process. The allies I 

interviewed reveal themselves to be respectful of Kanaka Maoli leadership, aware of histories 

like settler colonialism, are critically self-reflective of their positionality, and focus on 

maintaining support roles within the movement.  
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PREFATORY REMARKS 

 The following section offers some remarks regarding the terminology I utilize throughout 

the thesis to create context for the subsequent chapters. Throughout this thesis about the people 

protecting the sacred land of Mauna Kea, I utilize the term “ally” as opposed to other, more 

recent interpretations of the role such as “accomplice” or “co-resistor” (Indigenous Action Media 

2014; Powell and Kelly 2016; Montreal Urban Aboriginal Community Strategy Network 2018). 

While I do at times prefer those terms that tie allies more deeply to the risks and implications of 

resisting colonial forces, it was brought to my attention that the paper needs to be relevant in 

Hawaiʻi, where these terms are not used as frequently. Since solidarity literature is more recent 

in Hawaiʻi, I want the writing to be accessible and digestible. Thus, the use of the word “ally” is 

intentional, despite other terms that I appreciate and, in some cases, favor, because it is relatable 

in this context. I acknowledge that some of the people interviewed prefer the term “accomplice,” 

but for consistency, I primarily use the word “ally” for the purposes of this thesis. At one point, 

Aunty Pua Case, my community mentor, and I considered utilizing the term hoaaloha (friend, 

beloved companion, see Appendix A for a glossary of Hawaiian words) in honor of Aunty Pua’s 

“Oli Kūkulu” (Kūkulu chant), which she composed for the Kūkulu Exhibition and for the 

Movement to Protect Mauna Kea, but we decided to persist with a term that was more 

recognizable. Though, since the advent of the occupation at Puʻuhonua o Puʻuhuluhulu (place of 

refuge, sanctuary, asylum, place of peace and safety of Puʻuhuluhulu), and the daily chanting of 

“Oli Kūkulu” on Mauna Kea, I have heard hoaaloha (spelling of word directly from chant) used 

more regularly.  
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When utilizing the terms Kanaka (human being, person, mankind) or Kānaka Maoli 

(genuine people, original people), I speak about the people of this place (Hawaiʻi), the host 

culture, the Hawaiian people. I sometimes refer to Kānaka Maoli in broad sweeps, especially in 

relation to their support of the Movement to Protect Mauna Kea. However, I am aware that all 

Kānaka Maoli are different, with differing beliefs, and some feel strongly that the controversial 

Thirty Meter Telescope (TMT) belongs in Hawaiʻi. It is never my intent to homogenize the 

community. Nonetheless, when referring to Kānaka Maoli, I am often referring to Kānaka Maoli 

who already identify themselves within the movement, and use these references for either 

background information or to make a point regarding the role of alliance. It is never my objective 

to speak for, or on behalf of, Kānaka Maoli. I am told by Aunty Pua that the designation, “Mauna 

Kea ʻOhana” (family, relative, kin group, related) or ‘Ohana Mauna (mountain, mountainous 

region) refers to everyone who identifies with the movement and stands for the protection of the 

Mauna, regardless of where they come from. I will also be applying the spelling, “Mauna Kea” 

instead of “Maunakea” for the purposes of this research. While I am told that both are correct, I 

chose the term my community mentor favors and will be utilizing her preference. In using the 

terms “Mauna Kea,” “Mauna a Wākea,” and “the Mauna,” I am referring to the same sacred 

mountain in Hawaiʻi that is being protected from desecration by kiaʻi (guardians, watchmen, 

caretakers) and their allies. 

Finally, I chose not to italicize ʻōlelo Hawaiʻi (Hawaiian language) terminology because I 

did not want to demarcate it as a foreign language. Furthermore, in Hawaiʻi, many of these 

words are used alongside the English language in conversation and are becoming more widely 

used and known. For many of these words, it is expected that we, as allies, know and understand 

them so that we can begin the process of decolonization, understanding the cultural context 
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associated with them, and respecting the underlying values. I retain original language used 

throughout all of the quotations in the thesis, which also includes Hawaiian Pidgin, wherever it is 

spoken.  
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CHAPTER ONE: INTRODUCTION 

 

Before I even arrive at Puʻuhonua o Puʻuhuluhulu, as I am driving up the steep mountain 

road, I feel the chants. The car gets parked on the gravelly, lava rock roadside, and I step out into 

the cool winds of Mauna a Wākea. Even if the sun is hot and beating down, the winds often 

remain cool. Other times, rain falls, drenching every article of clothing. My spirit is calm as I 

walk towards the Puʻuhonua. I see faces I recognize, and many I do not, as people gather from 

far and wide to show support for Mauna a Wākea. I hear voices amplified from the place on the 

Mauna Kea Access Road that has now become the site of the Kūpuna (grandparents, ancestors, 

relatives or close friends of grandparent’s generation, elders) Tent and the place of daily 

ceremony. I see flags of support from around the world, and behind them, Mauna a Wākea: the 

greens and browns of her summit stand above us all, with clouds gently hovering in her dips and 

hillsides. The chanting rises, and Kapu Aloha, which is decribed by Noelani Goodyear-Kaʻōpua 

as, “a philosophy and practice of nonviolent engagement” (2017:190), is held and felt. Kapu 

Aloha is a central value and protocol of the Movement to Protect Mauna Kea. On the Mauna, the 

front line of the effort at this time, kiaʻi and supporters respect the sanctity of this place by 

holding steady to this protocol and maintaining peace, nonviolence, and aloha (love, affection, 

compassion, kindness, grace) through their actions and inner state of being. As a non-Indigenous 

ally, I see it as an honor to experience the power of Kapu Aloha and to follow and resepcet 

Kanaka Maoli leadership. Throughout this research, which focuses on the roles and experiences 

of the non-Indigenous allies of Mauna Kea, I argue that allies should maintain supportive 

positions through a place-based awareness of the sacredness of the Mauna Kea by respecting 

Kapu aloha and Kanaka Maoli leadership. Kiaʻi and supporters are all expected to follow Kapu 
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Aloha protocol of nonviolence. When on the Mauna, it is clear that Kapu Aloha applies to 

everyone who is present and that it is the unifying factor that allows all who stand together to 

stay focused on the reason for being there: protecting the Mauna. It is often spoken, but more 

than that, it is felt. 

As of this writing in October 2019, kūpuna, kiaʻi, and their allies are occupying a place of 

refuge called Puʻuhonua o Puʻuhuluhulu on the sacred mountain, Mauna a Wākea, as they 

protect the summit from desecration that would result from the building of the Thirty Meter 

Telescope (TMT) on the northern plateau. This is the second encampment related to the building 

of the TMT. The Movement to Protect Mauna Kea began many years ago, but gained global 

attention in 2014 and 2015. In October of 2014, kiaʻi halted the groundbreaking for the TMT, 

protected the Mauna with the first kiaʻi encampment, prevented the construction equipment from 

reaching the summit, and endured the subsequent arrests of 31 Kānaka Maoli and allies. The 

kiaʻi mauna are protectors, not protestors, making a clear distinction between the two. Protectors 

are exercising their rights, as the original people of Hawaiʻi, to protect their sacred, cultural, and 

ancestral lands. Thus, the title of this thesis coins the term “protectivism,” as opposed to using a 

word like activism, in order to honor the true nature of what is happening on the Mauna. Kiaʻi 

are not protesting the telescope; they are protecting their mauna. While this term protectivism is 

being used for the first time in this particular way within this thesis, I did not create the concept 

by any means. This word is drawn from people within the movement who define themselves 

over and over as protectors, not protestors (Goodyear-Kaʻōpua 2017:188). The Movement to 

Protect Mauna Kea has grown larger and continues to do so as people around the world and 

within Hawaiʻi rise up against environmental and cultural injustices. 
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Despite this new global awareness regarding the rights of Kānaka Maoli, the Movement 

to Protect Mauna Kea, to follow Noelani Goodyear-Kaʻōpua’s metaphor, was raised by the 

Hawaiian Renaissance from the time of its birth in the 1970s (2018:1). Goodyear-Kaʻōpua 

2018:1) briefly describes the genesis of the renaissance: “The word ‘renaissance’ itself signals 

rebirth. In twentieth-century Hawaiʻi, birth pains arguably began in the mid-1960s, but most 

agree that it was the 1970s when the Hawaiian Renaissance really crowned. People of multiple 

genders and all ages participated in this collective labor across a range of cultural, intellectual, 

and political fields.” She shares how the movements of cultural revitalization, demilitarization, 

activism, farming, ceremony, hula, music, language, and more have continued to strengthen and 

that this renaissance was not a passing trend in Hawaiʻi. In further describing this “revolution of 

consciousness,” Goodyear-Kaʻōpua (2018:2) writes, “Kanaka activists of the 1970s– and of the 

2010s– use the term ‘huli,’ to turn over. As George Jarett Helm said, in that turning is 

revolutionary change. It is no coincidence that the word ‘huli’ denotes not only change but also 

the action of searching, investigating, seeking, and studying.” 

Throughout events related to Mauna Kea and on the mountain in 2019, I have heard the 

word huli frequently exclaimed. In my experience, when the word huli is proclaimed, there is a 

pride and an enthusiasm behind it. This enthusiasm seems to hold the many years of sacrifice and 

successes of the Hawaiian Resistance behind it (Trask 1999, 2004; Goodyear Kaʻōpua et al. 

2014; Silva 2017). My research is an exploration of the role of allies in this huli happening in 

Hawaiʻi, particularly on Mauna Kea. It is clear, both on and off the mauna, that the leadership is 

powerfully and rightfully Kānaka Maoli. It is also clear that allies who stand in solidarity make 

up a large number of supporters, both in Hawaiʻi and around the world. As an ally myself, on a 

reflexive journey, I primarily utilize interviews of selected allies in the Movement to Protect 
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Mauna Kea, one survey with 35 responses, and participant observation to discern the roles and 

experiences of allies on Mauna a Wākea. My participant observation includes being present at 

Mauna Kea contested case hearing proceedings and events, participating as an active member of 

the movement itself, building and maintaining the Kūkulu Exhibition (which I discuss in the 

following chapters), and, subsequent to the interviews but prior to the completion of my writing, 

participating in the Mauna Medic Healers Hui at Puʻuhonua o Puʻuhuluhulu. The reality is that 

many different people, in various walks of life, are supporting this movement.  

In recent alliance literature, it is clear that the way allies show up in Indigenous spaces 

can either benefit or harm a movement. It is my own assertion that in this crucial time in our 

world history, when so much is being revealed and so much is changing, it is crucially important 

to understand how to move forward in the best possible way that supports the breakdown of 

systems of oppression within ourselves, as humans, and within our communities. This thesis is a 

reflection of the alliances on Mauna Kea, with the guidance of my community mentor, Aunty 

Pua Case, and other community members. This thesis contributes to the body of research being 

built around solidarity with Indigenous movements, while having a geographical focus on 

Hawaiʻi. I come to this work with an intentional acknowledgment of the extensive body of 

research in Hawaiian studies topics by Kanaka Maoli scholars with the awareness that I am 

approaching this topic as an outsider and a guest. As such, I use collaborative research 

methodologies to work closely with the community and create a web of checks and balances for 

my work as a non-Kanaka Maoli scholar working within this context (Lassiter 2005).  

 Reflecting on my roots as a non-Kanaka Maoli scholar, I situate myself within my own 

personal journey to Hawaiʻi, which began when I was very young. The first time I visited 

Hawaiʻi as a child, I came in the traditional way that many Americans do—on a vacation with 
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family. I was a tourist in every sense of the word but found myself deeply fascinated with as 

much of the culture as I was able to grasp in the tourist context at that age. I held those 

experiences closely in my heart as I grew and continued to feel an interest and a pull towards 

culture, human rights, and environmental awareness. During my undergraduate career at Ithaca 

College, I was blessed with amazing professors, Jack Rossen and Brooke Hansen, who opened 

my mind to the world of Indigenous and Native American studies, as well as applied and activist 

anthropology. I quickly became passionate about topics like land claim rights, resource 

protection, and cultural revitalization, both through my minor in Native American studies and in 

the world, as I became more involved with local Indigenous communities, such as the Cayuga. I 

spent time at the SHARE Farm (Strengthening Haudenosaunee–American Relationships through 

Education) in Ithaca, New York, under the guidance of Rossen and Hansen, and I eventually 

took a class trip with them,and others from my college to Hawaiʻi Island in 2011. During that 

time, my connection with the island deepened and matured, as I saw many sides of Hawaiʻi and 

its people that I had not previously been aware of, the sides that the tourist industry often 

attempts to keep hidden. To deepen my work in Indigenous studies, in 2012, I studied in the 

sovereign nations of the Diné, Hopi, Zuni, Tohono O’odham and Yaqui for a semester. A few 

years after graduation, I returned to Hawaiʻi for what I thought would be a temporary visit. I am 

aware of my settler status in Hawaiʻi and feel it is important to say that up front. 

Fortunately, during that time, I met the woman who is now my wife and eventually 

decided to move to the island permanently. We met at a concert that, serendipitously, Aunty Pua 

Case and Hāwane Rios, Aunty Pua’s daughter, opened with prayers and chanting. At the time, I 

had no idea who they were. Initially, living in Hawaiʻi was difficult for me, mostly because I did 

not understand how I fit into the fabric and community of the island. I knew I wanted to 
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participate more but did not know how. It was then that Brooke Hansen, still a mentor in my life, 

recommended that I reach out to Aunty Pua Case regarding my longing to assist with the front 

line actions occurring at Standing Rock. Aunty Pua responded recommending that I attend the 

contested case hearings for the Thirty Meter Telescope at the Grand Naniloa Hotel the following 

week, which occurred over 44 days from October 20, 2016 to March 2, 2017. I arrived that day 

completely uncertain of what I would be attending. That first day, I listened, I learned about the 

mauna, I met some of the people active in the movement, and I knew deep down that I wanted to 

continue attending the hearings. The only thing I had to offer at the time was massage, as I am a 

licensed massage therapist in Hawaiʻi, so I continued attending every session for the next few 

months, offering massage to kiaʻi and petitioners. This was my introduction to Mauna Kea and 

the Mauna Kea ‘Ohana. As time went on, and I continued to learn about the mauna, I felt 

strongly that I wanted to do more. When the opportunity for this Master’s program in Heritage 

Management arose, Aunty Pua, now my community mentor, simultaneously needed a researcher 

to fulfill the requirements of a grant for the Mauna Kea Education and Awareness program 

(discussed later in the thesis). I hoped that this research could be a place where I could offer 

something to the Movement to Protect Mauna Kea. It was requested that I only study myself and 

my community, hence the birth of research regarding the allies to Mauna a Wākea. The past 

couple of years writing this thesis has been an amalgamation of personal experience as a white 

ally within the movement, self-discovery as a settler in a colonized land, learning from incredible 

allies, being guided by Kānaka Maoli community members and mentors, and growing an ever-

deepening love for Mauna Kea and the people who do so much to protect her.  

 This leads me to the importance of my positionality within this research. I am a white, 

queer woman who was raised in southern Ohio in the United States, a land that has also been 
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ravaged by settler colonialism (Griesmer 2017). I feel it is important to note that the First 

Peoples of the ancestral territories now known as southern Ohio, where I was born and raised, 

are Osage, Miami, and Shawnee (Native Land Digital 2015). The very basis and foundation of 

this research requires a self-awareness of my racial identity, my position as a settler on a Native 

land, and my willingness to acquire education regarding myself in the space before approaching 

the movement itself or the narrators who offered their interviews for the purposes of this 

research. This naturally creates a sense of reflexivity that must be present throughout the entire 

thesis project from design to written work. In anthropology, reflexivity refers to the researcher’s 

awareness of his or her relationship to the field of study, as well as to the self-reflection that 

takes place within the context of the research (Nazaruk 2011). Hawaiʻi has a very complex 

history, and thus, a very multifaceted community system (Silva 2004; Rohrer 2016). Hawaiʻi is 

home to families of Kānaka Maoli, but is also home to longstanding plantation families, people 

who moved here generations ago, those who have recently found their way to Hawaiʻi, such as 

myself, and everyone in-between. As someone who has recently moved to these islands, I know 

it is crucial that I be aware of the histories of this place. As a product of a settler colonial 

environment, which I will discuss in Chapter Two, I know that most any place where I may lay 

roots is the ancestral homeland of another people. As such, I believe it is my ethical 

responsibility to be educated, and wherever I am able, to stand in solidarity for the rights of the 

people and the land where I am living. Thus, I am explicit about my positionality as an activist 

anthropologist and my awareness that I am writing from within that context.  

 Chapter Two provides the background context regarding overarching theoretical 

frameworks like settler colonialism and decolonization. In that chapter, I discuss the current rise 

of global Indigenous-led, land-based movements, which leads to a general discussion of the 
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history of protection on Mauna Kea. This section offers context for the Movement itself. The 

bulk of this chapter is a literature review of alliance and solidarity scholarship from around the 

world, utilizing both scholarly text and online resources. The inclusion of online resources for 

solidarity is an important aspect of the research, as these are often the resources, in my 

experience, that allies, or potential allies, are reading or guided to as they participate in 

Indigenous-led movements. From this literature review, I focus my research on exploring the 

roles and experiences of the allies who are participating in the Movement to Protect Mauna Kea.  

 Chapter Three offers my methodological approach to conducting this research into allies’ 

experiences in the Movement to Protect Mauna Kea. The majority of this research is oral history, 

with a primary focus on the interviews of seven allies in the movement. My methodologies also 

include a great deal of participant observation, particularly as an activist and ally myself, taking 

part in building the Kūkulu Exhibition, attending various Mauna events, and practicing as a 

massage therapist in the Mauna Medic Healers Hui. I also provide results from one survey that 

was distributed at the opening of the first Kūkulu Exhibit on March 10, 2018. I utilize grounded 

theory for data analysis with the computerized assistance of the NVivo program. This chapter 

also discusses the importance of collaborative research and design. As my primary theoretical 

underpinning of the entire thesis, collaboration is the cornerstone for creating a community-

based project that is beneficial to the Mauna Kea ʻOhana, or as Aunty Pua has often said, 

research that is “living.”  

 Chapter Four presents the results of my research with a heavy inclusion of transcribed 

interview statements to create a space for the voices and storied perspectives of key community 

members. It also attempts to weave the qualitative data, narrator stories, into a narrative of what 

it means to stand in solidarity with Mauna Kea. Experiences of participant observation and 
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reflexivity are utilized to corroborate some of the themes codified and expounded upon in this 

chapter. Occasionally I also share results from a survey taken at the opening of the Kūkulu 

Exhibit. The results of my research are organized into three sections characterizing the 

experiences of Mauna Kea allies, including: the identities of allies; their actions, practices, and 

beliefs; and their personal experiences. From these three broad themes, I argue that allies in the 

Movement to Protect Mauna Kea are self-aware and are conscious of their impact in Hawaiʻi, an 

occupied nation, and work to counteract undercurrents of cultural and land-based desecration 

through principles and actions of support and education.  

 Chapter Five contains my reflections on the research process and results. It raises some 

intriguing questions and paradoxes that may lead to future research. I then share the status, as of 

October 2019, of the Movement to Protect Mauna Kea at Puʻuhonua o Puʻuhuluhulu. In this 

chapter, I also share brief written reflections from well-known Hawaiian authors and activists 

who have spent time at the Puʻuhonua, as well as updates on the current roles of the allies whom 

I interviewed for this thesis project, because our interviews occurred before this most recent 

encampment began in July of 2019. Thereafter, I offer my reflections on how non-Indigenous 

allies are supporting Native activists and protectors on Mauna Kea and elsewhere as Indigenous 

people re-center their voices and values in the current Global Climate Strike (Hauck 2019). I 

conclude my thesis by drawing conclusions about the roles of allies, reflecting on my reflexive 

experience, and restating my purpose, sharing my hopes that this becomes a “living document,” 

in the words of Aunty Pua Case.   

  



 

 
 

10 

CHAPTER TWO: BACKGROUND LITERATURE ON SETTLER COLONIALISM, 
ALLIANCE, AND MAUNA KEA 

 

 In this chapter, I discuss the current research on alliances between Indigenous nations and 

their non-Indigenous allies, ultimately introducing the Movement to Protect Mauna Kea. My 

research offers insights into alliances in Hawaiʻi and demonstrates the roles that allies carry out. I 

first provide the overarching theoretical frameworks of settler colonialism and decolonization in 

order to create a central point from which to view and understand all related research. I then 

provide examples of Indigenous movements to share how, in many cases, allies are working in 

solidarity through protection of the environment and human rights. Thereafter, I share the 

scholarship that has been written thus far about alliance and solidarity in general, and then 

provide resources that were created about and for allies within Indigenous movements. This 

leads to a timeline of events on Mauna a Wākea, the unique way this movement is organized, 

and its importance in Hawaiʻi at this critical time.  

 

Through the Eyes of a Settler: Settler Colonialism, Its Manifestation on Mauna Kea, and Why 

the Context Matters 

 
 When the word “Hawaiʻi” is uttered in most non-Hawaiian settings, images of beaches, 

sunsets, and a perfect paradise appear. People may imagine the perfect vacation, a resort perhaps, 

with white sand beaches and Bruddah Iz’s version of “Somewhere Over the Rainbow” playing in 

the background. Hawaiʻi has a reputation as the place where any hard-working American can go 

to get their own slice of paradise, or at least stay there for a while, with its long, landscaped 

driveways and miles of green golf courses in the middle of black lava fields. While these 
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constructed depictions of paradise are a lovely fantasy, they are the tell-tale signs of a settler 

colonial state, separate from the colonial history, current events, and day to day life of Hawai‘i’s 

residents. Images of an attainable Hawaiian paradise were created to fulfill the desires of the 

settler and have evolved from an institution of colonization in Hawaiʻi (Trask 1999:136–147; 

Rohrer 2016:27–29). In this section I discuss the foundations of settler colonialism, its five 

elements as described by Judy Rohrer (2016) through her interpretation of Patrick Wolfe’s 

(1999; 2006) work, and its effects in Hawaiʻi and on Mauna Kea, specifically. I believe it is 

crucial to understand the underpinning of settler colonialism in order to make sense of the 

current political, cultural, and spiritual climate in Hawaiʻi. It is important to understand how the 

events on Mauna Kea came to transpire, and how, by understanding the nature of settler 

colonialism, allies can play a role in education and decolonization. 

Rohrer (2016) writes about settler colonialism and its effects in Hawaiʻi, drawing 

particular attention to five elements that characterize the process as it continues today, as 

opposed to a finite event. While she is not the only person who has written about this topic, I 

believe her interpretation of other scholarly literature on this topic is important to discuss in this 

context due to her attention to Hawaiʻi, as well as her unique positionality as a haole (white 

person; formerly, any foreigner) who grew up in Hawaiʻi. Settler colonialism is a continuous 

process, as opposed to an incident, by which a colonizing group (or settlers) “come to stay” 

(Wolfe 2006:388). By inhabiting an Indigenous land, settlers attempt to eliminate the native 

population through a series of shapeshifting institutionalized methods ranging from genocide, 

anti-Indigenous education, religious missionizing, to more recently, the tourist industrial 

complex (Rohrer 2016:49–76). Wolfe terms this succession of recurrent happenings “the logic of 

elimination” (2006:387). Eve Tuck and K. Wayne Yang (2012:6) put it very succinctly: “Settlers 
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are not immigrants. Immigrants are beholden to the Indigenous laws and epistemologies of the 

lands they migrate to.” Rohrer (2016:49) further characterizes the ongoing settler colonial 

process, stating, “As nonnatives, we have vanished indigeneity so completely from our 

‘worldviews’ that we rarely ever consider our place in Native America (which was native long 

before it was misnamed America) and miss the natives there completely, even when they 

announce themselves.” The more “drastic” forms of settler colonizing may seem, for some, to be 

in the distant past. In heightened racialized contexts, as is transpiring currently in the United 

States and beyond, phrases are often heard such as, “Why should I be punished for what my 

ancestors did?” These types of comments often come from those who cannot see how these 

systems of settling and racializing have been institutionalized into our governing bodies, our 

societies, communities, and even within families. While it is true that some of the undeniable 

acts of colonization seen in our history books (although they would never be given such a bold 

title if they were, in fact, even included) occurred in the past, there are a great deal of colonizing 

policies and activities playing out every day in our modern world, both in Hawaiʻi and in the 

continental United States. Moreover, the effects of those unmistakable acts of colonization from 

our history books, such as genocide of native peoples, slavery, and the seizing of lands, are seen 

every single day. In Hawaiʻi, colonization can be seen everywhere from the tourist industry to 

land ownership, and of course, on Mauna a Wākea. Haunani-Kay Trask, a renowned Native 

Hawaiian leader, activist, academic and author, offers, “Modern Hawaiʻi, like its colonial parent 

the United States, is a settler society; that is, Hawaiʻi is a society in which the indigenous culture 

and people have been murdered, suppressed, or marginalized for the benefit of the settlers who 

now dominate our islands” (1999:25). In order to delve more deeply into this topic, I utilize 

Rohrer’s examination of Wolfe’s five elements of settler colonialism, and further expound upon 
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them to note my own examination of how each element is emerging in the Movement to Protect 

Mauna Kea. These are my interpretations as an outsider, as an ally standing in solidarity, and as a 

settler, myself. Thus, my descriptions are from my own observations, and should be 

complemented with those of kiaʻi and Kanaka Maoli writers wherever available (Dudley and 

Agard 1993; Trask 1993, 1999; Silva 2004; Maile 2015; Kauanui 2008, 2016; Casumbal-Salazar 

2017; Goodyear-Kaʻōpua 2017, 2018; Case 2019).  

The first of the five elements of settler colonialism, as written by Wolfe (1991, 2006) and 

explicated by Rohrer (2016), is that of colonizing forces being a structure or process, as opposed 

to a singular event or a set of events. This process continues on today, shapeshifting and taking 

various forms, both direct, or overt, and indirect, or covert. Due to the fact that settler colonies 

build upon the eradication of Indigenous peoples in order to exist in the first place, the colonizers 

must continue to reinforce their power through various means over time and must continue to 

reassert authority in order to maintain control (Rohrer 2016:56). “Institutional power was 

established, and is consistently reestablished, through Western conceptions of science, religion, 

law and politics, capitalism, language and communication” (Rohrer 2016:56). The representation 

of Mauna Kea by the state is a quintessential example of a modern settler colonial discourse. The 

rhetoric of progress and science is a clear assertion of institutionalized power and a painfully 

obvious example of settlers “coming to stay” (Wolfe 2006:387; Rohrer 2016:56). David 

Uahikeaikaleiʻohu Maile (2015a), Kanaka Maoli scholar, activist, and practitioner, reflects on 

the relationship between colonialism and Mauna Kea in a series of essays where he asserts “that 

the categories of science and time used to describe the TMT justify capitalist-colonialist violence 

done to Mauna a Wākea.” Maile (2015b) describes how opposition to the TMT is about land, not 

science, and elucidates the ongoing settler colonial narrative of “progress”: 
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Capitalist-colonialist violence is exemplified by dispossessing lands from Native nations; 

developing sacred sites used for worship, gathering materials, or simply belonging; 

eliminating Indigenous peoples including non-human ancestors or relatives; and 

criminalizing the refusals of capitalism and colonialism asserted by Native peoples. 

Undergirding the racist, colonial violence of TMT is the capitalist brutalization of Mauna 

a Wākea justified through the scientific narrative of time as “progress.”  

 

Today, in 2019, as kiaʻi occupy Mauna Kea for the second time—the first opposition 

encampment occurring in 2015 (Goodyear-Kaʻōpua 2017)—the TMT International Observatory 

(TIO) still wants to push ahead on their project. The TIO is the non-profit organization wishing 

to construct the telescope, and its members are Caltech, the University of California, the National 

Institutes of Natural Sciences of Japan, the National Astronomical Observatories of the Chinese 

Academy of Sciences, the Department of Science and Technology of India, and the National 

Research Council (Canada) (TMT International Observatory 2017). They continue this push 

despite many thousands standing in opposition and despite the Master Lease for the summit, a 

65-year land sublease currently held by the University of Hawaiʻi (UH), ending in 2033 

(University of Hawaiʻi Hilo 2014:6). The University of Hawaiʻi hopes to extend their Master 

Lease for astronomy on Mauna Kea, a settler attempt to “stay,” as in the settler rhetoric above, in 

spite of massive resistance and evidence showing many years of mismanagement on Mauna Kea. 

The TMT’s Environmental Impact Statement (EIS) itself states,  

From a cumulative perspective, the impact of past and present actions on cultural, 

archaeological, and historic resources is substantial, significant, and adverse; these 
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impacts would continue to be substantial, significant, and adverse with the consideration 

of the Project and other reasonably foreseeable future actions. (University of Hawaiʻi 

Hilo 2010:S–8)  

The assumption that the University will be able to acquire an extension for their astronomical 

projects, both in description and size, is an example of both the structure of settler colonialism in 

place, as well as the “vanishing native” concept touched upon above. Much of the rhetoric heard 

from those who are pro-TMT includes these types of concepts. In an “Imua TMT” (Imua: to 

progress, go forward) rally at the Hawaiʻi Capitol on July 25, 2019, one proponent sported 

signage saying, “Move Forward, Not Backward!” elucidating the mindset of some of the 

supporters of the telescope and the settler mentality which views modern, Western science as 

“progress” and Hawaiian science and spirituality as “backwards.” To be clear, settler mentality is 

not contingent on ethnicity, but rather, is a product of the influences of settler colonialism on a 

community. The idea that reevaluating environmental concerns and centering traditional 

educational, spiritual, and ecological knowledge is not progress is one of the ways that settler 

colonialism continues to reassert its dominance through the Western education system. As 

Haunani-Kay Trask (1999:143) so accurately wrote, “The American relationship of people to 

land is that of exploiter to exploited.” Therefore, according to the settler argument, those who 

begin to resist the settler concept of land as an exploitable resource, must be going “backwards.” 

For many standing on the mauna, as they themselves will state (Case 2019:5; Maile 2015), they 

are not against science; they are against the desecration of their mauna. For those standing now, 

who have created Puʻuhonua o Puʻuhuluhulu and Puʻuhuluhulu University, cultural revitalization 

and nation-building are surely not signs of moving “backwards.” Puʻuhuluhulu University is a 
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community-led school that currently exists on the mauna at Puʻuhonua o Puʻuhuluhulu. The 

website for the Puʻuhonua describes the university in the following way, 

 

Our lāhui [nation, race, tribe, people, nationality] holds incredible collective knowledge 

that comes by way of cultural practice, study under Kumu [teacher], research, work 

experience and ceremony. The Puʻuhonua has become a place of convergence for the 

lāhui Hawaiʻi and the University facilitates sharing and exchanging this vast knowledge 

with each other, teaching mele [song, anthem, chant, poem] and oli [chant], mālama [to 

take care of, tend, care for, preserve, protect] ʻāina [land, earth] practices, literature, 

history and moʻolelo (story, tale, myth, history, tradition),  sciences, art and 

more. Everyone who teaches at Puʻuhuluhulu University does so to lift up the people 

with ʻike [knowledge, awareness] Hawaiʻi. Classes and workshops are open to all who 

wish to attend. Never before has there been such an ongoing, stacked and accessible 

place of sharing and receiving knowledge for the lāhui. These factors make 

Puʻuhuluhulu University a true Hawaiian place of learning. (Puʻuhonua o Puʻuhuluhulu 

2019) 

 Clearly, Puʻuhuluhulu University, as a Hawaiian place of learning, is a representation of culture-

based learning that incorporates many aspects of knowledge, including science. Kiaʻi are not 

moving backwards but rather are building a nation and honoring their kuleana of protecting their 

lands and rights. Regarding the creation of the framed narrative of kiaʻi halting Western 

scientific progress, Emalani Case (2019:5), Kanaka Maoli scholar, activist, and lecturer in 

Pacific Studies at Victoria University of Wellington, writes,  
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Despite representations in popular media, they [opponents of the TMT] are not “living in 

the past” or afraid of progress. Rather, those who identify themselves as kiaʻi mauna, or 

guardians and protectors of the mountain, maintain that they are safeguarding it and that 

it is their ancestral responsibility to do so.  

Within this context, allies are tasked with supporting this cultural revitalization and with resisting 

the settler mindset that continues through our actions, while simultaneously not overstepping or 

centering ourselves in a space created and maintained by Kānaka Maoli who are protecting their 

land and culture.  

The second of the five elements of settler colonialism is that land is the central focus of 

conquest, which can only be secured by eliminating the native people who occupy it (Rohrer 

2016:57). This distinguishes it from franchise colonialism, which depends upon the labor of the 

Indigenous people of the place, as was seen in the British colonization of India (Rohrer 2016:57). 

The control of land can be seen in property ownership, tourism, and development projects in 

Hawaiʻi, beginning with the time of the Māhele from 1845 through 1850, which “transformed 

communal land systems into private property and allowed for foreigners to own land” and 

reinforced the capitalist ideology of “productive land,” pitting it against the “sin of wasted land” 

(Rohrer 2016:58). Again, Trask’s words from above resonate. Exploitation of land is one of the 

underlying factors in issues of sovereignty and self-determination in these islands. Of course, the 

clear example on the summit of the mauna is the making of a “productive” landscape by touting 

its height, location, and offerings to Western science as its appealing characteristics, and equally 

hoping to appease and subdue Hawaiians with promises of Peace Parks and cultural centers. 

State officials see this as a compromise, and yet if this were to happen, the TMT would still be 

built, and the kiaʻi would be the ones compromising yet again. These narratives are an attempt at 



 

 
 

18 

ultimate control of land and a continuation of the settler colonial structure not only by going 

forward with the project, but also by regulating how the people of this place will interact with 

their lands. Many authors, activists, and academics have written and spoken about sovereignty 

(Dudley and Agard 1993; Trask 1993, 1999; Silva 2004; Kauanui 2008, 2016; Goodyear-

Kaʻōpua 2014, 2018), which is, minimally, the right for Kānaka Maoli to determine their 

government and relationship with their own lands, as well as to reclaim and have decision-

making authority over those spaces. Due to these continually enforced settler mentalities, many 

of those standing in solidarity participate by putting their bodies on the line, their minds in the 

courtroom, and their service where it is needed to ultimately support the return of the ‘āina to its 

rightful place: in the hands of Kānaka Maoli.  

The third element is the “logic of elimination,” be it through actual genocide, assimilation 

tactics, religious conversion, or systematic undermining of native knowledge and lifeways, 

where attempts to eradicate people and culture have been made acceptable (Rohrer 2016:60). 

Due to the fact that settler colonialism, at its foundation, is land-based colonization, the motive 

for this elimination is access and control of territory (Rohrer 2016:60; Wolfe 2006). Aspects of 

the logic of elimination are seen on Mauna Kea when the media pits culture against science. This 

narrative is a classic settler tool, a way of debunking or undermining Indigenous belief systems 

in order to justify removing people from their lands, which hold significant value. This is a way 

of using media and utilizing the settler logic of elimination that is already in place, to stigmatize 

kiaʻi as irrational or outdated. Iokepa Casumbal-Salazar (2017) notes how the concept of 

multiculturalism, when used as a strategy, is an elimination logic used to minimize and 

marginalize Kānaka Maoli voices, in order to delegitimize and decentralize their concerns about 

Mauna Kea. The idea of Hawaiʻi as a multicultural melting pot can be used to “contain 
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indigeneity by leveling difference, dehistoricizing context, and depoliticizing the social relations 

by which native-ness holds any distinct significance” (Casumbal-Salazar 2017:14). Casumbal-

Salazar (2017:13–14) explains that the multicultural rhetoric, and therefore elimination logic, 

serves to paint Kanaka Maoli activism as, “irrational and opportunistic, while distorting 

Indigenous claims to land, nationhood, and sovereignty as excessive, reactionary, and aggressive 

rather than historically situated.” The creation of this “logic,” then, validates any tactics used to 

continue building the TMT without the consent of the people, since the misinformation 

disseminated is that Kānaka Maoli are not fit for consent.  

This method is concordant with those detailed in Lorenzo Veracini’s work (2010), as 

described by Rohrer (2016:60), where he explains strategies of “narrative transfer,” which depict 

native people as “hopelessly backward” and “vanishing,” and always othering them into 

something unlike the rest of society. Fortunately, many of these logics of elimination are 

becoming more visible as silenced histories, corrupt governments, lack of human rights, and 

even personal introspection by Indigenous writers and speakers are revealed throughout the 

world. For example, in her article on Mauna Kea, Emalani Case shares her positionality and a 

personal revelation in the intersection of her life as a scholar, activist and as a Kanaka Maoli 

woman with genealogical ties to the mauna. She writes,  

 

I have, in earlier writings, opted to marginalize the sacred, to include it in my defense for 

the mountain, but only to a small degree. I believed that in order to reach my target 

audience (whether politicians, developers, investors, or TMT supporters in general) I 

needed to strategically hint at the sacredness of the mountain without basing my entire 

argument on it. To do so, I assumed, would be to turn readers away or to give them the 
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chance to quickly dismiss me and, further, to dismiss my beliefs as mere “myth” and 

“spirituality.” What I have come to learn upon reflection, however, is that this kind of 

self-denial and self-censorship is neither productive nor healthy. To deny my beliefs a 

position at the centre, to silence my own spirit, and to not feel comfortable enough to 

speak about my genealogical connection to my mountain—or the fact that we both come 

from Wākea—is (and was) one of the goals of colonialism. … Furthermore, as 

Indigenous scholars have articulated, colonialism (whether religious, political, 

psychological, or otherwise) has resulted in wounds, or historical and intergenerational 

trauma, from which many of us have not yet healed. When I chose to silence the sacred, I 

deepened the wound. This essay, as a result, is part of my refusal to let it bleed any 

further. (Emalani Case 2019:8)	 

This powerful passage shows how Case dissects her own experience within the colonial context, 

feeling, at one point, that her spiritual, cultural, and genealogical connection would delegitimize 

her opposition to the telescope in the eyes of the public or of decision-makers. She then proves 

what Casumbal-Salazar also writes about in his article: settler colonialism does not work. He 

says, “For as long as the Native continue to exist, settler claims to land and resources remains 

precarious, haunted by those they have dispossessed. This is its underlying paradox: any final 

realization of settler colonialism is inherently impossible. Elimination is always already a 

thwarted desire, despite its tendency” (Casumbal-Salazar 2017:14). Case shows how her own 

experience of analyzing the effects of colonialism in her own life frees her to center her knowing 

of the sacred alongside her other arguments of opposition, in full realization that her writing is 

one way in which the logic of elimination has failed. More than ever, people are aware of the 

past and present atrocities committed against Indigenous people. While there is still a long way 
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to go, it is clear, especially in this current manifestation of the Movement to Protect Mauna Kea, 

that this awareness is growing and more people, including allies and supporters, are standing up 

for change. I will discuss the roles of allies in these continuing changes later in this chapter.  

 The fourth element of settler colonialism is the reliance on imported labor for economic 

gain in order “to extract the value from ‘formerly’ native land” (Rohrer 2016:61). In this section, 

Rohrer uses the example of the plantation era in Hawaiʻi to demonstrate the racialization and 

hierarchy of immigrant labor (2016:61). In regard to the TMT and astronomy on Mauna Kea, we 

can see that much of the technical labor is outsourced, despite the fact that there are Kānaka 

Maoli involved in astronomy on the mountain and that telescope advocates do claim to help 

Hawaiians via STEM (Science, Technology, Engineering, and Math) programs. Many of the 

astronomers come from other nations to examine the sky from atop Hawaiʻi’s sacred mountain, 

including “astronomers from eleven countries” (Institute for Astronomy 2018). Like many other 

fields of research, astronomy has seen an increase in Kānaka Maoli astronomers. However, it is 

important to note that from the genesis of modern astronomy on Mauna Kea, it has primarily 

been a settler endeavor, importing labor, in this case skilled professionals, from all over the 

world to study from the summit. Proponents say that there would be certain economic benefits 

for Hawaiʻi if the TMT were built, but these types of benefits are congruent with the settler-

imposed model of contemporary Western science and capitalism as the ultimate truth. 

Furthermore, there are, of course, Kānaka Maoli individuals who support the TMT project and 

see benefit in astronomy on Mauna Kea, and so clearly the issue is nuanced (Hiraishi 2019). 

However, and without any intention of discrediting other voices and opinions; based on my study 

of settler colonialism, I assert that the underlying structure that was initially imposed on the 

mountain is a settler structure, due to the physical colonization and destruction of the summit by 
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massive buildings whose primary stakeholders are scientists hailing from other countries and 

universities. Furthermore, it is often touted in the histories of astronomy on Mauna Kea that 

astronomy was pursued as a means of economic stability after the 1960 tsunami that devastated 

Hilo town (Ciotti 2011:149; Parker 1994). Thus, it is a settler endeavor because when the 

Astronomy Precinct was constructed, it was not being done in collaboration with Kanaka Maoli 

community members. 

 The fifth element of settler colonialism, as described by Rohrer (2016:63), is non-Natives 

replacing natives in their own homelands, “[legitimizing themselves] through claims of 

belonging.” Rohrer (2016:63–64) describes how indigeneity has been co-opted and appropriated 

in Hawaiʻi by using self-describing terms such as “Kamaʻāina” (Native-born; Lit., land child) 

and “Hawaiian at heart.” This attempt to replace the Native people of Hawaiʻi can be seen 

everywhere from the tourism industry to land ownership. Of course, issues of cultural 

appropriation can be seen on Mauna Kea and are a common thread seen in Indigenous 

movements and contexts in general. Allies need to be aware of how they may be playing out 

settler colonial roles within the context of Indigenous-led movements. One dynamic that can be 

seen is that of non-Indigenous, or in this case, non-Kanaka, allies appropriating the cultural and 

spiritual traditions of the host culture. What can occur in Indigenous movements is that allies 

may, often unintentionally and maybe ignorantly, overstep their boundaries or indigenize 

themselves, “thus producing innumerable varieties of wanna-be Indians...These processes 

produce a simulacrum of indigeneity,” which can be extremely harmful to individuals, as well as 

the movement itself (Rohrer 2016:4). Through observation and participation, I have learned that 

there is an active intention to center Kanaka Maoli leadership in the current Movement to Protect 

Mauna Kea at Puʻuhonua o Puʻuhuluhulu, which naturally helps to avoid the issue of co-optation 
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of indigeneity. For example, in the Mauna Medic Healers Hui, the alakaʻi (leaders, guides) must 

be primarily Kanaka Maoli and the hui (association, partnership) must always be made up of 

50% or more Kanaka Maoli. Protocol throughout the day is always led by Kānaka Maoli and, 

while allies are encouraged to be present and to participate in various aspects of ceremony, it is 

clear that their place is not at the forefront. This is very important for any ally to understand 

before coming into an Indigenous movement, to be supportive but not attempt to become the host 

culture. I will expound upon this concept in Chapter Four.  

These five elements of settler colonialism have not only occurred in Hawaiʻi’s history, 

but are still occuring today and are playing out on Mauna Kea. The elements of settler 

colonialism are important background information for allies of any movement, but specifically in 

the movement here in Hawaiʻi, as many of the allies are also settlers. In order to approach an 

Indigenous-led movement with integrity and the desire to be of service without overstepping 

boundaries, allies must have self-awareness and also know what dynamics, histories, and 

ancestors we might be bringing to the table (Land 2015). Just as Noelani Goodyear-Kaʻōpua 

(2017:185) states,  

 

In the movement [to Protect Mauna Kea] Kānaka Maoli and settler allies work together to 

unmake relations of settler colonialism and imperialism, protecting Indigenous 

relationships between human and nonhumans through direct action and compassionate 

engagement with settler-state law enforcement. As Kuwada [author of “We Live in the 

Future. Come Join Us,” 2015] indicates, this kind of futures-creation is not only in the 

interest of Indigenous people. Indigenous resistance against industrial projects that 

destroy or pollute our territories concerns the health of all people.  
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As allies, and as settlers, we can use or abdicate our voices, depending upon the situation, in 

order to center Kānaka Maoli voices and leadership. Some people believe, “No matter how 

liberated you are, if you are still occupying Indigenous lands you are still a colonizer” 

(Indigenous Action Media 2014). I include this quote to show that, firstly, some people have a 

very broad definition of colonizer, and secondly, to ponder what this would mean, if this 

definition were accepted, for those of us who live on Indigenous lands that are not our own. 

Therefore, I posit that, if it is true that those occupying Indigenous land are still colonizers, then 

it is a colonizer’s responsibility to educate themselves on their own histories, as those histories 

continue to affect daily life and dynamics with others. However, others note that the dynamic of 

settler colonialism is complex, due to complicated social structures that often involve institutions 

of racism and ever-shifting categories of belonging. For example, in a settler colonial society, 

Veracini (2010) and Rohrer (2016) describe that there can never be a strict dualistic dynamic 

between settler and Indigenous, as there are many other segments of society that do not belong 

exclusively in either category. Veracini (2010:16–52) calls these segments of the population 

“exogenous others,” who may also face oppression in various ways by the settler society, but 

may equally benefit from the dispossession of Indigenous peoples. They may be able to leave 

certain porous segments of society, but never enter into others, unless by “selective inclusion” 

(Veracini 2010:26). Rohrer (2016:72) also triangulates settler/Indigenous/exogenous other 

relationships with the concept of looking at them from both a vertical and horizontal perspective, 

asking us to move from “landscape” to “waterscape,” which gives us a “wavey (not straight, 

potentially queer)” perspective. In other words, the vertical relationship between colonizer and 
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colonized is not enough, and we must equally look at the horizonal intersectionality which 

includes various other minority groups (Byrd 2011; Rohrer 2016:72).  

 Candace Fujikane and Jonathan Okamura (2008) also discuss the implications of Asian 

settler colonialism in Hawaiʻi and the role that Asian settlers play in the overarching colonial 

context. Fujikane and Okamura explain that while they do not discount the difficult histories of 

their ancestors in Hawaiʻi, they do critically analyze the role of Asian settler colonialism, “as it 

refers to the present participation of all Asians in Hawai‘i in U.S. settler colonialism through 

different kinds of settler practices, ranging from colonial administration to the routines of 

everyday life” (2008:8). These expanded concepts of settler colonialism are critical in Hawaiʻi, 

with such a vastly diverse community, and even immense diversity within individuals and 

families. For my own work in solidariy research, I feel it is important to remember these 

intersectionalities and to see beyond a dualistic perspective. While much of my work does focus 

on settlers who have come to Hawaiʻi, based on those that I interviewed, and formed alliances 

within an Indigenous-led movement, I am aware that there are many other relationship dynamics 

present.  

Accepting the history of colonization is important for allies so that we are better equipped 

to understand the roots of the movement we are participating in, have the knowledge to educate 

others, and make changes in our lives and actions to help to lessen the effects of settler colonial-

induced generational trauma, racism, and oppression. Thus, all people, accepting their respective 

responsibilities, may walk into our shared future together (Goodyear-Kaʻōpua 2017). Rohrer 

(2016:7) says, “The better we understand how settler colonialism works, the more effective we 

will be in decolonization.” Understanding these histories and the structures our institutions are 

built upon helps us to understand why the movements exist in the first place and to understand 
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why these forms of protectivism must occur. The context of settler colonialism is important in 

order to understand Indigenous movements around the world and their network of alliances. This 

awareness of an underlying institution of elimination is what has created a surge in movements 

led by Indigenous peoples to regain rights to land, sovereignty, and self-determination.  

It is important to note here, that the term colonization is contested by some people in 

Hawaiʻi who prefer the terms occupation and deoccupation because Hawaiʻi is illegally occupied 

by the United States, as opposed to colonized. Some Hawaiian Kingdom nationalists, including 

David Keanu Sai (2008) and others, write and speak exclusively on the illegal occupation of the 

Hawaiian Kingdom and reject theories of colonization. J. Kēhaulani Kauanui (2018:7–8) 

elucidates this perspective, writing,  

Kingdom nationalists tend to reject the United Nations (UN) protocols for decolonization 

as well as Indigenous rights as remedies for the Hawaiian case, instead focusing on the 

Law of Occupation… In this logic Hawaiʻi is merely occupied by the United States; 

kingdom nationalists argue that Hawaiʻi was never colonized: therefore decolonization is 

an inappropriate political strategy. Because the Hawaiian nation afforded citizenship to 

people who were not Kanaka Maoli—and because of its status as an independent state—

kingdom nationalists tend to distance themselves from Indigenous rights discourse as 

well.  

While I do not oppose the scholarship on the illegal occupation, I have chosen to work with the 

term settler colonialism, and subsequently, decolonization, based on my readings of the literature 

shared above. I also subscribe to Kauanui’s approach (2018:8), who goes on to say that,  
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The organization of the kingdom nationalist discourse is evidence of the very settler 

coloniality that it denies. This mythology ignores a range of historical and social 

conditions, including Hawaiians’ historical loss of language and everyday cultural 

practices as white American culture became hegemonic. This history of dispossession has 

dealt a severe blow to the collective sense of Indigenous well-being that continues into 

the present. Settler colonialism is an oppressive structure that Kanaka Maoli still endure 

today. This form of subjugation includes ongoing institutional racism, military expansion, 

Indigenous criminalization, homelessness, disproportionately high incarceration rates, 

low life expectancy, high mortality, high suicide rates, and other forms of structural 

violence. It leads to the constant unearthing of burials, the desecration of sacred sites, 

economically compelled outmigration, and many more outrages, not least of which is the 

ongoing process of illegal land expropriation from which these issues arguably stem.  

Furthermore, I have chosen to utilize this theory because settler colonial discourse is crucial in 

solidarity literature, and it is a necessary theoretical framework to understand alliance. Having 

discussed how settler colonialism emerges in Hawaiʻi and on Mauna Kea, I move on to describe 

decolonization and its importance in solidarity.  

Decolonization: A Way Forward and a Prerequisite for Alliance 

In Hawaiʻi, Kānaka Maoli continue to fight for their ea (sovereignty, rule, independence, 

life, breath, air, to rise). Ea is a word used in many ways to denote sovereignty, self-

determination, and “the life, the breath, the independent and the interdependent spirit” 

(Goodyear-Kaʻōpua 2014:28). As active participants and supporters in this fight for ea, allies 

must be willing to grapple with their own role in the current social and political situation in this 
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land. This means being willing to decolonize our own minds and ways of life by educating 

ourselves and forming authentic relationships with Kānaka Maoli communities, which I discuss 

in more detail in Chapter Three. While there is abundant discourse on decolonization in various 

fields, here, I will only touch upon a few that speak to the continuous process of decolonization 

and how it is related to solidarity. One classic definition of decolonization comes from Linda 

Tuhiwai Smith (2012:101), a Māori (a member of the aboriginal people of New Zealand) scholar 

who writes, “Decolonization, once viewed as the formal process of handing over the instruments 

of government, is now recognized as a long-term process involving the bureaucratic, cultural, 

linguistic and psychological divesting of colonial power.” Essentially, just as settler colonialism 

is a process, so is decolonization. It is the process of un-colonizing ourselves, our thoughts, our 

actions, our institutions, and our entire structure of society by breaking down old, inequitable 

constructions and re-engaging at a table where Indigenous voices, decision makers, academics, 

and community members hold equal, if not elevated in some circumstances, seats of power. As 

Rajan Datta (2018:2) argues, “decolonization is an on-going process of becoming, unlearning, 

and relearning regarding who we are as a researcher.” In some cases, decolonization is centering 

Indigenous knowledge and wisdom (Battiste 2001; Kovach 2010; Smith 2012). Harsha Walia 

(2014:44–45), a South Asian writer and activist, explains her take on the process of 

decolonization and offers the following commentary:  

Non-natives must be able to position ourselves as active and integral participants in a 

decolonization movement for political liberation, social transformation, renewed cultural 

kinships and the development of an economic system that serves rather than threatens our 

collective life on this planet. Decolonization is as much a process as a goal. It requires a 

profound recentering on Indigenous worldviews. Syed Hussan, a Toronto-based activist, 
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states: “Decolonization is a dramatic reimagining of relationships with land, people and 

the state. Much of this requires study. It requires conversation. It is a practice; it is an 

unlearning.”  

 

Decolonization itself is a process, and thus, so is its definition. It constantly shifts, changes and 

gets modified as the world changes, people rise up in different movements, and new minds begin 

to think and write about the topic. Decolonization can be defined as everything from changing 

our thought processes to the complete destruction, extraction, or deoccupation of the colonizing 

forces. Some view decolonization as a more equitable integration, others see it as entire shift in 

the system itself. Perhaps, true decolonization lies on a spectrum and includes all definitions at 

varying degrees, depending upon the situation.  

 

Like most any term, the word “decolonizing” signifies a complex notion whose meanings 

are shifting and evolving. It can, at once, be understood as: a process of acknowledging 

the history of colonialism; working to undo the effects of colonialism; striving to unlearn 

habits, attitudes, and behaviors that continue to perpetuate colonialism; and challenging 

and transforming institutional manifestations of colonialism. (Reinsborough and Barndt 

2010:161. Italics in original) 

One element every definition shares is the acceptance and understanding of the colonial history. 

This seems to be the foundation that decolonizing methods build upon. To deepen the concept of 

decolonization, Tuck and Yang (2012:2–3), critique the casual usage of the word 

“decolonization” in many settings, saying,  
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Decolonization is not a metaphor. When metaphor invades decolonization it kills the very 

possibility of decolonization; it recenters whiteness, it resettles theory, it extends 

innocence to the settler, it entertains a settler future. Decolonize (a verb) and 

decolonization (a noun) cannot easily be grafted onto pre-existing 

discourses/frameworks, even if they are critical, even if they are anti-racist, even if they 

are justice frameworks. The easy absorption, adoption, and transposing of decolonization 

is yet another form of settler appropriation.  

Tuck and Yang emphasize that decolonization cannot be just a discourse, and that this is 

precisely what makes it unsettling and uncomfortable. They go on to say that authentic 

adherence to decolonizing behaviors “implicates everyone” and must include the return of stolen 

lands:  

Decolonization in the settler colonial context must involve the repatriation of land 

simultaneous to the recognition of how land and relations to land have always already 

been differently understood and enacted; that is, all of the land, and not just symbolically. 

This is precisely why decolonization is necessarily unsettling, especially across lines of 

solidarity. (Tuck and Yang 2012:7)  

 There are critiques of decolonial frameworks. One inquiry into the process postulates 

whether the term decolonization still centers colonialism by making it the only frame of 

reference (Reinsborough and Barndt 2010:161). Reinsborough and Barndt also wonder if the 

term can lose its potency as it becomes a popular topic, and they contemplate whether the term 

can become diluted in its many contexts. Another critique is that there is no formula, plan, or 

universally acceptable approach to decolonizing, unsettling, or to being a respectful ally (Barker 
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2010:327). While it is very difficult to pin down decolonization as a whole, Adam Barker 

(2010:327–328) continues on to say that it is necessary that we are responsible for ourselves and 

that it is necessary that we continue on in the face of uncertainty in order to end oppression. 

For the purposes of allies, and for this research, I suggest that the theories and actions of 

decolonization are absolutely crucial. Personally, I believe that the attention on the history of 

colonization, and even centering it in this case, encourages a self-analysis that is critical in 

Indigenous-led activism. Barker (2010:326) comments on the internal dialogue of settlers,  

 

Internally, settlers must constantly confront the colonial legacy within their own psyches, 

and be aware that the decolonization process is never “complete.” We are all subject to 

recolonization if we let our guard down, and we should never be so arrogant to assume 

that we have become somehow “pure” and transcended colonialism.   

 

One role of allies, which will be discussed further in Chapter Four, is that they can be conduits 

for conversations about decolonization by reexamining our place in settler societies and 

analyzing how these dynamics can continue to unfold even in the context of solidarity. This can 

be a beneficial feature of including non-Indigenous allies into Indigenous-led movements. Allies 

can relay important messages and suggestions on shifts in behavior to others who may be 

uneducated about some of the less-told histories of America’s relationship with Hawaiʻi, and 

between settlers and Indigenous communities at large. Decolonization asks people, as individuals 

and allies, to utilize their unearned privileges in order to redistribute power. It implores us to be 

honest with ourselves and others and has us rethink the way we relate to place and power, and 

furthermore, put those thoughts into action. As we, as humanity, undergo this process together, 
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we have the opportunity to, quite literally, create a new world. Bringing the discussion back to 

Tuck and Yang (2012:3), we, as allies, must remember that, “Solidarity is an uneasy, reserved, 

and unsettled matter that neither reconciles present grievances nor forecloses future conflict. 

There are parts of the decolonization project that are not easily absorbed by human rights or civil 

rights based approaches to educational equity.” Solidarity is not always comfortable or easy and 

must include more than discourse or metaphor, but must be a radical, and likely unfathomable, 

break in the settler colonial system and accompanying institutions of power.  

With settler colonialism and decolonization as underlying concepts, the next section 

looks closer at the rise of Indigenous movements across the globe, and therefore, alliances and 

solidarity with them. Although there are many Indigenous movements, I have chosen to 

emphasize Standing Rock, L’eau Est La Vie, and Ihumātao. They will serve as current examples 

of movements fighting the desecration of culturally significant lands. 

 

Alliances Around the World as Indigenous Movements Rise 

As social and political crises become innumerable, global climate change becomes an 

apparent and imminent concern, capitalist development continues with too few checks and 

balances, and people become more aware of colonization, racism, and matters facing our global 

communities through social media. Indigenous cultural revitalization and environment-based, 

protective activism have heightened and gained worldwide recognition. As long as there has 

been colonization, there has been Indigenous resistance in one form or another (Hill 2010). 

However, in recent years, the global awareness of Indigenous-led activism, or protectivism, has 

intensified significantly. The Movement to Protect Mauna Kea is one in a vast network of 

Indigenous nations rising, protecting their lands, and fighting colonialism and its effects. Other 
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modern, Indigenous movements occurring are those of the Standing Rock Sioux to stop the 

Dakota Access Pipeline at Standing Rock; the battle over Oak Flat (Chi’Chil Bildagoteel), of the 

San Carlos Apache Tribe; halting development at Ihumātao, of the Māori in Aotearoa; the Run 

for Salmon, of the Winnemem Wintu; demilitarization efforts in Guåhan; the attempt to stop the 

Bayou Bridge Pipeline at L’eau Est La Vie in Chata Houma Chittimacha Atakapaw Territory; 

the Global Alliance of Territorial Communities of Indigenous and Traditional Peoples in Asia, 

Africa, and Latin America; and the Protect the Peaks Movement at the San Francisco Peaks 

(Dook'o'oosłííd), where the Diné and other Native groups work to obstruct the Snowbowl, to 

name only a few (Hamilton 2006, 2015; Puig 2010; Cox 2011; Herrera 2016; Javier 2016; 

Cappelli 2018; Malva 2018; Vogt 2016). All of these activist/protectivist movements share four 

distinctive similarities: they are all Indigenous-led; they are working to protect natural and sacred 

resources like land and water; each movement is heavily layered with environmental protection 

and a surge of cultural revitalization; and each of these movements contain the underlying root 

issue of colonialism, sovereignty, and self/land-determination.  

In this section, I provide examples of three Indigenous movements to portray how the 

Movement to Protect Mauna Kea fits into a global web of Indigenous nations rising. While there 

have always been Indigenous movements, resistances, and uprisings, there is a significant 

number of movements rising publicly at this time and, congruently, more media and academic 

focus on these events than ever before. We are seeing nations rising up in Turtle Island 

(America), Aotearoa, Canada, Australia, Amazonia, South America and throughout the world 

(Puig 2010; Vogt 2016). The Indigenous movements I discuss are Standing Rock of South 

Dakota, Protect the Peaks in Arizona, and Ihumātao in Aotearoa as examples of the kinds of 

Indigenous-led movements rising around the world. I chose these three examples because they 
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are all Indigenous-led movements to protect sacred and cultural landscapes from destruction by 

development, with clear parallels to Mauna Kea. I also focus on Standing Rock and Ihumātao 

because they represent nation-to-nation solidarity, as they are connected to the Movement to 

Protect Mauna Kea through Indigenous alliances. I selected the case of the San Francisco Peaks, 

or Dook'o'oosłííd in the Diné language, to represent another movement where Indigenous people 

are protecting a sacred summit against desecration. I present these three cases as archetypal 

examples of Native movements; however, each individual movement is unique depending upon 

its host culture, environment, political entanglements, leaders, and specific significance.  

 Indigenous communities have been fighting for their rights for generations. The recent 

movements are larger and more public than ever, due to social media, aligned values, and many 

more people waking up to the harm that the capitalist industrial complex has caused to humans 

and the earth. One of these large, contemporary, Indigenous-led movements occurred at Standing 

Rock. Fifteen thousand people gathered on the Standing Rock Sioux Reservation in North 

Dakota to protect their water from being contaminated by a huge oil pipeline called the Dakota 

Access Pipeline, beginning in April 2016. Lakota Sioux voices remained at the forefront of this 

movement with allies from across the world and 90 other Indigenous tribes showing up to stand 

in solidarity (Cappelli 2018:1). These advocates describe themselves as Water Protectors 

(Herrera 2016). The camp at Standing Rock was established by LaDonna Brave Bull Allard, a 

female movement leader (Cappelli:2018:1). Demonstrations ensued for months as water 

protectors defended their lands against corporate giant, Energy Transfer Partners. Protectors at 

the encampment occupied the lands for seven months, enduring freezing weather, harsh 

conditions, police violence, arrests, rubber bullets, tasers, and water cannons in freezing 

temperatures (Javier 2016). The movement became known by two names, “Standing Rock” and 
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“NoDAPL” (No Dakota Access Pipeline). Although issues of corporations and governments 

pushing development against Native peoples are a consistent threat, the Standing Rock Sioux and 

accomplices did stop the pipeline from being built. Social media had a huge role in the 

movement at Standing Rock, just as it has had for the Mauna Kea Movement. The online call to 

action began a wave of support, which eventually led to thousands of people from all over the 

world coming to stay at the Standing Rock camps to stand in solidarity (Cappelli 2018). Standing 

Rock and Mauna Kea are intertwined through leadership and through solidarity. LaDonna Brave 

Bull Allard and Aunty Pua Case are good friends and have openly supported each other’s 

movements in person, on each other’s lands, and on social media. It is common to see signs and 

social media posts that read “From Mauna Kea to Standing Rock,” and vice versa, which exhibit 

the support the movements have for one another. Standing Rock has become a well-known name 

in America and is likely the most recognizable Indigenous-led movement to some Americans 

today. It was the largest Native-led movement in recent history and in the end, they tentatively 

won when the U.S. Army Corps of Engineers announced it would not grant Energy Transfer 

Partners the easement they needed to continue work on the pipeline (Javier 2016). Unfortunately, 

when President Trump took office in 2016, he ordered the Army Corps to expedite the Dakota 

Access Pipeline, reversing the President Obama-era halt on the project. As of October 2019, 

there has been no advancement on the physical project. The protectors of Standing Rock 

continue to protect their lands, fight in the court system, and have even endured jail time that 

resulted from the protection of Standing Rock (Funes 2019).  

Ihumātao, one of the first early Māori settlement sites of Aotearoa, is situated outside of 

what is now called Auckland (Malva 2018:2). In September of 2014, the purchase of this 

important landscape, a rural peninsula that contains visual remnants of ancient gardens as well as 



 

 
 

36 

the kōiwi (bones) (Māori words defined by Emalani Case, pers. comm.) of Māori ancestors, was 

approved. Since early 2015, a mana whenua (iwi, or Māori tribe, with rights to land) led group 

known as Save Our Unique Landscape (SOUL) has been actively campaigning to prevent the 

transformation of what they argue is a site of cultural, archaeological, geological, historical and 

spiritual significance into residential housing (Malva 2018:2–3). Developers had proposed a 

housing development for this area when members of the Māori community and their supporters 

decided to stand in resistance to further destruction after many years of desecration on these 

lands. A majority of the protests began in 2015. As Māori people, iwi including Ngati Mahuta, 

Te Ahiwaru, Waikato-Tainui, Te Akitai and Te Waiohua, work to protect and conserve their 

whenua (land), they join the many Indigenous nations throughout the Pacific working to protect 

significant lands, including in Hawaiʻi. A contemporary resistance has escalated at Ihumātao, 

around the time that Puʻuhonua o Puʻuhuluhulu was formed, although the movement itself began 

many years ago, similarly to the Movement to Protect Mauna Kea. This escalation occurred 

when the group of SOUL members occupying the land were served an eviction notice on July 

23, 2019. The two movements have verbally supported one another and have shown support 

through social media. Representatives from each movement have also visited the other’s sacred 

site in solidarity. Dr. Leonie Pihama, a Māori scholar, said in regards to their connection with 

Mauna Kea, 

 

We are here to stand in solidarity with our Hawaiian relations who are taking a position 

of self-determination in protection of this sacred Mauna Kea. As Māori we have deep 

ancestral connections to Hawaiʻi and to the Mauna. We carry the movements of Ihumatao 

and Hands Off Our Tamariki to support the Kingdom of Hawaii. Indigenous nations have 
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been protectors of our sacred lands and life ways for generations and continue to do so as 

our ancestors have done before us.  (Te Wharepora Hou 2019) 

 

The deep connection between these two movements stems not only from the timing of their 

respective protective stands, but also from their ancestral relationships as relatives. Another 

similarity between the two is that the community of Protect Ihumātao abides by peaceful, passive 

resistance, similar to Kapu Aloha on Mauna Kea. As of October of 2019, they still have a 

physical presence occupying Ihumātao and continue to work towards a resolution, making sure 

that their lands be protected and preserved. 

The final movement presented here is the Protect the Peaks movement that originated in 

Arizona when Indigenous nations rose to protect the sacred San Francisco Peaks from the 

development of expanded infrastructure of the Snowbowl, a ski park, atop the peaks in 2002. In a 

youth-made film directed by Rachel Tso called “Dook'o'oosłííd,” Diné people describe their 

relationship with their sacred mountain. Thomas Walker Jr., a Diné Hatathalie Sacred Sites 

Liaison, says, “I am the grandchild of that mountain” (Cox 2011). This statement is reminiscent 

of Kānaka Maoli describing their relationship with Mauna a Wākea as their kupuna. Emalani 

Case describes the genealogical connection between Kanaka and the Mauna this way, “When 

Papahānaumoku (Earth Mother) and Wākea (Sky Father) came together, their union resulted in 

not only the birthing of the land, Mauna Kea included, but in the birthing of Kanaka. Thus, all 

Kanaka Maoli are linked by this common ancestry” (Case 2019:9). Similar to Mauna Kea, 

Dook'o'oosłííd, or the San Francisco Peaks, is a sacred mountain and the tallest peak in Arizona. 

It is the west mountain of the four sacred mountains that represent the four cardinal directions of 

Dinétah, or Diné traditional territory (The Decolonial Atlas 2015). Klee Benally, Diné protector, 
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activist, artist, musician, filmmaker, and silversmith, says, “The struggle to protect 

Dook'o'oosłííd (San Francisco Peaks) continues, we must defend our ways of life and the natural 

law. As long as our hearts beat with an understanding that our actions are for future generations 

and cultural survival, then this struggle is not over” (Begay 2012). Lawrence S. Hamilton 

(2015:133), a forest ecologist who worked at Cornell University for 30 years and spent his life 

working towards conservation of mountain regions, also wrote about the prominent significance 

of the peaks to the local Indigenous communities, 

 

This complex, the San Francisco Peaks, is sacred to most of the Native American peoples 

of this region, being significant to 22 tribes, and holy to 13 tribes, including the Navajo 

(Diné), Hopi, Havasupai, Hualapai, Zuni, Acoma, White Mountain Apache, and Yavapai-

Apache. To the Navajo, the peaks are the sacred mountain of the west, a key boundary 

marker, abode of the Holy People. To the Hopi, it is the home of the Kachina spirits who 

bring vital rains to the dry-farmed source of food. To other tribal nations, the holy massif 

has qualities of spiritual nourishment, providing a rare source of medicinal and 

ceremonial plants, and is central to cultural identity.  

Just like Mauna Kea, the San Francisco Peaks hold deep spiritual and cultural significance for 

local Indigenous populations. In an earlier article, Hamilton draws a comparison between the two 

and recommends a heightened recognition of sacred mountains, saying,  

Perhaps it is high time that those making policy and management decisions give more 

recognition to the inspirational values, power sources, healing powers, and sacredness of 

mountains, and less to short-term and short-sighted profits. Thus, it might be well to 
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strengthen official, secular protection for other sites where such current conflicts exist—a 

road and ski center development on Mount Olympus in Greece; uncontrolled tourism 

development at Machu Picchu in Peru; a proposed road on the pilgrimage route around 

Mount Kailas in Tibet; additional observatory infrastructure on Mauna Kea in Hawaii; 

tourist climbing of Uluru in Australia; and many others. The metaphysical and non-

material values of mountains need greater consideration and protection when humans 

propose to exploit nature in lofty and special places. (2006:366) 

After the proposed expansion of the Snowbowl in 2002, thirteen tribes of the region united and 

formed the “Save the Peaks Coalition” (Hamilton 2015:134). In 2005, the expansion was, again, 

approved but the Navajo Nation and Sierra Club appealed the decision (Hamilton 2015:134). 

Many Indigenous protectors have participated in direct action activism in order to halt the 

Snowbowl, such as in 2011, when Klee Benally chained himself to an excavator to stop 

desecration on the sacred peaks (Benally 2011). Benally often speaks out about the importance 

of protecting the peaks and many other traditional places, is active in demonstrations for 

protection, and manages the website Indigenous Action Media, which provides education, news, 

and strategies for direct action. Benally was arrested for his action in 2011, and twenty-six other 

arrests were made that same summer. In 2013–2014, the “Snowbowl became the world’s first ski 

area to have skiing on snow made almost entirely of municipal sewage effluent. (Official signs 

are posted which caution ‘Do Not Eat the Snow’)” (Hamilton 2015:134). As of June 9, 2019, it 

seems the Arizona Snowbowl continues its attempt to push ahead with the project as they reveal 

a “Master Development Plan” for the mountain, despite many court filings and direct actions by 

local Indigenous groups (Last Real Indians 2019). The actions opposing the desecration of the 

sacred peaks continue, and the resemblance between the case of the San Francisco Peaks and 
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Mauna Kea are clear. I agree with Hamilton’s sentiment, above, that sacred mountain landscapes 

ought to be treasured for their value beyond Western lenses of capitalist production. 

The movements detailed above are only three in a vast web of similar movements around 

the world that are grounded in anti-colonial sentiments. The Movement to Protect Mauna Kea is 

one point in a vast, connected web of Indigenous nations rising for their self-determination, 

social justice, and environmental protection all over the world. While Indigenous peoples have 

been fighting for their rights for hundreds of years, it is clear that recent movements have drawn 

upon one another and have inspired each other. These movements, then, are supported by global 

allies who can now witness the connections between these movements on platforms like social 

media and can stay educated and informed on movements that may be outside of their local 

areas. In a recent series of online essays about Puʻuhonua o Puʻuhuluhulu published on the 

website “The Abusable Past,” Dean Itsuji Saranillio, a scholar who writes about Asian settler 

colonialism in Hawaiʻi and an associate professor of social and cultural analysis at New York 

University, recently reflected on relationships between nations in this way, 

Those protecting the mauna have also forged powerful connections with other global 

movements who similarly understand the urgency to protect the very conditions that 

sustain life on this planet. Whether we are talking about Standing Rock and the protection 

of water, Guåhan and the protection of sacred places from military live-fire training, the 

exposing and ousting of Puerto Rico governor Ricardo Roselló, not to mention other 

global movements against extrajudicial killings in the Philippines, land struggles in 

Aotearoa, and movements opposing the genocide committed against Palestinians by 

Israel and the right to speak out against such murders without being slandered as anti-

semitic—this is the new normal of our times, as governments continue to prioritize a 
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form of economic development that is militarized and intensely anti-life. (Saranillio 

2019) 

 

It is clear that these movements all support and encourage one another by posting their solidarity 

with one another on social media, drawing comparisons between movements, sharing support 

networks, providing literature that can benefit other movements, and through physically showing 

up in one another’s homelands for the purpose of solidarity. Furthermore, all of these movements 

have non-Indigenous allies who support them in a variety of ways and believe in both the 

movements themselves, and the underlying goal of sovereignty. In the next section, I explore 

some of the themes from the literature regarding solidarity relationships between Indigenous and 

non-Indigenous peoples.  

 

Indigenous/Non-Indigenous Alliance and Solidarity Literature from America, Canada, and 

Australia 

 The scholarship regarding alliance and solidarity between Indigenous people and non-

Indigenous allies has grown drastically in the past five to ten years. Despite this fact, the body of 

work on this topic is still quite small. There is a great deal of information on related topics, such 

as settler colonialism, decolonization, and white privilege or whiteness (Dyer 2008:9–13; 

Rothenberg and Munshi 2008; DiAngelo 2011; Land: 2015), but the specific focus on solidarity 

with Indigenous nations has only recently gained more attention and scholarship (Davis 2010:4). 

That being said, this topic is becoming more widespread, even on social media platforms, as 

resistance groups rise up across the globe. A good portion of this literature addresses underlying 

dynamics that can stem from colonial histories, white privilege, racialization, and other 
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sociopolitical issues facing society today. It is clear that people from many countries and 

Indigenous nations are producing literature on this topic, including, but not limited to, the United 

States, Canada, and Australia. Indigenous and non-Indigenous peoples alike, from their 

respective viewpoints, have been creating discourse around the difficult subject of solidarity. In 

this section, I present some of the common themes found in alliance and solidarity literature. The 

prevalent themes from the literature I address are: power dynamics and complicity, critical self-

awareness, relationship-building, and problems with solidarity. I then introduce how my research 

contributes to this body of work by offering input, based on my interviews and analyses, on 

effective solidarity on Mauna Kea and the roles and experiences of allies.  

 

Race, Privilege, Power Dynamics, and Complicity 
 

It is impossible to discuss alliance without the central and prevailing theme of race, 

privilege, and power, which is discussed in both the section on setter colonialism as well as in 

Chapter Four. If these topics were not of concern, there would likely be no need for alliances in 

the first place. Power imbalances exist due to generations of settler colonialism and 

institutionalized oppression. Even deeper, before settler colonialism, were the mentalities that 

drove it such as the Doctrine of Discovery, which was an English colonial law formed by the 

Christian church, that delcared newly-arrived English settlers had a right to claim lands not 

inhabited by Christians in the name of their Kings and Queens (Miller et al. 2010). Underlying 

the doctrine was a set of racist and ethnocentric belief systems that justified the settler colonial 

crimes that would follow. Alongside settler colonialism comes the privilege of whiteness, and 

therefore the subjugation of non-white people (Davis 2010; Land 2015): “Prevailing social 

relations cause unearned privileges to accrue to white people. This is something that white, non-
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Indigenous activists are challenged to work at undoing, having realized that their political 

support does not confer immunity from manifesting the privileges of whiteness” (Land 

2015:160). The topics of white privilege and racialization are discussed at length in Chapter 

Four, as these were common themes that were brought up in interviews.  

Gkisedtanamoogk (2010:44) emphasizes the implications of colonization, and expresses 

how it has deeply harmed and traumatized his people, the Wampanoag and Wabanaki: “Our 

context is that of genocide; whether we speak of ‘integration,’ ‘assimilation,’ disappearances,’ 

‘imprisonment,’ ‘land claims,’ or ‘residential schools,’ it all means the end of our consent, self-

determination, and our right to remain who we are, in our own territories, in our self-defined 

context.” While it is important to build relationships, knowing the truth about our shared 

histories and broken treaties is crucial (Gkisedtanamoogk 2010:52). These types of discussions 

point to the inherent root of settler colonialism and decolonization discourse, which, of course, is 

the foundational understanding necessary when participating in solidarity work. These colonial 

foundations lead to the creation of power imbalances, oppression, and racialization of Indigenous 

people.  

In her research and subsequent book, Decolonizing Solidarity: Dilemmas and Directions 

for Supporters of Indigenous Struggles, Clare Land (2015) argues the importance of identity 

awareness and the importance of understanding how one’s identity effects Indigenous 

communities. Land, a non-Aboriginal ally in Australia, shares her analyses of interviews with 

Aboriginal people and their non-Aboriginal supporters, resulting in discourse regarding: the roles 

of allies and surrounding political frameworks, interpretations of alliance by Aboriginal 

community members, and conclusions about the benefits and challenges of allied relationships. 

She suggests that “non-Indigenous people—in particular white people—direct their activist 
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energies towards anti-racism work and organizing among their own communities” (Land 

2015:175). Land (2015:4) also says, “Solidarity should be directed to decolonization; and the 

way solidarity is undertaken needs to be decolonized.” The intention of decolonizing in the space 

of alliance is to rebalance power dynamics. As Paulette Regan (2006:22) says “what we choose 

to deny is our complicity in perpetuating a colonial system that is rooted in violence and social 

injustice.” Therefore, one of the most important roles of allies is to analyze where our complicity 

lies so that we may deconstruct it. 

 

Critical Self-Reflection 
 

One dominant theme of alliance literature is the necessity of allies to practice critical self-

reflection and interrogate the unconscious habits of white privilege (Land 2015:164-165). Land 

(2015:163) offers a list of questions that can help allies begin to develop a sense of self-

understanding:  

 

(1) Where are you from? (2) What is your culture? (3) What happened to the Aboriginal 

people where you now live? (4) How are you positioned in relation to colonialism? (5) 

How are your life and your habits shaped by privilege? (6) Why are you interested in 

being supportive of Aboriginal people? (7) What does being an ally mean to you? (8) 

How do you know you are emerging towards non-racism? (9) Do you want something in 

exchange for work as an ally? (10) What are the ethical considerations in ally work? 

 

I am intentionally including this list because these questions are critical for allies to contemplate. 

This idea of constantly being self-aware is important for allies in any context and underlies many 
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of the other themes that arise in the framework of solidarity. This can include analyzing why one 

feels drawn to a movement in the first place and the privilege associated with the choice of 

whether or not to participate in a long-term struggle (Land 2015:164-168). I find congruence 

with Land in my own work regarding critical self-awareness, as presented in Chapter Four. 

Barker (2010:328) deconstructs his thoughts on how to move forward with inquiry, based on 

self-awareness as an ally in a settler colonial society, he says, 

The lesson is clear: the power to change society must be generated by the society itself; if 

it is imposed, it will be oppressive. … Settlers must start asking basic questions: who are 

we, what do we want our society to look like, and how do we wish to relate to the 

Indigenous peoples whose lands we live upon?  

 

Relationship Building and the Question of Friendship 
 

Throughout the scholarly material on alliances, the theme of relationships, and how to 

navigate them continues to arise. An enlightening take on this topic comes from the book, 

Alliances: Re/Envisioning Indigenous-non-Indigenous Relationships, edited by Lynne Davis 

(2010), a self-identified non-Indigenous researcher and activist. This is an edited volume 

containing twenty-four chapters, each written or presented by different scholars, both Indigenous 

and non-Indigenous, in the realm of Native activism and justice. The text focuses on alliance-

building and recognizes the many obstacles and benefits associated with these practices. Davis 

(2010:2) introduces the book by sharing that relationships, partnerships and alliances between 

Indigenous and non-Indigenous people and nations, began intriguing her, and therefore, “a full 

research project was developed to explore contemporary relationships between Aboriginal 

peoples and social movements more generally, particularly alliances and coalitions.” This 



 

 
 

46 

curiosity launched The Alliances Project, and subsequently the Re/Envisioning Relationships 

Conference that is the foundation for this book. These projects were funded by the Social 

Sciences and Humanities Research Council, and were aimed at answering the questions of how 

non-Indigenous people can work in solidarity without replicating colonial relations, and asking 

what ethical responsibilities non-Indigenous people supporting the self-determination of 

Indigenous peoples have (Davis 2010:2–6).  

Davis (2010:5) describes three separate definitions of partnerships, or power 

configurations. The first configuration is two groups walking side by side, equally, evoking the 

concept of the Two Row Wampum. Hansen and Rossen (2017:33–35) describe the Two Row 

Wampum (Teioháte Kaswenta), a treaty between the Haudenosaunee and Dutch from 1613 that 

still holds immeasurable cultural significance today. The treaty refers to the concept of 

kaswentha, which describes the relationship between them as an agreement that unites them in 

mutual respect and co-existence, but portrays that each would self-govern side by side, never 

interfering with the affairs of the other. This parallel path is denoted in the wampum belt with the 

image of two lines of purple beads separated and surrounded by lines of white beads, 

symbolizing their two boats, containing their respective governments, ways of life and spiritual 

traditions, “traveling down the road of life, parallel to each other and never merging with each 

other” (Hansen and Rossen 2017:34; Powless 2000:23–24). Since the roles of alliance should be 

dictated by the Indigenous people of place, it is unsurprising that Haudenosaunee speakers and 

activists, depend upon the Two Row Wampum, and thus, the above partnership configuration, as 

a blueprint for relationship building.  

Jake Swamp, a Mohawk (one tribe in the Haudenosaunee Confederation) elder from 

Akwesasne and the keynote speaker at the Re/Envisioning Relationships Conference, opens the 
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conference with the Haudenosaunee Thanksgiving Address, followed by an explanation about 

how we, as humans, are in relationships with everything else on Earth, be it humans, animals, 

plants, water, earth, and all other beings. He explains that every relationship is reciprocal and 

that part of building alliances is building reciprocal relationships between humans and learning 

to cooperate with one another (Swamp 2010:18). Swamp’s (2010:21) culture-based perspective 

is as follows,  

 

There are many things that we must investigate in order to rebuild a new life for our 

future children, our future global world. And it involves so much forgiveness; it involves 

so much humanity. And the hardest thing to overcome is the prejudice that we have. I 

was told by an elder one time, and I believe this to be true, that there is a prophecy that 

people rarely speak about. He said all the people started together in one place in this 

world. And he said that we are of different colors and that we started together. But at that 

time, already we couldn’t get along. And so the Creator decided to send people to 

different parts of the world to live and to learn. The day would come when all the people 

would come back together to share their experiences. Then they would put these 

experiences together and set a great bundle, and then it will be tied.  

 

Perhaps the work of relationship building, learning our colonial histories, and even analyzing 

how these histories have affected our societal dynamics and privileges, is the work of all of us 

coming together, preparing to tie the bundle that Swamp described above. Perhaps this prophecy 

speaks to the work of unity, which I expound upon in Chapters Three and Four. Conceivably this 

unity, however, does not deny our painful histories, generational traumas, racialization, and 
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privileges, but instead, acknowledges and embraces them in order to honestly and authentically 

rebuild our relationships, communities, and governing systems. Within this context of 

unification, allies ought to unify with the greater vision and values of the movement without 

taking on the culture, customs, and characteristics of the host culture. Perhaps this is the work of 

decolonization. William Woodworth Raweno:Kwas (2010:26–35; name italicized in original), a 

Mohawk professor at the University of Waterloo School of Architecture, speaks about receiving 

a vision of a welcoming ceremony for those who wish to “adopt our homeland as their own,” 

including an entire concept for re-contextualizing our shared histories and recovering mutual 

respect, saying, “In this reconstructed and renewed relationship we might all correct and model a 

way to address the destructive patterns of colonization which have contaminated relationships 

among people all over the planet over the past several hundred years.” Woodworth 

Raweno:Kwas (2010:25–26) also speaks to the importance of his Hotinonshon:ni 

(Haudenosaunee) ancestry, utilizing their wisdom to make “right” our relations. 

The second power configuration described by Davis is paternalism, where, like 

colonization, the non-Indigenous “partner,” possibly colonizer, assumes the position of power. 

This configuration is not often discussed in alliance literature, unless it is being used as an 

example of destructive relationship dynamics. Many authors describe the importance of not 

replicating the dynamics of colonial relationships within the context of alliance, which can be 

done unintentionally (Land 2015; Vernon 2010). According to Caitlyn Vernon (2010:288), since 

settlers still benefit from the displacement of First Nations people, an entirely “New 

Relationship” must be envisioned including a rebalancing of power, a redistribution of wealth 

and land, and a reconceptualization of progress. Due to the fact that this second relationship 

configuration of paternalism still exists in non-alliance settings, Vernon (2010:288) feels that 
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“transforming relations requires more than offering a few opportunities within a system that 

perpetuates injustices.” Davis warns that these attitudes associated with paternalism can be 

communicated in subtle ways. 

The third power configuration or partnership described by Davis (2010:5) is one where 

“Indigenous partners provide the leadership, and non-Indigenous people take action in support of 

the direction that Indigenous people have determined.” My work draws heavily upon this third 

concept of partnership. The first perspective, in some cases, may be an ideal, the notion of 

walking side-by-side, and ultimately, of unity, which Aunty Pua often speaks of. However, in 

speaking with other allies, researching the current literature, and analyzing how power dynamics 

and identities play a role in alliances, I feel that my work favors the third concept of Indigenous 

people leading while allies uphold supportive roles. Davis (2010:5) acknowledges that “defining 

the nature of alliance is the first step in negotiating the power relations that will ensue.” Vernon 

(2010:279) feels that just and sustainable shared decision-making is a goal of alliance, but 

recognizes that non-Aboriginal control needs to decrease in order to make space for Aboriginal 

decision-making. I draw upon this idea in my thesis work when investigating the concepts of 

Kanaka Maoli leading the movement, while allies step back into supportive roles. On being an 

ally, Vernon (2010:290) states,  

 

Being an ally means more than just offering our support Aboriginal peoples’ struggles– it 

means making changes in our own lives. Those of us who are settlers to British Columbia 

have directly or indirectly supported, and have benefited from, racist and genocidal 

government policies towards First Nations. Developing new relationships with aboriginal 

peoples today means knowing the past and bearing witness to the present, apologizing for 
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shared history and taking responsibility for our own complicity, offering compensation 

and working together to build new relations. Building new relationships means 

addressing the balance of power and challenging the privileges of settler society.  

 

Vernon is, therefore, in support of the third viewpoint on building relationships with Indigenous 

nations, asserting that to build them, allies must take responsibility for the past, the present, and 

for the privileges of settler society in order to address power inequity and re-center Indigenous 

perspectives. I believe this statement is congruent with Land’s assessment of relationship-

building, as well. 

Land offers a more critical approach to allied relationships. When discussing 

relationships between Indigenous people and non-Indigenous allies, Land (2015:115–118) offers 

that because we are working within the context of power-imbalances, friendship should not be 

the goal of alliance. Land (2015:118) suggests that while authentic friendships across race may 

be an “unexpected bonus,” it is more important to gain internal reward from the labor of anti-

racist work. She also claims that utility is a primary reason for allied relationships, and therefore, 

the give-and-take must be understood and constantly renegotiated within the context of the 

relationship (Land 2015:154). She goes into detail about possible ways that non-Indigenous 

allies may be receiving personal fulfillment through activist work, which may satisfy their side 

of the relationship, and reminds allies that Indigenous people must be able to define what they 

want out of that partnership, whether it is short term support, or long-term ongoing relationships 

(Land 2015:155). Essentially, Land (2015:156–157) advocates for the importance of self-

awareness and accountability in “authentic relationships across race,” which, she admits, require 

a lot of communication and hard work. I appreciate her in-depth look at the importance of 
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decolonizing our solidarity work and responding to the needs, experiences, and challenges of 

Indigenous peoples as we engage in social justice causes as allies. In particular, I draw upon 

Land’s discussion of relationships, as I feel that navigating the territory of solidarity always 

requires a closer look at the way we are relating to each other. 

In an example of large-scale collaboration between Indigenous and non-Indigenous 

groups, Merran Smith and Art Sterritt (2010) outline how a community in British Colombia was 

able to set guidelines for conservation of the Great Bear Rainforest. They did so in collaboration 

with environmental organizations, First Nation tribes, government agencies, and industry 

representatives (Smith and Sterritt 2010:131). Their work is helpful in looking at the possibilities 

of collaborative relationships on a large scale, between supposedly opposing sides. The authors 

concluded that what made them successful was communicating with one another and seeing the 

“unique opportunity to access the diverse expertise found within both respective communities” 

(Smith and Sterritt 2010:147–148).  

 Brooke Hansen and Jack Rossen, educators and co-founders of Strengthening 

Haudenosaunee American Relations Through Education (SHARE), describe their viewpoints of 

allied relationships through their personal experiences with the Two Row Wampum Campaign in 

New York with the Haudenosaunee community. Hansen and Rossen (2017:32) explore their 

experiences as allies and committee members in the Two Row Wampum Campaign, causing 

them to reflect on the intersections between activist anthropology, decolonization theory, and 

indigenous anthropology. From the important history of the Two Row Wampum Treaty sprung 

forth the Two Row Wampum Renewal Campaign, which was designed to “educate, unite, and 

highlight the importance of mutual relations and treaty agreements” (Hansen and Rossen 

2017:36). Developing ally relationships within the Campaign became a central theme, as it 
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symbolized the treaty in action. The Campaign also generated outreach materials on “How to be 

an Ally to Indigenous Peoples” including suggestions such as: “(1) respect and support 

Indigenous sovereignty; (2) remember that treaties are the supreme law of the United States; (3) 

care for the earth and work to end global warming; and (4) do not co-opt Native cultures or 

ceremonies” (Hansen and Rossen 2017:36). Hansen and Rossen describe their experiences 

within the Campaign, outreach, and the symbolic enactment, which included Haundenosuanee 

and allies paddling beside one another down the Hudson River, ending in New York City. They 

conclude their article by discussing the importance of engagement with Indigenous communities, 

their reflections on the Two Row Wampum Campaign, and its connection with activist 

anthropology. They express how, as educators, their intention is to get their students involved 

with Native peoples and that they “aim to raise a new generation into activist, public, and 

indigenous anthropologies” (Hansen and Rossen 2017:40). Hansen and Rossen see this 

Campaign as a possible model for similar movements, as well as a guideline for allies to follow 

in many contexts. Finally, in analyzing the lessons learned through solidarity in the Two Row 

Wampum Campaign, they express the importance of realizing that theorizing decolonization can 

be easier than operationalizing it:  

 

With such a long history of troubled relations between anthropologists and Native 

peoples, we still have a lot of learning and listening to do. This is the biggest theoretical 

insight we have to offer: put Marx and Foucault to the side for now and ask Native 

people what they think about wampum, treaties, colonization, exploitation, and their own 

histories. Theories are explanatory tools to help us understand the world and achieve 

goals. Decolonization is a theory, a methodology, a process, and a journey. That is not as 
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neat and tidy as some academics would want a theory to be, but this is a vibrant and 

dynamic pathway forward. (Hansen and Rossen 2017:41) 

 

Hansen and Rossen encourage activist anthropologists to be so fully engaged in our communities 

and in the decolonization process that we are willing to suspend our specific focus on Western 

academic theories so that we may cultivate and build relationships, thus decolonizing through 

learning from and acting within our local Indigenous frameworks. I draw upon Hansen and 

Rossen’s concepts of applied and activist anthropology, taking particular note of their 

involvement in the Two-Row Wampum Campaign, itself. I also draw upon their conclusions on 

decolonization and authentic relationship building, witnessing some of these same themes arise 

in my own work as an activist and a researcher within the context of the Movement to Protect 

Mauna Kea.  

 
Problematizing Alliance 
  

Many scholars also critique alliances and illustrate concerns that can arise within the 

context of solidarity. Given the fact that Indigenous/non-Indigenous relationships still exist 

within the larger context of settler colonialism, power dynamics of colonizer/colonized can still 

play out, at risk of creating a dualistic binary. Land (2015:7) says, “Paternalism and tension in 

relationships between Indigenous and non-Indigenous activists are, at heart, generated by 

colonial conditions.” Therefore, one important problem allies must be aware of is overstepping 

Indigenous leadership and centering ally opinions, and Land points out that allies must remember 

the importance of “Aboriginal control over Aboriginal affairs.” Another way allies reproduce 

colonizing dynamics is through “movement co-optation,” where allies use the movement to 
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advance their own self-interest or exploit the movement for personal gain (Indigenous Action 

Media 2014).  

At times, when allies do the crucial work of learning about topics like racism, whiteness 

and privilege, allies can become so disheartened by white or settler society that they withdraw 

from those (their own) communities. Land (2015:176) cautions against this, naming this 

retraction a privilege, and instead encourages allies to continue engaging in their own 

communities saying, “If white people are creating a problem [by perpetuating dominant-culture 

colonialism and racism], then the dominant culture, rather than those it regulates to a position of 

subordination, should be the target of activists’ energies.” This resignation of agency is harmful 

to Indigenous movements and does not do the work of utilizing privilege for the purpose of 

change:  

 

Resignation of agency is a by-product of the allyship establishment. At first the dynamic 

may not seem problematic, after all, why would it be an issue with those who benefit 

from systems of oppression to reject or distance themselves from those benefits and 

behaviors (like entitlement, etc) that accompany them? In the worst cases, “allies” 

themselves act paralyzed believing it’s their duty as a “good ally.” There is a difference 

between acting for others, with others, and for one’s own interests, be explicit. 

You wouldn’t find an accomplice resigning their agency, or capabilities as an act of 

“support.” They would find creative ways to weaponize their privilege. (Indigenous 

Action Media 2014)  
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White saviorism is based on paternalism in that it must construct a weakened other that needs 

saving or fixing in order to fulfil the emotional needs of the settler or savior (Aronson 2017). 

Barker (2010:320) says, “colonial settlers become so entrenched in the ‘idea’ of themselves as 

benevolent peacemakers” and characterizes this as a way that colonizers deny their place in 

colonial processes. At times, this longing to help or fix issues not only satisfies the allies’ 

personal desires, but serves to perpetuate issues of romanticizing and homogenizing Indigenous 

people into stereotypes created by settler colonialism to invalidate Native people (Land 

2015:13). This romanticism, then, perpetuates issues of inequity and power imbalances, “Allies 

all too often carry romantic notions of oppressed folks they wish to ‘help.’ These are the ally 

‘saviors’ who see victims and tokens instead of people. … This kind of relationship generally 

fosters exploitation between both the oppressed and oppressor. The ally and the allied-with 

become entangled in an abusive relationship” (Indigenous Action Media 2014).  

   

Literature that Guides the Research  
 

Alliances rely on an ally’s willingness to be reflexive and taking responsibility for their 

part in colonial history and the contemporary dynamics of our societies. Authors agree that 

relationship-building is of key interest in solidarity work but differ in the way they situate these 

relationships, often based on the values and needs of the host culture. Of key interest for my 

work are the various definitions and reflections on relationships-building, in particular Davis’ 

third power configuration where Indigenous people lead and non-Indigenous people support. I 

also draw from discussions on self-reflection, awareness of privilege, and settler responsibilities 

from Land (2015), Vernon (2010), and Barker (2010). Analyzing issues of power and privilege 

as key feature for moving forward with better relationships towards unification for a cause is 
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crucial. Beyond simply speaking words of solidarity, a true ally must be willing to face the 

discomfort of decolonization, even that which may overturn their own life in order to restore the 

balance of power (Barker 2010; Tuck and Yang 2012). I draw upon these ideas in my own work 

and expand upon them in the context of the Movement to Protect Mauna Kea through the 

interviews of the seven allies.  

 

Ally Guidelines, Principles, and Online Resources 
 

The published literature on alliance and solidarity are extremely important and continues 

to grow. However, some of the most important resources for this topic are online, as many allies 

or accomplices participating in Indigenous-led movements are getting their information from 

social media and online resources. Therefore, this section will address the online sources that are 

easily accessible for settlers and allies as educational tools for allies of Indigenous-led 

movements. These resources often help to educate allies on proper conduct within that context. 

There are a few topics that show up across the board in solidarity packets, pamphlets, and 

articles, even though some things change depending upon the location and the host culture. 

These four universally important themes are: having a deep knowledge and understanding of the 

true history of the context and location you are in as an ally, including colonization, settler 

colonialism, racialization, and privilege; stepping back, listening, and acknowledging one’s 

status as a guest; centering the Indigenous voices to lead their own movements; and respecting 

the host culture while not appropriating it. If the scholarship is specifically movement-based, it 

may also include suggestions on how to be of service as an ally and doing what is needed as 

opposed to what an ally wants. I will present the following section on a source-by-source basis, 

in order to showcase the types of resources available. While this section does not cover every 
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online resource, I have chosen a few representative examples. These examples also contain 

information that can be relevant for the allies of Mauna Kea, as well. 

There is a variety of terminology used to describe non-Indigenous allies. The Indigenous 

Ally Toolkit from the Montreal Urban Aboriginal Community Strategy Network (2018:1) offers 

three distinctive descriptors:  

 

Ally: Being an ally is about disrupting oppressive spaces by educating others on the 

realities and histories of marginalized people.  

Accomplice: An accomplice works within a system and directly challenges 

institutionalized/systemic racism, colonization, and white supremacy by blocking or 

impeding racist people, policies, and structures.  

Co-resistor: Being a co-resistor is about standing together, as an ensemble, in resistance 

against oppressive forces and requires constant learning. It is combining theory and 

practice by establishing relationships and being deeply involved within a community that 

informs how one listens critically, understands an issue and influences the way they go 

about disrupting oppressive institutions and systemic systems.  

While I have not yet heard “co-resistor” in the context of Mauna Kea, a couple of the allies, 

myself included, actually prefer the term “accomplice.” Indigenous Action Media (another great 

resource for allies) developed a well-circulated article on the topic, where the terms “ally” and 

“accomplice” are analyzed more critically, 

Ally has also become an identity, disembodied from any real mutual understanding of 

support. The term ally has been rendered ineffective and meaningless… The risks of an 
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ally who provides support or solidarity (usually on a temporary basis) in a fight are much 

different than that of an accomplice. When we fight back or forward, together, becoming 

complicit in a struggle towards liberation, we are accomplices. Abolishing allyship can 

occur through the criminalization of support and solidarity… Accomplices listen with 

respect for the range of cultural practices and dynamics that exists within various 

Indigenous communities. Accomplices aren’t motivated by personal guilt or shame, they 

may have their own agenda but they are explicit. Accomplices are realized through 

mutual consent and build trust. They don’t just have our backs, they are at our side, or in 

their own spaces confronting and unsettling colonialism. As accomplices we are 

compelled to become accountable and responsible to each other, that is the nature of 

trust.  (2014; emphasis in original) 

The site also provides a printable version, which can be folded into a booklet and shared. The 

article goes on to problematize some of the concerns with allyship, some of which are included 

above. The differentiation between these definitions are very important, as they clearly speak to 

the levels of power structures that can be present, even in alliance, and attempt to address them. 

Indigneous Action Media also critiques the roles of allies, and, by presenting a more appropriate 

term, also presents a more appropriate definition of the roles of accomplices. As I stated in the 

Prefatory Remarks, I chose to use the word “ally,” despite alternative terminology in the field, 

because Aunty Pua specifically requested that I use the word “ally” since it is widely recognized 

in Hawaiʻi. This approach adheres to the recommendations in alliance literature to follow the 

lead of the Indigenous population of place.  

The Ally Toolkit goes on to recommend three steps for allies to consider and put into 

action. The first asks that allies “be critical of any motivations” that have led them to participate 
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in and support a movement, reminding them that, “being involved in any kind of anti-oppression 

work is about recognizing that every person has a basic right to human dignity, respect, and 

equal access to resources … [being an ally is] a way of being and doing. This means self-

reflection, ‘checking in’ with one’s motivations and debriefing with community members is a 

continual process; it is a way of life” (Montreal Urban Aboriginal Community Strategy Network 

2018:2). The second step offered is to “start learning” and continually educate oneself on 

histories, the Indigenous language, the Nation, their communities, proper terminology, one’s own 

relationship to the culture, prejudices and more (2018:3–5). The third step offered is to “act 

accordingly,” as “educating one’s self is only half of the work of being an ally” (2018:6). The 

pamphlet recommends being respectful, recognizing that as an ally, you are a guest, and offers 

the suggestions to “listen, ask, build relationships, research about the history, and continue to 

support” (2018:6). Most alliance guidelines cover these topics, although some change depending 

upon the location, culture, and protocol of the host culture. Some are more direct, others are 

gentler.  

Jackson Smith, Cassandra Puckett, and Wendy Simon (2015) of the Office of Aboriginal 

Initiatives at Wilfred Laurier University in Ontario, Canada, provide a more in-depth resource 

guide for non-Indigenous allies. This guide begins with defining terms and offering background 

information on concepts like alliance and decolonization (Smith et al. 2015:7–8). The next 

sections of the Overview are split into categories including Positive Actions, Negative Actions, 

and Resources. They offer, and then expound upon, the following positive actions: be respectful, 

build relationships, learn, be aware of oppression and privilege, know the history, learn about the 

people and their culture, understand the importance of land, listen and be silent, take the 

responsibility to act, reflect upon intentions and motivations, and approach political 
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representatives (Smith et al. 2015:11–18). Smith, Puckett, and Simon (2015:19-21) then provide 

some awareness of negative ways that allies can show up, including cultural appropriation, 

taking leadership, interfering, seeking emotional support, and having expectations. These lists, 

and the descriptions of each action, are crucial within the context of Indigenous movements. 

They can be fantastic resources for those who want to be of service but perhaps have never 

learned some of these things before. The final three sections emphasize that the overview is a 

“living document” that will continue to grow and change over time (Smith et al. 2015:23). This 

resources section is important as it offers a tool for those who wish to further educate 

themselves, which is one of the suggestions when becoming an ally in the first place.  

A sourcebook written by Jensen and others (2009) was compiled by Unsettling 

Minnesota, a collective of students, citizens, and activists that evolved from a class they formed 

at Twin Cities Experimental College entitled “Dakota Decolonization: Solidarity Education for 

Allies.” The writing reflects many in-depth perspectives on settler colonialism, history, allyship, 

organizing and more. I have not come across another online resource quite this extensive. While 

it is applicable to all nations and movements in many ways, it is very place-based and focuses on 

the local settler relationships with their Dakota friends in modern Minnesota. There is a specific 

focus on settler histories and actions that have caused harm to Native societies and, subsequently, 

an attempt to dismantle them. In the Introduction of the sourcebook, Wicanhpi Iyotan Win 

(2009:6), a Dakota activist, reflects on the purpose of the text,  

 

Deconstruction of colonizer mentality inside of one’s self is important, but it is not 

enough… It requires action…Only through action will anyone see justice for wrongs 

perpetrated…I hope for something different. I hope the beginnings of something else will 
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grow and nourish, despite the legacy of genocide and land theft so many have inherited. I 

hope that gradually, this education and action will spread, and we will no longer have to 

fight for the basic human right to live as people in our own way and on our own land. I 

hope that one day, things like this class and this sourcebook will no longer be necessary. I 

hope that you will take this and use it to fight back against the colonial empires that 

plague us all. I hope that you will be different. But I am not going to hold my breath.  

The last lines of the quotation are striking, and I include them here, just as they did in the 

sourcebook, to represent this perspective: the hopeful skepticism and pain of the many 

generations of oppression and trauma. It encourages us, as allies, not to get too comfortable. 

While there is beauty in alliance and relationship-building, there is equally vast pain that must be 

navigated. The authors of this sourcebook reflect upon these perspectives and have created a 

great resource for those attempting to dig deep into self-reflection and learn appropriate ways of 

acting, decolonizing, and unsettling.  

 The necessity for the resources above speaks to the complications that arise within 

alliances and solidarity. While the resources are helpful in pointing out many of the possible 

areas of concern, there will inevitably be issues that arise when on the front lines or when 

communities come together. This may point out the importance of allies educating other allies, or 

holding each other accountable, as Land (2015) discusses, and as interviewees explicate in 

Chapter Four. Alliances and the dynamics surrounding them can be very complex and layered, 

and these accessible, online materials seek to prepare allies for some of the concerns of host 

cultures. While it does not always happen, this literature can provide a buffer, which allows allies 

to be educated before arriving or before stepping into a protectivist or front line situation, thus 

creating less harm. 
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Of course, there are many more online resources and guidelines for alliance and solidarity 

with Indigenous nations. The ones reviewed above offer samples of a variety of different types of 

literature available. The resources above, and others like it, offer suggestions for allies who come 

to Indigenous movements, pointing out some important tools to remember, such as self-

awareness, centering Indigenous leadership, listening, and deconstructing one’s own privileges 

and motivations. Since these are online resources, built for application within the movement 

context, they are more straightforward than some of the scholarly sources, even if they touch 

upon some of the same topics. Very likely, there are resources specified for one’s own area, local 

nations, and activist movements.  

 

The Movement to Protect Mauna Kea 
 

Mauna a Wākea has been an interconnected landscape of spirituality, culture, and science 

for generations in Hawaiʻi; unfortunately, there is currently settler/Indigenous struggle for 

autonomy and control over these lands as they have endured many years of mismanagement 

(Hester et al. 2016; Maly and Maly 2005; Royal Order of Kamehameha I and Mauna Kea Anaina 

Hou 2017). Kānaka Maoli have been practicing science, spirituality, and culture holistically on 

the mauna for generations (Maly and Maly 2005), but unlike the current situation with the TMT, 

they were not practicing in a colonial context of separating these into categories and allowing for 

desecration in the name of Western science. Mainstream media characterizes this as a battle 

between spirituality and science, but this framing is simply untrue (Sands 2019). It is a 

distraction from the true “battle” occurring between settler discomfort with losing power, and 
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Kānaka Maoli rights to self-determination, and therefore, the ability to make decisions about 

how their genealogical and ancestral lands are used and cared for. 

As a non-Indigenous ally in a Kanaka Maoli movement, I feel it is important to be 

consistently reflexive in my research in order to maintain a reverent awareness of my place. 

Drawing from other authors’ seminal ideas of building relationships (Davis 2010; Hansen and 

Rossen 2017; Land 2016), my obligation to my community, in this case the Mauna Kea ‘Ohana 

and the ally community, is based on relationships. As others have stated, as a community 

member and a researcher I must be conscious of my role in the larger socio-political context 

present in this movement (Barker 2010; Vernon 2010). I note this here, as I do in other sections, 

to again bring critical awareness to my positionality. I write about the movement and Kanaka 

relationships with the land purely for informative purposes in order to situate my research into 

this location, place, and time, and to subsequently explain the roles of allies within this context. 

In this section I discuss: the relationship between Kanaka Maoli and Mauna a Wākea, as told to 

me; the historical context of observatories on the summit; the currently proposed Thirty Meter 

Telescope; the activist and legal actions against the telescope; and contextualize the Mauna 

ʻOhana community and the allies to the movement. Due to my positionality of solidarity with the 

Movement to Protect Mauna Kea, I realize that I am taking a particular political stand against the 

construction of the telescope and that this solidarity will arise in my writing. I do my best to 

maintain an objective view of what is happening on Mauna Kea; however, I do so from within 

the context of the movement, as this is my community.  

 Mauna a Wākea is referred to as the “piko” by many Kanaka Maoli. When translating the 

Hawaiian language into English, words often have many meanings, layers of meaning and 

sometimes even hidden or spiritual meanings. The word piko can be broadly translated as “navel; 
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navel string; umbilical cord; blood relative; genitals; center; summit or top of a hill or mountain; 

crest; crown of the head; place where a stem is attached to the leaf, as of taro” (Elbert and Pukui 

1986:328). Therefore, if we look closely at the word piko relative to the mauna, Mauna a Wākea 

is not merely the summit of a mountain. As the piko, the mauna is also the center, the navel, the 

umbilical cord, and a blood relative. An umbilical cord is that which nourishes us when we are in 

the womb of our mother and connects us to those who came before us, and the mauna also 

nourishes in the same way. Leon Noʻeau Peralto (2014:233) writes that Kanaka Maoli are 

“Nourished and sustained by the many piko (umbilical cord, center) that connect [them] to those 

kūpuna who came before.” From a Kanaka Maoli perspective, the mauna is a literal, 

genealogical ancestor of the Kanaka Maoli; she provides physical life to humanity by growing 

food and flowing waters upon her slopes. Her summit, also described as the Wao Akua (space of 

the gods and goddesses) is designated for the sacred elements to be left undisturbed, where 

spiritual nourishment can occur (Lucas and Winter 2017:461). Peralto (2014:235) proclaims that 

Mauna a Wākea “continues to feed us both physically and spiritually.” This spiritual umbilical 

cord also connects Kanaka Maoli to their kūpuna (ancestors). Thus, the layers of 

interconnectedness between Kanaka Maoli and their sacred Mauna are many and deep. Peralto 

(2014:234) also explains that there is a direct genealogical connection between Kānaka and 

Mauna a Wākea, illuminating that the Mauna is 

The mountain-child of Wākea. Born of the union between Papahānaumoku and Wākea, 

Mauna a Wākea is the elder sibling of Hāloa, the aliʻi [chief, chiefess, officer, ruler, 

monarch]. As such, both the Mauna and Kanaka are instilled, at birth, with particular 

kuleana [right, privilege, concern, responsibility] to each other. This relationship is 
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reciprocal, and its sanctity requires continual maintenance in order to remain pono 

[goodness, uprightness, morality, virtuous, in perfect order], or balanced.  

 

 Due to these and many other deep and intertwined relationships with the mauna, land, ancestors, 

and akua (god, goddess, spirit, divine), many cultural rituals and practices still take place on the 

Mauna at the ahu (altar) that decorate and honor Mauna a Wākea. This is one of a multitude of 

motivations made clear by the petitioners and kiaʻi to protect and preserve the sacredness of the 

summit landscape and spiritscape. The idea is leave this sacred place in its natural condition, 

respecting right relationship between akua, kānaka, and ʻāina. 

Due to the sheer height of Mauna Kea and the summit’s resting place above the clouds, 

astronomers have also had their eyes on the mauna. I now move to a discussion of the historical 

context of observatories on the summit. Mauna a Wākea stands as a stunning and massive pillar 

in the vast Pacific Ocean. Sloping upward from the ocean floor all the way to the heavens, she 

stands at 13,796 ft. above sea level and 32,000 ft. from her base on the sea floor (University of 

Hawaiʻi Institute for Astronomy 2015). The University of Hawaiʻi’s Institute for Astronomy 

webpage, which makes no mention of Kanaka Maoli cultural practices or beliefs in relation to 

their designated Astronomy Precinct, states their specific interest in the site,  

 

Mauna Kea is unique as an astronomical observing site. The atmosphere above the 

mountain is extremely dry—which is important in measuring infrared and submillimeter 

radiation from celestial sources—and cloud-free, so that the proportion of clear nights is 

among the highest in the world. 
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The first observatory was built on the summit of Mauna Kea in 1968 by the Air Force 

and then given to the University of Hawaiʻi at Hilo after the State Board of Land and Natural 

Resources (BLNR) issued a general lease to UH to build another telescope. Following the 1968 

telescope, one telescope was built in 1970 and three more were built in 1979. In 1985, the Board 

of Land and Natural Resources approved the Mauna Kea Complex Development Plan, which 

would allow UH to build up to 13 telescopes on the summit by the year 2000 (KAHEA 2016). 

Following that approval, two observatories were built in 1987, two were built in 1992, and two 

in 1996. In 1998, the Hawaiʻi State Auditor released a report documenting 30 years of 

mismanagement of the Mauna by BLNR and the University of Hawaiʻi (KAHEA 2016). Two 

more telescopes were built in 1999. In 2000, UH released the 2000 Master Plan, which allows 

for 40 more telescopes and support structures to be built on the mountain (KAHEA 2016). This 

allowed for the observatory built in 2002, consisting of eight telescope structures. This brought 

the total number of observatory structures on the Mauna to 13 and, at this time, represents 11 

countries in the 525 acre Astronomy Precint (University of Hawaiʻi Institute for Astronomy 

2015). This shows a clear command of the landscape. One of the quintessential indications of 

settler colonialism is the total acquirement of formerly Indigenous landscapes to utilize for settler 

gain. Settler colonial powers are not only culpable for the destruction of landscapes but also 

interested in the production of the landscape (Rohrer 2016:6). In other words, “what can this 

landscape produce for me?” In an interview with PBS News Hour, Kealoha Pisciotta (PBS News 

Hour 2016), a petitioner in the contested case hearings, discussed below, a cultural practitioner, 

and a former technician at the W.M. Keck observatory for 12 years, describes this phenomenon: 

“When I began to see the landscape being taken over, that’s when I realized, ʻWhoa! This is no 

longer man operating in a natural landscape, it’s man dominating the natural landscape,’ and 
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that’s where it started to shift for me personally”. Pisciotta has provided many interviews, written 

testimony, and verbal testimony, as a petitioner, about various issues relating to Mauna Kea, its 

sacredness, the importance of its waters, and its mismanagement. In her spoken testimony and 

cross examination on September 26, 2011, she explains the vast relevance of the landscape and 

points out the problem of overdevelopment,  

It's not a normal temple, there are temples made by man where man asked the gods or 

deities to abide in the temple. It is a temple made by the heavens for man to learn the 

ways of the heavens. The ways of the heavens mean the way we live in creation and with 

creation, and live and walk on the earth. Codified in that landscape are not only the 

alignments and relationship to the heavens, the constellations and the stars, but also the 

wisdom of the ages. Even the chants remain in the rocks and stones. And it is as Kalani 

[Flores] said, a piko, Piko o Wākea, also which is important. The prayers for Mauna Kea 

have been strong also and have carried us through a lot of difficulty in all manners of 

trials and tribulations. We have been able to carry ourselves through political 

machinations and legal battles because of the compassion of the mauna. It's an honor to 

stand for it, and we wouldn't change anything. If we had to, we would do it all again. I 

wanted to discuss some of the problems. Our advocacy has involved the prevention of 

overdevelopment of Mauna Kea. We believe that BLNR has failed in its duty. We believe 

the University has basically affirmed that in that they admit that the cumulative impact of 

astronomy is adverse significant and substantial. If that's the case, then we have a 

problem. (Pisciotta 2011) 
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There is a quick progression in the frequency of building astronomical structures on the Mauna 

between 1970 and 2002 (KAHEA 2016). The proposed Thirty Meter Telescope would be the 

14th observatory and the largest by far, towering above the summit 18 stories high (TMT 

International Observatory 2017). Before 1968, the summit of the Mauna was a marginally altered 

cultural landscape, utilized primarily by cultural practitioners who interacted in spiritually 

significant ways with their ahu, and by those quarrying adz stones (McCoy 2013). Even in 

ancient Hawaiʻi, people would only ascend to the Wao Akua for special reasons. Emalani Case 

explains that, “while Hawaiians could access the wao akua, and other regions above that for 

particular purposes, they knew they needed to live in the wao kanaka [place where humans lived 

and cultivated], below the gods” (Case 2019). Now, in 2019, there are large buildings, roads, and 

foot traffic on the mauna, and there is a general lack of reverence shown by many of the people 

spending time on this very sacred summit.  

 With background in place, our attention can be turned towards the proposed Thirty Meter 

Telescope and the efforts that the Movement to Protect Mauna Kea have enacted against the 

construction of this massive, skyscraping telescope. There had been opposition to desecration 

and development on the Mauna before the TMT was proposed (Ciotti 2011), however the 

number of people outwardly protesting and the publicity gained have been much larger in recent 

years. Between the years of 2003 and October of 2010, when the application for the permit for 

TMT was submitted, there were multiple legal actions that affected more recent filings against it. 

On multiple occasions, the court found assessments to be inadequate in addressing cumulative 

impacts of construction. In fact, in 2010, a court-ordered Environmental Impact Statement 

concluded that,  
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From a cumulative perspective, the impact of past and present actions on cultural, 

archaeological, and historic resources is substantial, significant, and adverse; these 

impacts would continue to be substantial, significant, and adverse with the consideration 

of the Project and other reasonably foreseeable future actions (University of Hawaiʻi at 

Hilo 2010).  

Hawaiʻi Administrative Rules (HAR) § 13-5-30(c)(4) prohibits permits for projects in 

conservation districts that cause significant and adverse harm, specifically it states “The 

proposed land use will not cause substantial adverse impact to existing natural resources within 

the surrounding area, community, or region” (Department of Land and Natural Resources 2011). 

This was a very important argument in the second round of TMT contested case hearings in 2016 

and 2017. Essentially, how could astronomy continue when it has already created what the 

Environmental Impact Statement calls “significant, substantial, and adverse” harm (University of 

Hawaiʻi Hilo 2010)? In 2006, the State Third Circuit Court, Judge Glenn Hara, finds that a 

Comprehensive Management Plan is required before further astronomy development on Mauna 

Kea, and in 2009 BLNR approved the University of Hawaiʻi’s “Comprehensive Management 

Plan,” which allows an unlimited number of new telescopes (Hoʻakea LLC 2009). This led in 

2010 to the permit application for TMT in the summit Conservation District. The Board of Land 

and Natural Resources then approved the Conservation District Use Permit (CDUP) in February 

of 2011, despite well-attended public hearings and a lot of public opposition (KAHEA 2016). In 

August of 2011, a seven-day contested case hearing occurred and the hearings officer considered 

the issue for 13 months, but eventually, recommended that BLNR grant the permit, which was 

issued in April of 2013. The Mauna Kea Hui, which at the time consisted of Mauna Kea Anaina 

Hou, the Flores-Case ʻOhana (family), Ku Ching, Kealoha Pisciotta, Paul Neves, Deborah Ward, 
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and KAHEA: The Hawaiian-Environmental Alliance, filed a lawsuit against BLNR’s approval of 

the TMT CDUP asserting that they did not follow due process of law. Initially, the Board of 

Land and Natural Resources denied the requests for contested case hearings. The Mauna Kea 

Hui then filed appeals, but the BLNR approved UH’s proposed sublease of Mauna Kea lands to 

the TMT Corporation (KAHEA 2016).  

 At this point, in April 2013, the community of Mauna Kea protectors began to take on a 

new form. The call-out for protectoion of the Mauna became increasingly more public, and the 

public increasingly responded. People began to arrive on the Mauna and at events, to stand in 

their physical bodies, in resistance to the TMT. From this time forward, there is a great deal of 

footage, photographs, and writing available on YouTube, Facebook, Instagram, in blogs and 

articles and through music and art, as many more people were documenting the resistance efforts 

on Mauna Kea. This body of records is hugely important, as Kanaka Maoli write, record, and 

assert their own histories and voices regarding the Mauna. On October 7, 2014, a 

groundbreaking ceremony was scheduled for the TMT at the proposed site. Lanakila Mangauil, 

kiaʻi, kumu hula, leader, and creator of the Hawaiian Cultural Center of Hāmākua, confronted 

the crowd at the groundbreaking, and eventually the groundbreaking ceased (Big Island News 

Video 2014). Several dozen Kanaka Maoli, Kiaʻi Mauna, arrived behind Lanakila, they spoke to 

the crowd, they chanted, they did hula. Goodyear-Kaʻōpua (2017:188) explains the significance 

of this event,  

 

For many years, a hui (group) of Kānaka have been working to assert and protect their 

genealogical connections to elements and deities of the mountain against an expanding 

footprint of astronomical observatories and telescopes (Casumbal-Salazar 2014). Those 
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Earlier battles were often fought in the courts (Puhipau and Lander 2005). But the 

disruption of the TMT groundbreaking ceremony and subsequent direct-action tactics on 

Mauna a Wākea brought international attention to these protracted struggles.  

 

April 2, 2015, the day that would alter the history of the movement forever, when 

hundreds of kiaʻi Mauna gathered near the Mauna Kea Visitor Center at the 9,000 foot elevation, 

creating road blocks near the crosswalk in order to stop construction vehicles proceeding to the 

summit of the Mauna. There were thirty-one arrests that day of peaceful protectors, men and 

women were bound and hauled off to jail for protecting their rightful lands, familial burials, and 

spiritual practices and structures. Many more were traumatized by this act of violence against 

their personhood, their culture, their families, and their community. The arrests gained 

international attention, especially in social media where the Kiaʻi Mauna already had a 

following. Thousands globally supported this movement via social media platforms and 

donations, and they continue to do so. This prompted 53,000 people to sign the Mauna Kea 

Petition that was delivered to Governor David Ige on April 20th (Hurley 2015).  

June 24, 2015 was another monumental day for the Movement to Protect Mauna Kea, 

when TMT attempted to move more construction equipment up the mountain. 750 peaceful 

protectors arrived to line the roads and prevent the equipment from arriving at the summit. 

Kānaka and non-Kānaka alike arrived. With chants, hula, lei, and pōhaku (stones), arm in arm 

they lined the roadway. There were 12 arrests that day of peaceful protectors. Twelve times the 

Mauna ʻOhana had to watch their friends and family go to jail for standing up peacefully for 

what they believed in. In the months to follow, there were many ceremonies and actions on the 

mauna to work towards keeping the access road blocked to construction. There were many 
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months of land occupation. In November 2015, a group called the Mauna Kea Hui requested a 

stay on construction, which was granted the same day by the Hawaiʻi Supreme Court. In 

December, earth moving machines were removed from the summit (KAHEA 2016). In March of 

2016, Kalani Flores—petitioner in the contested case hearings, assistant professor at Hawaiʻi 

Community College – Pālamanui, and husband of Pua Case—challenged the TMT sublease, and 

it was sent back to BLNR for reconsideration and another round of contested case hearings were 

permitted. In October of 2016, the second contested case hearings began. Retired Judge Riki 

Amano was seated as Hearing Officer (Department of Land and Natural Resources 2016). This is 

when my journey as an ally in this movement began. 

I sat in the back on the first day I arrived at the TMT Contested Case Hearings. The 

Crown Room at the Grand Naniloa Hotel in Hilo was uncomfortably cold with the air 

conditioning blasting. The florescent lights at the front of the room were like spotlights. I could 

feel my heart pounding against my chest as I watched the petitioners take their seats at the tables 

in the front left side of the room, which were facing another long row of tables situated high off 

the ground on a stage. In another context, I imagine the stage could be booming with beautiful 

music, and dancers would fill the floor where the petitioners were seated, but that day it felt like 

a court room and there was a seriousness in the air. Most of the lawyers fighting for the TMT sat 

on the right side, visibly fewer in numbers than the many petitioners seated. The people around 

me, all strangers at that time except for my partner who joined me that day, were both intensely 

focused and excessively kind. There was a permeating and powerful, yet indescribable feeling in 

the room. Some combination of determination, strength, love, and heaviness. I know of no way 

in language to describe this sensation. There was a deep connection present, alongside sadness. 

By the time I arrived on the scene, there had already been many years of fighting to protect the 
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summit. I knew I was a guest in a well-established sphere, and I intended to humbly listen and 

learn. As I watched and listened to the testimonies, the cross-examinations, and deciphered some 

of the stories and experiences, I knew I would be at every single hearing possible, in order to 

support the petitioners. I whole-heartedly believed in them, and I still do. That day at lunch, I 

suddenly felt the longing to offer the only gift I had to give, my hands. I am a massage therapist, 

and I asked if there were any people present who needed a massage. This request was well-

received. As I built my relationship with the Mauna ʻOhana over the next few months, people 

became less and less shy about asking for kōkua (help, assistance, relief), and I was more than 

happy to offer this  small gift to this beautiful community fighting so gracefully to protect their 

land and rights. That was the way I initially became friends and forged relationships with many 

kiaʻi mauna. It was also the way that my solidarity with the movement grew.  

Despite the many, many hours in the contested case hearings, the exhaustive testimony, 

legal documents, and personal and financial sacrifices of the petitioners, the Hawaiʻi Supreme 

Court overruled the legal opposition to the TMT on October 30, 2018 and granted TIO 

permission to begin construction in June of 2019. The next day, Hale Kūkiaʻimauna and the ʻahu 

on the Northern Plateau were torn down by state law enforcement officers, both were built in 

2015 during the first occupation, and this act of desecration was seen by some people as an act of 

war on Hawaiians (Watson 2019). From July 12 - 14, 2019, hundreds of kiaʻi and supporters 

held a prayer vigil on Mauna Kea at Puʻu Huluhulu (before its designation as a Puʻuhonua), to 

cleanse the space and prepare for the protection in a prayerful way (Burnett 2019).On July 15th, 

when the announcement came through that construction would begin, kiaʻi and their supporters 

arrived on the Mauna in even greater numbers to stand in protection, occupy the land, and resist 

construction. On July 17, 2019, 33 kūpuna, who placed themselves on the frontlines of this direct 
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action, were arrested for blocking the Mauna Kea Access Road (the only entryway to the 

summit), in an assembly area now called the “Kūpuna Tent” (KITV 2019). To this day, in 

October of 2019, as I write this thesis, the mountain is currently being occupied and protected by 

the Mauna Kea ʻOhana at Puʻuhonua o Puʻuhuluhulu. I discuss this in greater detail in the 

concluding chapter.  

The Movement to Protect Mauna Kea is led by Kānaka Maoli who are mostly from Moku 

o Keawe, otherwise known as the Island of Hawaiʻi. Supporting this Indigenous leadership are a 

multitude of non-Kanaka allies. Some of these allies are living on Moku o Keawe, and others 

live all around the globe. The movement has gained international attention as people begin to 

stand up to protect their natural resources, environments, and sacred places. Indigenous 

communities are speaking out for their communities and standing up against desecration and 

development. Solidarity between Indigenous Nations has also played a crucial role in these 

movements. Aunty Pua Case and her daughter Hāwane Rios, two leading voices of the 

Movement to Protect Mauna Kea, went to Standing Rock in Novemeber of 2018 to offer their 

solidarity. In turn, leaders of the Standing Rock Movement support Mauna Kea. These 

relationships are tenfold throughout the world as Indigenous leaders support one another in 

speaking out and standing up. Aunty Pua has explained that when she goes to other nations, she 

becomes an ally as well, a relation, and that there is a proper way of showing up when she is 

there. In this way, alliances are being built across nations, and Indigenous allies are working in 

solidarity with other Indigenous movements.  

As of July 2019, after the Board of Land and Natural Resources approved the 

construction of the TMT following the second round of contested case hearings, the Royal Order 

of King Kamehameha I instituted Puʻuhonua o Puʻuhuluhulu. As of October 2019, the kūpuna, 
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kiaʻi, and their allies are camping at the Puʻuhonua, successfully stopping the desecration of the 

summit for the duration of the camp’s existence. Since the 33 arrests on July 17th, no subsequent 

arrests have been made, although there have been many citations of protector vehicles parked 

alongside the road. The Puʻuhonua is very sophisticated and well organized, including a system 

of decision making and areas for medical care, supplies, ceremony and protocol, art, childcare, a 

kitchen, a University, and much more. I describe this in more detail in Chapter Five.  

 

Protectivism and Alliance on Mauna Kea: An Opportunity for Expanded Solidarity Research 
 

 While the body of research regarding solidarity and alliance continues to grow, and the 

world at large becomes more aware of Indigenous struggles for self-determination and the 

protection of their lands, rights, and resources, there is an opportunity for additional study here in 

Hawaiʻi. Hawaiian and non-Hawaiian researchers have provided a huge volume of research 

concerning the history and colonization of Hawaiʻi and continue to write about movements for 

sovereignty and mālama ʻāina. There is also research about foreigners living in Hawaiʻi and 

colonization’s effects on the government, tourism, land rights, property ownership, and more. 

My research complements these studies and writings by providing information about non-

Kanaka Maoli alliance and solidarity, especially relating to Mauna Kea, in Hawaiʻi’s activist 

movements. I draw upon Rohrer’s (2016) discussions on settler colonialism, Land (2015), 

Vernon (2010), and Barker’s (2010) reflections on relationship building and self-awareness as 

allies, and Hansen and Rossen’s (2017) take on activist anthropology to develop, in collaboration 

with key community members of Kūkulu and allies, the following research question: what are 

the roles and experiences of allies in the Movement to Protect Mauna Kea? This research on 

solidarity will not only add to the greater body of scholarship, but can also be a resource for 
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people in Hawaiʻi who wish to participate in the many Kanaka Maoli movements. Drawing from 

scholarship and from collaborative methodologies, I utilize seven interviews, one survey, and 

participant observation to bring to light the roles and experiences of the allies of the Movement 

to Protect Mauna Kea. The following chapter will discuss the methodologies I utilized to conduct 

this research.  
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CHAPTER THREE: TWO-FOLD COLLABORATIVE METHODOLOGIES: FIRST 

WITH KANAKA MAOLI MENTORS, THEN WITH ALLIES 

 In Chapter Two, I show how the foundation of alliance lies in knowing the history of 

Hawaiʻi and recognizing the process of settler colonialism continues today (Wolfe 1991, 2006; 

Rohrer 2015; Goodyear-Kaʻōpua 2017). Settler colonialism leads to a discussion of 

decolonization (Reinsborough and Barndt 2010; Smith 2012; Walia 2012), as a prerequisite for 

entering into a relationship of alliance with an Indigenous movement. After introducing some 

modern, Indigenous movements from around the world, I provide scholarship written about 

solidarity and alliances (Fujikane and Okamura 2008; Davis 2010; Land 2015; Hansen and 

Rossen 2017), followed by resources that have been created for allies for educational purposes 

(Unsettling Minnesota 2009; Smith et al. 2015; Montreal Urban Aboriginal Community Strategy 

Network 2018). Finally, I provide the background and timeline of the Movement to Protect 

Mauna Kea, leading up to the current, as of October 2019, occupation at Puʻuhonua o 

Puʻuhuluhulu (Peralto 2014; KAHEA 2016; Casumbal-Salazar 2017; Goodyear-Kaʻōpua 2017).  

This exploration leads to the awareness that little academic research has been done in 

solidarity research regarding activism, or more appropriately called “protectivism,” in Hawaiʻi, 

and more specifically, in the Movement to Protect Mauna Kea. Therefore, this thesis will address 

solidarity in Hawaiʻi, and specifically on Mauna a Wākea, by asking the question: what are the 

roles and expereinces of allies in the Movement to Protect Mauna Kea? A variety of methods, 

utilized within the context of a collaborative ethnography research design process, are used to 

explore the roles of allies in the Movement to Protect Mauna Kea. These methodologies include 

authentic relationship building and involvement in the movement itself, also known as 

participant observation, experience with Indigenous museology through participation in building 
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the Kūkulu Exhibition, group talk stories or “information exchanges,” one written survey, seven 

interviews, and grounded theory analysis of codified themes from those interviews highlighted 

through the NVivo program. The NVivo software allowed me to upload my interview transcripts 

and manually highlight and organize major themes, in order to pull out and codify the qualitative 

data from the interviews. In this chapter, I discuss these methodologies in detail and offer the 

theoretical foundation upon which these methods are built– collaborative ethnography (Lassiter 

2005). These practices are utilized as a means of understanding the beliefs, experiences, and 

roles of allies within the Movement to Protect Mauna Kea.  

Engaging in Protocol as an Ally 
 

Engaging in the Movement to Protect Mauna Kea has taught me many things; the most 

significant of which has been the attention placed upon the way in which one goes about doing 

what they are doing. This has affected my research process on many levels, primarily by 

teaching me that while every action taken towards a goal is meaningful, the way in which I 

conduct myself during any process is equally as important, if not more so. I have learned this 

through observation, primarily, as kiaʻi abide by Kapu Aloha, which is, again, a kapu (taboo, 

prohibition; special privilege or exemption from ordinary taboo; sacredness; prohibited; 

consecrated) of nonviolence, both on and off the mountain. Manulani Aluli Meyer (2015), a 

Kanaka Maoli scholar and activist, describes Kapu Aloha in more depth: 

A Kapu Aloha is a multidimensional concept and practice inspired by our kupuna. It has 

been used within a Hawaiian cultural context for many years, but this may be the first 

time it has been brought out into a public sphere. It places a discipline of compassion on 

all to express aloha for those involved, especially those who are perceived to be polar to 
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our cause. A Kapu Aloha helps us intentionalize our thoughts, words and deeds without 

harm to others. It honors the energy and life found in aloha [love, affection, compassion, 

kindness, sentiment, grace, charity; greeting]—compassion—and helps us focus on its 

ultimate purpose and meaning. It is a synonym for ahimsa, non-violence, and peaceful 

consciousness.  

 

Over time, I noticed that the pronounced attention placed upon Kapu Aloha served a greater 

purpose than just to create a container of values for the movement; it built a value system and an 

expectation for the lāhui (nation, race, tribe, people, nationality) beyond activist conduct and 

frontline nonviolence. It is my observation that this became a way of being, a code of ethics, a 

blueprint for all things, and a protocol for life. In context, the words are used in this way: “We 

will stand in Kapu Aloha” (Big Island Video News 2019).  I also noticed that Kapu Aloha 

seemed to encompass other Kanaka Maoli values, even if they were unspoken, such as pono 

(goodness, uprightness, morality), haʻahaʻa (humble, modest, unobtrusive, unpretentious), 

mālama (to take care of, tend, attend, protect), and of course, aloha ʻāina (love for the land), 

among others. Naturally, these values made an impression on me, and observing others 

maintaining these protocols showed me how to meet the community in the context of this 

research. In connecting with other allies, I have broadly noticed an understanding and 

undertaking of these values, as well. On this topic, Margaret Kovach (2010:40–41) writes, “We 

need only to look to the importance of protocol within Indigenous communities to recognize that 

how activities (i.e. methods) are carried out matter. Protocols are a means to ensure that activities 

are carried out in a manner that reflects community teachings and are done in a good way. The 

same principle ought to apply to research.” While I know I have made mistakes at times, and I 
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have overstepped, maintaining a certain reverence and “way of being” has become the 

foundation of all of my methodologies for this project, and as a precursor for any active research 

I have conducted within the community. What appears true is that there is no ultimate set of 

protocols for allies to follow besides following the guidance of the Indigenous leadership of that 

place. It is place-based respect that begins with watching and listening. It is clear that Kapu 

Aloha is a protocol to be followed by all, and in certain situations, allies can participate in oli and 

hula, but it completely depends on the place, time, leadership, and situation. It is important to 

observe whole heartedly. Finally, following protocol, such as maintaining Kapu Aloha or allies 

checking with Kanaka leadership before proceeding, is not simply a courtesy to gain affinity but 

arises from a deep and true place, a place of reverence for the culture, for sacred spaces, and for 

the people who are standing for their rights. Humans have the intuitive capacity to know, at 

every level, what is genuine. This genuine respect, which inevitably builds authenticity in 

relationships, is unequivocally essential. 

As both an ally and a researcher, I have been careful to maintain awareness of two sets of 

protocol, that of a non-Indigenous ally within an Indigenous movement, and that of a 

collaborative researcher within an Indigenous context. Throughout this chapter, I discuss the 

various ways this arises, and my roles in each arena. One important aspect to this process, for 

me, has been recognizing the “chain of command” within the collaborative process and as an 

ally. As such, even though the ally community is the primary community I am working with and 

are the people I am interviewing, according to appropriate protocol, I first check in with Aunty 

Pua Case, my community mentor. By discussing the research design and practices with Aunty 

Pua first, I honor and recognize the Indigenous context I am working within before bringing 
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further refinement of the research process to the community of allies. In the following section, I 

discuss collaborative research and the nuances of protocol within it.   

Collaborative Research Design 
 

When the opportunity arose to offer a research component to the community through the 

Master’s program in Heritage Management at the University of Hawaiʻi in Hilo, I approached 

Aunty Pua Case to inquire about the need or interest for some form of a research project geared 

towards the movement. At the time, I had only been involved in the Movement to Protect Mauna 

Kea for less than a year, offering massage for petitioners at the second contested case hearings 

for the TMT. Fortuitously, Aunty Pua had just received a grant from the Social Sciences and 

Humanities Research Council (SSHRC) that would be funding five indigenous community 

projects, one of which was Aunty Pua’s vision for the Kūkulu Art Exhibition, which would 

address the topic of “Indigenous Land Repossession” in their respective locations (Richmond 

2015). The grant proposal states,  

The research described in this application responds to recent calls from Indigenous 

scholars (Coombes et al. 2014:851) to undertake “Indigenous decolonized geographies in 

a way that will reveal their potential to nurture, enliven, teach and transform” Indigenous 

communities. Herein, our goal is to do Indigenous research in a way that prioritizes the 

voices, concerns and knowledges of our community partners, while at the same time 

providing an unparalleled training environment for our graduate trainees, post-docs and 

community Research Assistants. (Social Sciences and Humanities Research Council 

2015:4)  
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The project response to the proposal was the Kūkulu Art Exhibition, which is discussed in great 

detail in Chapter Four, including two research components. These two research components, 

appointed by Aunty Pua Case as the community mentor and the creator of the exhibit, were my 

own, researching the allies of Mauna Kea, and Loke Ruth Aloua’s, focusing on the kiaʻi of 

Mauna Kea. As part of our research process, we helped to build and maintain Aunty Pua’s 

dream: the Kūkulu Art Exhibition. Thus, the piko of all of the research, my own included, 

became Kūkulu, which we began designing, preparing for, and building in November of 2017. 

This process was a large part of my participant observation. Kūkulu provided a meeting space for 

the Kūkulu team, as well as a meeting place for the information exchanges with the ally 

community for my research (See Appendix C for Images of Kūkulu and the creation process). 

Kūkulu had its first opening on March 10, 2018 at the Hawaiian Cultural Center of Hāmākua 

(HCCOH) in Honokaʻa, which we continued to utilize for meetings, programs, and consistently 

maintained until March of 2019, when the exhibit was moved to One Aloha Shave Ice in Kailua-

Kona. At that time, the Kūʻē Room of the HCCOH became an exhibit where Loke and I could 

disseminate some of our research results, which, as of October 2019, is still up. There were two 

rooms of the original Kūkulu Exhibit at HCCOH, the Kūkulu (pillar) Room was the largest 

room, and reserved for the sacred, images of the mauna, and images of kiaʻi and supporters. The 

second room, the Kūʻē (to oppose, resist, protest) Room, was reserved for the more political 

aspect of the movement itself. When Loke and I created our exhibits based on our respective 

research, we were able to display images and quotations from each of our interviewees. I 

displayed quotes from the allies I interviewed that answered the question, “Why do you stand for 

Mauna a Wākea?” The answers displayed for the community helped to show how allies feel 

connected to the movement and why they stand behind kiaʻi in protection. The Kūkulu Exhibit is 
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scheduled to be installed in at least two more locations, Hilo and on the island of Oʻahu. Kūkulu 

became a place of education, connection, and a central hub for both conducting and 

disseminating research.  

Regarding the construction of the research component, Aunty Pua chose Loke Aloua to 

address research regarding the kiaʻi of Mauna Kea because she is a kiaʻi herself. She requested 

that I explore a topic related to allies because she felt it was very important that I stick to what I 

know and who I am in my research, and not to write about “the other,” or experience of Kanaka 

Maoli. I respect this concept and was grateful for the opportunity to participate and to connect 

with my own community, the allies of the Movement to Protect Mauna Kea. Therefore, I agreed 

to study the roles and experiences of allies within the movement, in order to more broadly 

understand how allies participate in Indigenous land repossession and Indigenous-led activism in 

Hawaiʻi. This has become a collaborative research project between myself, my Kanaka Maoli 

mentorship, namely Aunty Pua and Loke Aloua, and the ally community. This reveals the 

theoretical underpinning for my methodologies as a collaborative research model.  

 The theoretical groundwork for the methodologies utilized for this project is that of Luke 

Eric Lassiter’s (2005) Collaborative Ethnography Model, as well as Loke Ruth Aloua’s (2014) 

reflections on culturally relevant Community Based Participatory Research (CBPR). Lassiter’s 

(2005:15) research model emphasizes collaborative efforts with community members at “every 

stage of the ethnographic process, from fieldwork to writing and back again.” Lassiter (2005:16–

17) differentiates these types of collaborations from those between research colleagues amongst 

disciplines and emphasizes the collaboration between what would be previously seen as the 

“researcher” and the “researched,” proposing that they become co-intellectuals or co-interpreters 

in an effort to undo years of institutionalized colonization where the colonizer studies the 
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colonized. Furthermore, Lassiter (2005:18–19) asks the very critical question, “When does 

anthropology serve the very relationships created and maintained by anthropological practice?” I 

feel that this question draws attention to the deepest intention of this form of anthropology, 

which, in effect, serves to change the discipline itself. The idea here is that anthropology cannot 

exist without the collaboration efforts and relationships built in community settings, and 

therefore, on a basic human ethical level, should include the full scope of effort to properly 

represent, include, and give back to those involved. Collaborative anthropology asks researchers 

to complete the circle, meaning, researchers learn from communities, design the research process 

and practices together, and reciprocally give back and return the knowledge to said communities. 

Collaborative research design attempts to level the playing field of research, and therefore the 

power structures associated with it because proponents appreciate each party’s unique form of 

expertise as equal and necessary, and thus, tends to the goals of the respective community. The 

collaborative model presented by Lassiter could manifest in a variety of ways, but essentially 

requires an intentional, communicative exchange during all aspects of design, research, and 

writing, as much as possible. He offers examples of his work where he and his interview 

consultants discussed his writing at length, so that he could write, and rewrite, until it was a 

collaboratively created text (2005:6–8). While this is the ideal form of collaboration that I would 

have loved to achieve, the academic timeframes did not prove to be sufficient for the writing 

portion of this thesis project. However, the design portion, discussing the intentions, questions, 

and executions of the research, was a collaboration between myself, Aunty Pua, Loke, and other 

members of Kūkulu when they were present for these discussions. It was challenging at times, 

especially when our meetings needed to cover many important topics. I felt uncomfortable 

“taking up space” with my questions about the research. However, when I felt there was 
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availability, I continued to bring up the topic, and we continued to discuss it until I felt I had a 

solid direction to bring to the interviewees.  

Initially, I imagined interviewing allies, kiaʻi, and non-Kānaka Maoli Indigenous 

relatives on the topic of alliance. I envisioned utilizing Aunty Pua’s chant (shared in Chapter 

Four), which calls upon four groups of people to come forward and stand for the Mauna, as an 

organizational tool for the interviews. While I had always planned on interviewing more allies 

than any other group, I also intended to interview two kiaʻi, two Pacific Islander relatives, and 

two Native American relatives on how they feel allies could best show up to Indigenous 

movements. While I initially thought we agreed on this process, I noticed it was not making 

much headway, and that Aunty Pua continued to remind me to center the allies. Finally, I 

realized that this was a kind way to request that I only focus on allies and utilize my own 

reflexivity as an ally, as well. It was very important to Aunty Pua that I speak from my own 

experience and to never speak for another group. I imagine this was particularly important 

considering the history of researchers from the outside coming into communities and 

“extracting” information for the purpose of scholarship without any self-analysis or community 

give-back. While I had initially believed that I would not be able to get accurate results about 

alliance without asking kiaʻi what they wanted from their allies, I eventually realized that 

centering the ally communities allowed me to learn what allies, themselves, had learned from 

participating in a Kanaka Maoli-led movement. I was able to retrieve a lot of other information 

on solidarity from the background research for Chapter Two, as well as my own participant 

observation. The second level of collaboration occurred at the information exchanges, when I 

collaborated on important topics with the allies present. I will discuss this two-fold collaboration 

later in this chapter.  
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Recognizing and representing multiple epistemologies is one of the primary ways 

scholars attempt to decolonize research strategies: “Decolonizing research is a process for 

conducting research with Indigenous communities that places Indigenous voices and 

epistemologies in the center of the research process” (Simonds and Christopher 2012:2). In 

executing research within Indigenous nations, anthropologists cannot deny our contentious 

histories of colonization and of “extraction” research (Deloria 1969; Trask 1999; Smith 2012). 

Instead, academics can use research as a form of reconciliation and unification through 

collaboration, a sign that researchers not only see but continue to learn from their past mistakes 

in the field that has caused harm. It is important to note that activism is also a form of 

collaboration and decolonization in academia, as is detailed by Sonya Atalay (2008:124) in much 

of her writing regarding the CBPR approach,  

Scholars involved in such research, both Indigenous and non-Indigenous, recognize the 

importance of including activism in their scholarship. ... Many are involved directly with 

Native American communities to develop, fund, and carry out research that aids those 

communities in reaching their goals of decolonization and sovereignty.  

As an activist myself, recognizing activist anthropology as a form of collaboration creates a 

bridge between participation in the Movement to Protect Mauna Kea and my collaborative 

research model. On anthropological activism and the implications of collaboration, Hansen and 

Rossen (2017:39) concur that, “Activist anthropology is another term for more politically 

engaged and positioned applied anthropology, reflected as well in participatory action research 

and praxis,” and go on to say that this requires the efforts of engagement and commitment to 

collaboration and dialogue with the related group. Collaborative ethnography and activist 

anthropology work alongside the many avenues attempting to decolonize the institution of 
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research and include a wider variety of voices and frameworks. Lassiter (2005:13–14) also 

argues for the importance of activism within a collaborative framework, stating,  

Collaborative ethnography ultimately encourages ethnographers to extend the kind of 

activism often inherent in much of their anthropological work, but less often extended 

into the production of texts. … Such transformations in the roles of both ethnographers 

and consultants are thus producing different kinds of texts, and collaborative 

ethnographies indeed reflect current attempts to more fully realize the political and 

ethical complexities of doing ethnography today.  

The thesis work presented here is a collaborative design between Aunty Pua, the Kūkulu 

team, the ally interviewees, or narrators, and myself. The original Kūkulu team from the first 

exhibit in the district of Hāmākua consisted of Aunty Pua, as the creator of the exhibit, Loke, 

Auliʻi Case, Kapulei Flores, Lynn Regidor, Lanakila Mangauil, as the manager of the Hawaiian 

Cultural Center of Hāmākua, Renee Pualani Louis, as the SSHRC grant representative, and 

myself. My topic of research, as well as my approach, were guided primarily by Aunty Pua as 

my community mentor. Aunty Pua, movement leader (though she would never call herself a 

leader, others recognize her this way), educator, kumu hula (hula teacher), chanter, and Kūkulu 

creator, became my community mentor on this project, guiding me to this research topic, sharing 

her manaʻo (thought, idea, belief, opinion, theory) on this topic, and offering a space for me to 

proceed. We have worked back and forth, refining the research questions and sharing ideas, as I 

shared above. While we never sat down and explicitly discussed the “research process,” I would 

consistently ask her about her goals, and she would share them. I feel that we never sat down for 

specific meeting regarding the “research process” because the entire experience was part of the 

guidance for the research. The meetings for the exhibit doubled as time to connect about the 
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research process, and Aunty Pua generously offered her ideas and feedback frequently. It did not 

seem necessary to do this in a formalized way, as it was an integrated part of our relationship and 

our shared goals. She offered her advice on how to proceed with various portions of the research, 

such as what she would study if she were in my position. She often referenced her own 

experience as an ally, or relation, to other nations protecting their lands and offered her insight as 

to how I could design and organize my writing. In order to frame the rest of the research, I began 

with an interview with Aunty Pua, where she shared a great deal of manaʻo. This interview was 

not calculated into the data analysis or coded in NVivo, since she is not an ally. This interview 

was, instead, utilized for the purposes of my own guidance. It was the launching point for all of 

my research. It seems rare, in research contexts, to have moments like these on the record. With 

her permission, I share some of her thoughts, 

Okay so my name is Pualani Case and this is take one, BOOM (claps hands together like 

a film clapboard), of alliances in the movement. So I’m just gonna ramble on, and, to 

whatever comes to my mind that I think might be useful, helpful, give insight, or spark 

some conversation for guidance in embarking upon this very sensitive subject. So, I’m 

gonna start with the reason that I believe, because, when I’m speaking, I’m not speaking 

from data, from research. I am speaking from experience, from history, from being a, a 

supporter, which some would call an ally on the continent (referring to the United States 

of America) and also being from the host culture here. So, multiple of perspectives … 

(pers. comm. 2018) 

Aunty Pua then takes time to share her sentiments on the word “ally” and the experiences of 

separation that can sometimes occur, drawing attention back to the importance of unification, 
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even while studying this topic. She then makes recommendations for ways to carry out the 

research in this way, 

So, we can do research based on everywhere else, but when we narrow into Hawaiʻi, we 

actually I think have to change the questions to reflect, perhaps, how we, how they are a 

part of the movement here. So some of the background that has been done here in this 

short little time, associated with Kūkulu and associated with the grant and the questions 

of Indigenous land repossession and, perhaps, where does that, uh, supporter, uh, fit, 

perhaps has to be changed after today, or revised so that it is more of a unifying 

perspective than a divisive, because we know that’s gonna pop right up there ... What I 

am reminded of is that we were all expected to abide by Kapu Aloha protocols. It didn’t 

matter who we were. Our conduct, integrity, respect, and treatment of others, how you 

stand on the temple [Mauna a Wākea]—those were fundamental protocol guidelines that 

needed to be followed, by everyone. There are Hawaiian values, statements, manner of 

being, that also played a part. For example, and this again would pertain to anyone: Nānā 

ka maka, just look; Hoʻolohe ka pepeiao, listen; Paʻa ka waha, donʻt talk; Hoʻopili me ka 

lima, imitate and follow. That is basic Hawaiian protocol structure of how we would need 

to interact in order to move as close as a unit as we could. (pers. comm. 2018) 

She then offers insights into appropriate protocol that she relies upon when she enters into 

another Nation’s movement as a supporter. Aunty Pua often used personal experience as a 

teaching tool or as a guide to consider while we designed my research questions.  

When I go to another place, I utilize, very quickly, those Hawaiian statements. So if you 

don’t have them, you are at a disadvantage. If you just coming in and you think you can 
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front line somewhere, and you can speak your mind, and you can give advice, and you 

can speak in a derogatory manner if you don’t agree with something. If you feel that you 

can have judgement but still be there, that’s up to those people of that place to take care 

of you in the best way and to school you, or not, in how to behave in a certain situation. 

That goes for me too. So when I go somewhere, I want to make the least amount of 

mistakes possible. That’s my number one rule. ‘Cause I know I probably will, because I 

don’t know. So, key: I do my research as best as I can in the given moment. Before I go 

to a place, what are the things that I should know? (pers. comm. 2018)  

In other moments, Aunty Pua would recommend possible structures for research or areas to look 

into. She would offer potential questions to ask interviewees, or ways to think about a topic, 

So, bringing it back to Hawaiʻi, in the time when the illegal overthrow was taking place 

and illegal annexation and all of that, there were those here not of koko (blood) Hawaiʻi 

that were extremely loyal. And I believe that they were called “Royalists” because they 

were loyal to the Royalty, and I’m just touching on that. There’s a whole history to 

evolve from, from just that statement. I believe they were accepted as, as us. As everyone 

else who stood, by your actions, is your acceptance. So, even at that time period, we were 

looking at it, I believe, in a unifying way. So, my deepest thoughts is that, we really 

realize that here, perhaps, terms that would be used elsewhere, are perhaps not the best 

terms here. But we have to find that out by exploring that. Like when you asked 

someone, “in the mainland, they call those who are not of the place or of the people 

‘allies,’ what do you feel when you hear that term? Do you feel that it is different there 

than here, if you were standing for another population of people, our relatives? Or do you 
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feel that it is the same here? Do you feel accepted here, and that we are unifying in what 

we are doing?” (pers. comm. 2018) 

Eventually, through this interview, subsequent dialogue and listening, the blueprint for the 

research naturally emerged. In the following section, I describe this process in greater detail and 

weave in the multiple parties involved in this research.  

 In order to successfully implement this collaborative framework, I have done my best to 

work alongside the Mauna Kea ‘Ohana to address their wants and needs, specifically focusing on 

the allies who were interviewed and addressing broader questions about direction and protocol to 

Aunty Pua Case, Loke Ruth Aloua, and the rest of the Kūkulu team. While Aunty Pua has been 

my key community mentor, I have also received a great deal of guidance from Loke, the other 

researcher on my team, a frontline kiaʻi, mana wahine (powerful woman), mahiʻai (farmer), 

educator, and friend. I have had many conversations about the research process with Loke, but 

have also been inspired by her scholarship on what she has learned practicing CBPR in Hawaiʻi.  

Community Based Participatory Research is similar to collaborative ethnography in that 

its, “collaborative approach is persistently grounded in communities [and] involves community 

members directly in all aspects of the research process” (Atalay 2012:56). This method also 

focuses on creating research that is relevant to the local community, and therefore relies upon 

them in partnership to provide multiple systems of knowledge to answer pertinent questions 

about the research being done (Atalay 2012:6). Aloua (2014) implemented CBPR methods in her 

research in her home community of Kona in 2012 and 2013 but found that “All of the books that 

I read on CBPR could not have prepared me for the challenges that I faced. … They did not 

teach me how to design the research to be more reflective of my culture. This is something that 

family members and close friends taught me how to do.” As a response to this experience, Aloua 
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offers five guiding principles for researchers in Hawaiʻi to consider. The five elements Aloua 

(2014) recommends for working in Hawaiʻi are, 

(1) Tread slowly, softly, and remain humble to help form trust and positive relationships 

with community members. (2) Some communities desire long-term commitment and 

dedication from researchers. (3) Ask questions and work with community members to 

create, develop, conduct, and disseminate the research findings. (4) Understand that 

communities have priorities that may take precedence over the research. (5) Create a 

research process that is reflective of the host culture and community. 

These principles were unequivocally apparent throughout my collaborative process. I was aware 

that I had to continue to show up in order to gain respect as a dedicated member of the 

community, the Mauna Kea ‘Ohana. We had to work back and forth on the design of questions 

and interview ideas before approaching the actual research, and it was clear that the mauna and 

exhibit were the first priority, as they always should be. The process was careful and slow, and 

more often than any other conversation, I was reminded by Aunty Pua to be gentle with my 

words, my identifications of people, and how I approached people. I was grateful to receive 

insight into appropriate behavior through her guidance. I have gained a deep respect for what 

Aunty Pua sees and says, which has allowed me to appreciate her judgement and to see her as an 

equal entirely in this research design. The rest of the Kūkulu team has also offered support and 

wisdom throughout this process and has been a directing force. And of course, following the 

protocol of checking in with Aunty Pua and Loke first, the collaboration continued from there to 

include the team of allies/narrators who participated in the research itself. Despite the fact that I 

am a non-Kānaka Maoli researcher doing research on the portion of the population within the 

Mauna Kea community that is also non-Kānaka Maoli, the overarching cultural context is an 
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Indigenous one, and therefore it is crucial for me to adhere to the protocol of this context as well 

as the broader goals of Indigenous research standards. Herein lies the importance of the 

collaborative model I have chosen as a non-Indigenous researcher working within an Indigenous 

setting.  

An interesting aspect of this project’s execution has been the necessity to adhere to two 

standards of practice: those of a collaborative researcher, and those of an ally in Indigenous-led 

protectivism. As an ally, I found that there are certain appropriate ways of approaching 

situations, which I will explore in the Results chapter. Therefore, while my community of 

interviewees are exclusively allies, it is still important that I do initial design with my Kanaka 

Maoli community mentors. I am an ally within a Kanaka Maoli-led movement and a researcher 

within this host culture, therefore, I am first and foremost following Kanaka Maoli leadership. I 

believe that the other allies being interviewed would absolutely agree with this sentiment, as seen 

in Chapter Four, and would concur that the protocol of research design would first go through 

that channel, and would secondly come to them for further modification. As described above, 

this is not “my” research; it belongs equally to Aunty Pua, the Kūkulu Team, Kūkulu as an 

educational entity, the allies who stand in solidarity with Mauna Kea, the community of people 

protecting and supporting Mauna Kea, and all who wish to understand how alliance has 

manifested in Hawaiʻi at this special time in history.  

The final, and yet never conclusive, aspect to collaboration is reciprocity. Reciprocity is 

an ongoing community interaction and is both a personal ethical standard as well as an expected 

interaction within the collaborative context (Lassiter 2005). After conducting interviews, 

analyzing the data collected, and completing the thesis work, I will give back to the community, 

the ally community as well as the Mauna Kea ‘Ohana at large, in ways the community deems 
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most helpful, and offer presentations on the findings. Some portions of the Kūkulu exhibit have 

already been dedicated to displaying research results, and the Kūkulu team presented at the 

Native American and Indigenous Studies Association (NAISA) conference in Aotearoa in 

2019. I have also provided resources on alliance and helped create the Ally Principles for the 

Mauna Medic Healers Hui at Puʻuhonua o Puʻuhuluhulu (See Appendix J), and hope to provide 

more literature for allies in the future to review upon arriving in Hawaiʻi, if the community sees 

this as an important objective. While these are considered aspects of research dissemination, they 

also hold the role of reciprocity and are therefore contained within the collaborative ethnography 

model.  

Many academics have discussed some of the challenges present in collaborative 

anthropological work, which are congruent with some of my own experiences (Stoecker 1999; 

Lassiter 2005; McIntyre 2008; Atalay 2012). The challenges I faced in this arena were twofold, 

since I present as both an academic and as an ally. As an academic, I was challenged by 

timeframes in particular. This is a common concern within the collaborative framework. The 

community members I have been working with are very busy and have many irons in the fire, 

therefore my academic timelines are not necessarily congruent with everyone’s personal 

timelines. Thus, at times I had to work with very small segments of time dedicated to discussing 

the research. This is absolutely understandable, but not always ideal in terms of addressing 

research concerns. Secondly, I have a role as an ally, which, in all honesty, often comes first, 

even before I put on my researcher hat. I was often challenged by the boundary of overstepping 

or over asking. There were many times that I needed clarity on various topics, but felt a real pull 

to avoid taking away attention and time from the movement itself for the sake of research. This 

became a very challenging internal struggle and a theme throughout my entire project. It occurs 
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to me as a tricky paradox in activist work, and therefore in academia, as an ally: in an 

Indigenous-led movement, we always follow Indigenous leadership and, thus, certain things can 

only be addressed or confirmed by Indigenous leaders; however, and contradictory to the 

previous idea, allies are often told not to overstep, over ask, or to pull attention away from the 

matter at hand. Naturally, in this research, my main focus being allies and protocol surrounding 

them, I have had to navigate approaching Indigenous leadership with ally issues very often. To 

some, this may not feel as challenging as it has been for me, as I have had to reflect on my own 

internal nature in this process. This reflexive analysis also occurs within the thesis project, due to 

my circumstances of both being an ally, and studying my own community of solidarity. Finally, 

due to time constraints and the constant busy nature of the movement itself, I was not able to 

collaborate back and forth on the writing portion of my thesis. While I would have loved to 

participate in creating a collaborative or reciprocal text that goes back and forth between 

community members (Lassiter 2005), the availability for that process was limited. However, 

collaboration was achieved, at every other stage of the research process, and committee 

members, two of which are part of the Movement, were reviewing the writing. 

 
Methods 
 
Authentic Relationships 
 

The methods used to conduct research are the physical actions, activities, and interactions 

conducted within relationships and communities; therefore, the way in which we go about our 

methodologies truly matters (Kovach 2010:40). Not only do methodologies matter in terms of 

rapport within community contexts, but they also matter on a moral and ethical level of human 

engagement. I believe all research, especially research that occurs within the context of human 
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interaction, must absolutely uphold the values of the people participating in the research. On the 

topic of the importance of authentic relationships, the University of Otago’s Pacific Research 

Protocol says, “To develop, cultivate, and maintain principled relationships is integral to all 

ethical practice” (Bennett et al. 2011:11). In Hawaiʻi and within the Movement to Protect Mauna 

Kea, this means engaging in values, protocol, and directives provided by those who are guiding 

me and engaging in this research in any capacity. This relationship to both self and community 

explicitly influences my research and, as Kovach (2010:42) states, “While certain western 

research paradigms frown upon the relational because of its potential to bias research, Indigenous 

methodologies embrace relational assumptions as central to their core epistemologies.” Sciences 

are never purely based in objective logic; we are always working within the confines of the 

human experience and reacting through the lens of our perceptions and positions. As such, each 

method undertaken in my research requires both self-checking and listening.  

Through this interplay of understanding between the complexity of human experience, 

the values of the movement and community, and the parameters of academic research, I attempt 

my best efforts at decolonizing my research practices and applying a collaborative and 

community-based approach. I utilize the above theoretical systems to conduct my research, 

practicing the methods of participant observation, community information exchanges, seven 

interviews, one survey, and data analysis via grounded theory to discover the roles and 

experiences of allies in the Movement to Protect Mauna Kea. 

Participant Observation 
 

While in some cases, defining and redefining words and practices may seem like an 

unnecessary focus on semantics, another viewpoint is that the way methodologies are defined 

shapes the way in which they are carried out. Participant observation is a standard and defining 
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methodology of anthropological study as a qualitative data gathering technique that utilizes 

immersion into the culture of study (Guest et al. 2013:75). This practice differentiates 

anthropology from other sciences, and while in some moments this method shares 

anthropology’s history of extraction research (Deloria 1969), if done appropriately, it can also be 

crucial aspect to respectfully gaining greater insights within a collaborative framework (Lassiter 

2005). Participant observation, as I practice it, is my day-to-day connection and relationships 

with the community I am working with and participating in. Thus, it can be viewed as an aspect 

of collaboration, as described by Joanne Rappaport (2008:7–8), who states that traditional 

participant observation tends to ignore the context of colonialism upon which it was built, and 

suggests countering that ignorance by  “converting collaboration into a charged and fruitful 

methodology … to comprehend not only complicity in an ethnographic dialogue (which is 

frequently of greater interest to the ethnographer than to the subject), but complicity in achieving 

the goals of the subject through conducting joint research.” Thus, the anthropologist partakes in a 

collaborative process, including long standing and reciprocal relationships in order to learn. 

Therefore, in my own participant observation, I work to be aware of the colonial histories present 

both in my field (anthropology) and within myself. I counter these historical frameworks of 

participant observation by forming authentic relationships, staying critical of myself and my 

positionality through reflexivity, and collaborating with Aunty Pua, the Kūkulu committee, and 

the community of allies to form joint research goals.  

I do my best to show up at events, engage wholeheartedly in the Movement to Protect 

Mauna Kea in a variety of ways, and have helped build and maintain the Kūkulu Exhibitions. As 

shared above, I came to this work through my experience at the contested case hearings. Offering 

massage for petitioners, and others, allowed me time to build friendships. While the time period 
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of the contested case hearings was before I entered the M.A. program for Heritage Management 

and was not directly part of this thesis work or my participant observation, it was certainly the 

reason I came to the program, connected with the community, and was my initial method for 

learning about the mauna. This served as a time to understand the movement and the reasons 

people were standing and to get to know the people working to preserve the mauna. Each day I 

would arrive at the Crown Room of the Grand Nanioa Hotel in Hilo, assess who was present, and 

ask people if they would like some massage work, most often in an upright chair towards the 

back of the room. It began slowly, with only one or two agreeing to massage. But suddenly, after 

attending a few hearing dates consecutively, people began approaching me consistently. I would 

work on people during lunch hour and throughout the day. We would position ourselves in the 

back of the room, facing forward, and I would work on people as I listened to the proceedings. 

During each hearing date, I listened to testimonies and cross-examinations intently. This was the 

initial method of learning, for me. I heard the legal, the academic, the emotional, and the 

heartfelt testimonies. I heard the ancient wisdom, as well as the wisdom of today. I heard some 

with many generations of ancestry connected to the Mauna, and others who were offering their 

manaʻo as professors, scientists, Hawaiian studies experts, and local allies. The time at the 

contested case hearings was my backdrop, my education, and my relationship building. After my 

Master’s program began in 2017, my participation primarily took the form of attending Mauna 

Kea events and building and maintaining the Kūkulu Exhibitions. I also participated in the 

preparatory stages of the formation of the Mauna Medic Healers Hui (MMHH) during my time 

of research, which I discuss below. I learned a lot from these gatherings as well, especially when 

communicating with other allies or when Kanaka Maoli leadership would share perspectives of 

appropriate ally behavior. Subsequent to the completion of the research portion, but during my 
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writing process, Puʻuhonua o Puʻuhuluhulu was created on Mauna Kea in July of 2019, and as of 

October 2019, is still fully functioning. I have spent time on the mauna as part of the MMHH, 

which has certainly influenced my writing as well.  

My participation at the Kūkulu Art Exhibition began during the first meetings in 

November of 2017, after the idea had already been created by Aunty Pua. Officially, I became an 

intern with Mauna Kea Education and Awareness (MKEA) program, which is the entity that 

received the funding for the exhibit. The Kūkulu Team, including Aunty Pua Case, Loke Aloua, 

Lynn Regidor, Auliʻi Case, Kapulei Flores, Dina Case, Brenda Reynoso (and sometimes 

Lanakila Mangauil and Pualani Louis), met often, discussing the process and updates of the 

exhibit, which began by putting out forms for artists, photographers, and musicians to fill out in 

order to submit their artwork for the exhibit. The call out was for artists from Hāmākua and 

Kohala on Hawaiʻi Island, as the Exhibit began in the Hāmākua district, the district of Mauna 

Kea. The subsequent exhibit locations would include the artists from those respective locations. 

Once the art was retrieved, which took many months, Aunty Pua briefed us on the design of the 

Exhibit, which is explicated in Chapter Four.  

Beginning in February of 2018, we started building the various elements, hanging art, 

creating areas for music and video, and discussing the layout of the rooms (See Appendix C for 

Images). While building the exhibit itself, we were also preparing for the opening on March 10, 

2018, which was complete with ceremony, vendors, food, music, and hula. It was paired with the 

third annual E Ola Mau I Ka Pono Festival at the Hawaiian Cultural Center of Hāmākua. It took 

many months of preparation and meetings on both the exhibit and the research portions. The 

following year, in March 2019, we moved the exhibit to Kailua-Kona, where artists from the 

district and the neighboring district of Kaʻū could show their works and represent their kiaʻi. The 
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exhibit was moved so that the district, and the kiaʻi of that district, could house and represent 

Kūkulu.  As of right now, in October 2019, we are looking ahead to moving the exhibit to Hilo, 

which will also incorporate artists and kiaʻi from the district of Puna in coming months. After 

Hilo, Aunty Pua promises to move the exhibit to the Island of Oʻahu, to represent those kiaʻi 

standing strong for the Mauna.  

The Mauna Medic Healers Hui formed in response to an awareness that there would 

likely be a second occupation of Mauna Kea in order to protect the summit from desecration. It is 

comprised of a team of healers of many disciplines: physicians, nurses, doctors, EMTs, 

herbalists, massage therapists, lomilomi (rub, press, sqeeze; masseur, masseuse) practitioners, 

mental health professionals, people who are first aid certified, lifeguards, and cultural 

practitioners. It was inspired by the Standing Rock Medic and Healer Council, which was a 

community of healers caring for the water protectors at Standing Rock (Standing Rock Medic 

and Healer Council 2019). According to their Facebook page, the Mauna Medic Healers Hui is a 

group of healers dedicated to protecting the Protectors of Mauna a Wākea (Mauna Medic Healers 

Hui 2019). They provide basic first aid and “mommy medicine” in response to minor concerns 

on the mountain under the Good Samaritan Law. As a massage therapist and herbalist, I am 

participating in this hui and spend my time volunteering there when I am up at Puʻuhonua o 

Puʻuhuluhulu. This has provided a space to witness the movement in its most active state, as 

kūpuna, kiaʻi, and allies occupy land to protect the summit. I have also been able to witness the 

interactions between the movement and allies in this space. While I did not, by any means, join 

the hui for this purpose, being present there has inadvertently provided a space to observe the 

movement from another perspective. The following section is in regards to my participation with 

Kūkulu, which has its own section due to its massive influence in my research and personal life. 
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Information Exchanges 

Information exchanges between community members are another way of both gathering 

knowledge and including the community’s input in the research process and collaborative 

design. The word “information exchange” was provided by the SSHRC grant, as a prerequisite 

for interviews. The intention of this methodology is to connect as a community before more 

formalized interviews, in what Margaret Kovach (2010:43) would possibly describe as a 

“conversational methodology” where the researcher becomes an equal participant and “both 

parties become engaged in a collaborative process, [so] the relationship builds and deepens as 

stories are shared.” These exchanges are informal, with the first session occurring in the 

beginning stages, after my preliminary research on alliances in general, followed by a more 

focused view of alliance with Mauna Kea kiaʻi.  

The first information exchange occurred on July 24, 2018, before any one-on-one 

interviews took place (See Appendix C for Images). All seven eventual interviewees were 

present at this gathering, although Aunty Cheryl Burghardt, who lives on Oʻahu, participated via 

the online video-call site, Zoom. Selection of information exchange group participants, who 

would then become narrators in interviews, were all allies from the Mauna Kea ‘Ohana and were 

initially chosen based on two factors: names known and recognized by some of the Kanaka 

Maoli community members participating in the Kūkulu team, as well as representation within the 

Kūkulu Exhibit as our piko, our center of the research. While others, including men, were 

conatacted, only seven women responded and wished to participate in the research. Although 

males were asked to participate, none wanted to partake in the interview and information 

exchange process. Despite the lack of male voices in this project, there are many male allies 

within this community, who stand in support of Mauna Kea.  
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Along with a lack of male voices, there are, admittedly, also a lack of voices of people of 

color. This was not intentional, and occurred mostly because of whose faces consistently showed 

up in photos of gatherings and actions on the Mauna from the Kūkulu Exhibit. The names were 

also chosen using a referral method as Kūkulu members shared names of people who they often 

saw at Mauna Kea events. Going forward, I would like to expand the research by interviewing 

more people from diverse backgrounds, which I discuss in Chapter Five. The sample size of 

seven women is small and not particularly diverse, but does cover a wide variety of important 

topics, especially for white allies. The seven interviewees are: Aunty Cheryl Ann Burghardt 

(white identifying); Lily Ah Nee (white identifying); Katy Benjamin (white identifying); Koko 

Kawauchi Johnson (Japanese identifying); Hannah Sky (white identifying); Jodi Mercier (white 

identifying); and Dhiresha McCarver (white identifying). Each has openly shared their 

experiences and thoughts around alliance, and I am deeply grateful for their participation.  

During the first information exchange, Aunty Pua began by orienting the group of seven 

to the Kūkulu Exhibit, the research, and the grant. I then shared my research process and from 

literary reviews. Finally, community members weighed in on what they saw as important, 

directions for research that they were curious about, and shared many stories of personal 

experiences. This then became the groundwork for creating the loose interview structure, as I 

focused on the topics they felt were important. After the initial exchange, participants signed up 

for one-on-one interviews.  

Following the completion of the first seven interviews, a second information exchange 

occurred, on February 15, 2018, in order to disseminate information back to the community and 

share ideas for future dissemination within the Mauna Kea ‘Ohana. We also planned and 

discussed their participation in the Kūʻē Room Exhibit at this time that would feature their voices 



 

 
 

103 

and images. One interesting result from that conversation was the unanimous feeling that they 

did not want to be overly represented as allies. They wanted their exhibit to be smaller and less 

assuming, allowing the kiaʻi to really shine forth. These group meetings, or information 

exchanges, proved to be very important in understanding the needs, wants, and focuses of the 

ally community as well as creating an opportunity to bond.  

Interviews 
 

These information exchanges led to one-on-one interviews, which were the fundamental 

methodology I used to gather data for this thesis. For the purposes of this thesis, I interviewed 

and audio-recorded seven allies (a broader group of individuals will be interviewed as part of the 

larger SSHRC grant). The structure for the interviews was based upon the information exchange 

session that we had with the entire group of seven women. After initially speaking with Aunty 

Pua multiple times and understanding her ideas for the research, shared above, I brought these 

ideas to the group. During the information exchange, I listened carefully to topics the allies were 

focused on and the ideas that were brought up. Then, in the interviews I was able to ask each ally 

how they individually felt about some of the topics we covered as a group.  

The interview questions were open ended and semi-structured, allowing the interviews to 

flow as naturally as possible, while still covering the important topics that would answer the 

research question (See Appendix E for Interview Guide). Sometimes, if a participant stated 

something particularly intriguing, I would ask follow-up questions on that topic that were not 

written down previously. I always began by asking each interviewee for their name, their 

homeland and background, and what drew them to Hawaiʻi in the first place, as I noticed a theme 

in the exchanges that each of the allies had moved to Hawaiʻi from elsewhere for a personal 

reason. I then asked how the participant got involved with the Movement to Protect Mauna Kea 
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and what they felt the roles of allies were within the movement. I also made sure to ask the 

interviewees about both positive and negative aspects of alliance, including challenges, as this 

came up in the Information Exchanges. Along with challenges, came a whole host of possible 

solutions, which I also asked each participant about individually. Some of the items discussed at 

the information exchanges, that were expanded upon in the interview setting, were ideas about 

pamphlets and ally literature, timelines, ally trainings, and even healing circles for allies, so that 

they would not have to bring their pain or trauma into the movement itself. I later asked each 

individual about their opinion regarding each of these possible ideas. Throughout the interviews, 

while also weaving in some of these important questions, I also allowed people’s stories to flow 

naturally, so that I could pull out common themes that arose amongst the participants. Each of 

the allies signed consent forms and gave me permission to use their full names (See Appendices 

D and F). 

Allowing the interviews to flow more naturally is what allowed me to use grounded 

theory to find the answers to my research questions, letting the narrators speak for themselves in 

order to discover the underlying themes present in the qualitative data. We initially utilized the 

term hoaaloha (friend), incorporated from the Oli Kūkulu, to mean allies and supporters from 

around the world, but eventually decided, with the guidance of Aunty Pua, to remain with the 

word “ally” to maintain consistency and relatability. The interviews were conducted over a 

period of a couple of months, each interview lasting around one hour in length. Again, the 

narrators were the same individuals from the information exchanges and were chosen mostly 

through recommendations by kiaʻi participating in building Kūkulu. While others were 

contacted, the seven women were the only ones to respond. I feel that the response of women is 

representative of the larger context of women rising in leadership at this time. While there are 
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many, amazing male allies, perhaps the women felt more comfortable sharing their experience in 

this space. It is also possible that since I am also a woman, these women felt more comfortable 

speaking with me than perhaps some of the men would feel. These are just conjectures, as I do 

not know for certain why only women responded to the call for information exchanges and 

interviews. There are many other allies who stand for the protection of Mauna Kea in every walk 

of life, every gender, ethnicity, age, sexual orientation, and spiritual affiliation, who live both 

locally and around the world. For the purposes of this work, these seven individuals were 

interviewed, and represent a small sample of the larger ally community of the Movement to 

Protect Mauna Kea.  

Survey 
 
 One written survey was conducted early in the research process, to gauge the responses 

of a sample of larger Mauna Kea communities’ outlook on allies (see Appendix I for the Survey 

Questions). The hard-copy survey was provided in person, to everyone who attended the opening 

of the Kūkulu Exhibition at HCCOH on March 10, 2018, and people were encouraged to fill it 

out and bring it to me when completed. I received 35 anonymous survey responses, having 

handed out around 60 questionnairs. While I eventually decided not to specifically code the 

survey results and present the survey data explicitly, I have used some quotations and themes 

from the survey responses to reinforce the themes found throughout the interview process. I 

chose not to provide coded data from the surveys because I included Kānaka Maoli and non-

Kānaka Maoli participants in the survey. As stated above, I initially thought I would include a 

wider range of voices in my thesis, but then decided to focus primarily on the ally community. 

These survey results have still proven to be of great benefit and have included some of the same 

themes as the interviews, which is why I use the survey to bolster the interview themes in a few 
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cases. 

Data Analysis and Grounded Theory 
 

Data analysis is my final step in the actual research process before bringing the 

information back to the community. This includes transcribing interviews with the Olympus 

software and foot pedal, coding for themes using NVivo software, and writing my data into the 

results chapter of the thesis. The eight Interview Transcripts, inlcuding the interview with Aunty 

Pua, can be found in Appendix G. I am utilizing grounded theory as a means for analyzing my 

data gleaned from interviews. Grounded theory allows the researcher to discover the important 

topics that arise from the interviews without forming a preconceived hypothesis, also allowing 

the researcher to take on a reflexive approach (Hussein et al. 2014). This encourages the 

interview process to take a life of its own and to pull the important information from a natural 

place, as opposed to a guided one. I have carefully combed through each transcript, identifying 

key statements, themes, sub themes, and sub-sub themes that arise in each one, and then input the 

transcripts and data into the qualitative data coding software called NVivo. I was then able to 

utilize the software to code the significant themes present, using grounded theory to allow the 

naturally important material to arise. While themes from information exchanges, the survey, and 

participant observation will be reflected upon and utilized, the primary bulk of the coded data 

comes from the interviews. 

Conclusions 
 

It is clear that the way in which we interact with our communities and conduct research 

matters. Our presence as researchers has an effect upon the communities we are working with, 

and these are genuine relationships we are building, not exclusive to research interests, so it is 

important to walk the line between researcher and friend. I do my best to conduct my studies 
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respectfully and to be open to feedback. Again, I see methods as actions, and any action we are 

conducting within a community setting must be done with care, sensitivity, and awareness. 

The following chapter focuses on the results gathered from the aforementioned 

methodological approaches. As stated previously, the great majority of the results that illustrate 

the roles and experiences of allies to the Movement to Protect Mauna Kea come from individual 

interviews and utilize direct quotations as a way to weave the larger narrative together. The 

results are organized by coded themes and supported by survey results, personal and reflexive 

experiences, and direct interview quotations. The three major themes, which are then further 

divided into sub themes and sub-sub themes, are: identities of the allies of the Movement to 

Protect Mauna Kea; practices and beliefs of the allies of the Movement to Protect Mauna Kea; 

and experiences of allies in the Movement to Protect Mauna Kea. Each of these main themes is 

further explicated into smaller sub themes, including, but not limited to, topics like ancestry, ally 

roles, education, self-awareness, spirituality, and positive and negative experiences.  
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CHAPTER FOUR: SOLIDARITY, SELF-AWARENESS, AND EDUCATION 

 

 People all over the world are rising up and speaking out in support of Mauna Kea and do 

so for a variety of reasons, expressing the practice of support in diverse ways. For the purposes 

of this project, I have focused on allies who were not born in Hawaiʻi, self-identify as non-

Kanaka Maoli, and currently reside in the islands. I do recognize, however, that there may also 

be people who identify as allies who were born in Hawaiʻi. The primary focus of this chapter is 

the analysis of the interviews conducted with Mauna Kea allies; however, I also include results 

from the survey taken on March 10, 2018, as well as observations from my own participation and 

collaboration, and reflexive analysis of my own experiences. Based on the seven interviews with 

allies, or supporters, of the Movement to Protect Mauna Kea, I have identified major themes to 

explain and contexualize the roles and experiences of the allies of the Movement to Protect 

Mauna Kea. During the coding process through the inputting of interview quotes into the NVivo 

program, I observed that the responses to the interview questions could be broken down into 

three thematic categories, each of which could be divided into even smaller sub-themes (see 

Appendix H for the Outline of Coded Themes). These themes allowed me to weave together a 

story from each of the participants’ thoughts, actions, and experiences in order to provide a 

larger narrative about the experiences of allies in the Movement to Protect Mauna Kea. My 

research question asks about the roles and experiences of the allies of Mauna Kea. In order to 

understand the whole picture of their roles and experiences, I coded the transcripts into three, 

overarching, categorical themes, which are: the identities of the allies; the actions, practices and 

beliefs of the allies; and the experiences of the allies. 
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Based on my grounded understanding of emergent themes, I believe that the allies in the 

Movement to Protect Mauna Kea are linked in their concepts and applications of service, 

solidarity, and support, and in particular, their self-awareness of their own identities within a 

settler colonial structure that affect these notions. Service in relation to this Movement, 

according to the data, is the idea that when one shows up in a supportive role for another group 

working to protect their rights, that person arrives humbly, willing to support the protectors in 

whatever way is most beneficial, and causes the least amount of harm or disruption. Support can 

even include personal habits, such as self-reflection, that allow the space to be clear for the 

protectors to do what they need to do, as the people who hold the central role of protection on the 

Mauna. All of the themes in each category bend around this awareness of what the ally “role” is, 

and this role is service, support, and solidarity with consciousness of the bigger picture of 

Hawaiʻi’s history and socio-political issues.  

 With support as an all-embracing theme, we can look at the more minute and detailed 

topics that arise in each category. The three main themes, as stated above, address allies’ 

identities, their practices and beliefs, and their experiences. These subjects are significant within 

the context of a Kanaka Maoli-led movement, because this helps to better understand why allies 

choose to align themselves with this movement and stand up for ʻāina that they have no 

genealogical ties to. They also create a structure for a general understanding of how allies relate 

to the movement itself, the people of the movement, and the land being protected. There are 

multiple sub-themes obtained from each of the three primary thematic categories, and, 

sometimes, even sub-sub themes arise. I also use excerpts from an interview I did with Aunty 

Pua Case as a reference throughout the chapter, since she held the role as my community mentor 

and guide; however, I do not include her interview in the actual data analysis process, as she is 



 

 
 

110 

not an ally. Occasionally, for further bolstering of certain categories, I include the results of the 

March 2018 survey from the Kūkulu Exhibition. With careful attention, I attempt to weave the 

stories of the narrators together, so as not to misuse anyone’s words in any way. While these 

representations do not account for all of the allies of Mauna Kea, accomplices in other 

Indigenous Movements, or the complexities of the diverse community of Hawaiʻi, they do offer 

clear insight into the significance of alliance on Mauna Kea, as the protectors work tirelessly to 

defend sacred land. In this chapter, I seek to showcase the thoughts, beliefs, anecdotes, actions, 

and words of the ally community. Their voices are the basis of this research, and their hearts are 

on the front lines.  

 Before presenting the main results of the research, including the themes teased from the 

interviews, survey, and participant observation, I discuss my participant observation in building 

and maintaining the Kūkulu Exhibits, and share my analysis of this experience as it relates to 

Indigenous museology practices. This section on Kūkulu will provide context for the rest of the 

results as it was the piko of the research project, which includes my research, Loke Aloua’s 

research, and the exhibit itself. This section on Kūkulu is included in my results because I 

learned so much about the Mauna, about organizing an exhibit with protocol and sacredness at 

the forefront, and about the community in this space. The exhibit also provided a space to meet, 

discuss, design, and carry out the research. Furthermore, it sparked my interest in space that is 

created and designed from a Kanaka Maoli perspective and how this influences the community 

and my research. I will share my observations of this space, as well as my analysis of it from a 

lens of Indigenous Museology (Kreps 2008, 2015). 
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Kūkulu Art Exhibition: Pillars of Mauna a Wākea 
 
Oli Kūkulu 

E nā hoaʻāina e 

E nā hoawelo like e 

E nā hoapili e 

E nā hoaaloha e 

 ALOHA ʻĀINA! 

Kūkulu e,  

Nā Kūkulu ʻehā e 

 KŪKULU! 

He mau maka koa e 

Nā maka kaʻeo 

 EŌ! 

E Hū e, 

 HŪ! 

He Kū kiaʻi mauna, 

 KŪ! 

He Pōhaku kū, 

 KŪʻĒ! 

He ʻiliʻili kapu, 

Natives, the backbone of Hawaiʻi 

Relatives of the big ocean of Kiwa 

Relations of the first nations of Turtle Island 

Friends, supporters from around the world 

 

Pillars, the four cardinal points 

 
 

We are beloved warriors,  

We are strong (wearing our top knots on our 
heads) 

 

Rise! 

 
 
I am a mountain guardian, 

 

A standing rock,  

 

A sacred stone,  

ALOHA! 

He koa wai e ola, 

 

 

 

A water protector 
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OLA! 

E Hū e, 

  

Rise! 

HŪ! 

 

—Pua Case, April 2, 2017 

The chant above, in a call and response (in all capitals) style, created by Aunty Pua Case 

in honor of the Kūkulu Exhibition, which likens the many groups of people who come together 

to protect the Mauna to the four cardinal directions and calls upon each group to come forth and 

rise (hū) like a great wave. The groups are called in order of proper protocol begining with 

Native people of Hawaiʻi, then the relatives or connections across the ocean, relations of the first 

nations of Turtle Island, and finally the supporters, the friends from around the world. The chant 

reminds all groups that they are nā koa aloha ‘āina (warriors of aloha ‘āina). I begin this section 

with this oli (chant) because it encompasses the intention and the essence of Kūkulu itself. On 

the surface, one may simply see an art exhibit, a proud display of the love and commitment to 

Mauna Kea, but this only captures a small portion of its depth.  

When all of this began, I was a newcomer to the movement that not only worked to 

protect Mauna a Wākea from many forms of destruction and desecration, but also sought 

Hawaiian sovereignty and relationships with movements of other nations and tribes protecting 

their sacred spaces. I could see the spider web between the nations, Indigenous and Aboriginal 

peoples all over the globe leading the way in protecting their sacred landscapes, their cultural 

connections, and their people. Each nation tied to the next as a relation. This rising global 
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movement absolutely fascinated me. The signs and Facebook posts read, “From Mauna Kea to 

Standing Rock,” “From Mauna Kea to Oak Flat,” “From Mauna Kea to Run for Salmon.” In my 

mind’s eye, Mauna Kea was a part of this global spider web and the strands were connected 

throughout the world and continue to be woven. Although I am a part of a global community, 

possibly with shared beliefs and values, I know that in these contexts I was, and still am, an 

outsider. I am not an Indigenous woman and I have not experienced the plight of these nations, 

despite any shared feelings or any empathy I carry. Indigenous people, women in particular, are 

and have been leading this world that is changing before our hopeful eyes. These women are 

leading the way for all of us, showing us how to be good relations, showing us how to care for 

our mother, the Earth, and our children, the next generations. If they were leading, I wanted to 

follow, and I wanted to discover how to best support this movement from my own positionality: 

a Caucasian American woman, born into a privileged white neighborhood and raised in private 

Catholic schools. Who was I in this context, and how was I related to this movement? How was I 

related to the Mauna, for she is not my ancestral relation, not my genealogy, not my piko? These 

were a few of the questions circling within my mind at this time in my life as I watched this web 

unfold around me, and as I began my Master’s program, questioning where my voice in this 

research could be of benefit.  

As if by a perfect miracle of timing, Aunty Pua was simultaneously submitting grant 

proposals for the Mauna Kea Education and Awareness program. Aunty Pua had become a 

fixture of the movement, along with many others such as Lanakila Mangauil, Kealoha Pisciotta, 

Andre Perez, Hāwane Rios, Kahoʻokahi Kanuha, Billy Freitas, Noe Noe Wong-Wilson, Walter 

Ritte, and many more, fighting for rights and protection, standing on the mauna, speaking out 

publicly and on social media, and even traveling around the world to support other nations who 
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were protecting their sites, lands, and resources. As described above, the grant that she had 

recently received through the University of Ontario’s Social Sciences and Humanities Research 

Council (SSHRC), required that academic research be a component of the project that they 

would be funding. Interestingly, this grant encompassed the movements of five Indigenous 

Nations from around the world who would be focusing on the concept of Indigenous land 

repossession (Richmond 2015), which, for me, evoked the image of the “spider web.” 

Indigenous land repossession is the concept that Indigenous tribes, having been previously 

dispossessed of their lands, resources, and rights, can and are actively engaging in environmental 

repossession by protecting, strengthening, and expressing their rights to land (Richmond 2015). 

Five individuals were chosen from these different nations to represent a particular undertaking to 

protect sacred land, local communities, and cultural lifeways, and Aunty Pua was chosen to 

represent Mauna Kea and the Movement to Protect Mauna Kea. Thus, the Kūkulu Exhibition 

was born, and so was my research. The grant allowed for individuals and the community to have 

the opportunity to dictate what kind of project they would like to create regarding their specific 

movement relating to land repossession, and the grant would fund that project. So, as Aunty Pua 

tells the story, one night, her boots that she wore when she stood in protection of Mauna a 

Wākea, on the land, in the courtroom, and in many other ways, woke her up in the middle of the 

night and said, “I deserve to be in an exhibit” (Case 2017, pers. comm.). The result was “Kūkulu: 

Pillars of Mauna a Wākea,” a museum exhibit to display a “heART filled tribute to a Sacred 

Mountain featuring Mauna Art, Merchandise, Music, and Messages.” Aunty Pua explained that 

in order for people to want to stand for their land, they must first feel connected to the land. 

Therefore, the intention of Kūkulu is to “bring the mauna to the masses” (Pua Case 2017, pers. 

comm.). 
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Loke Aloua and I were chosen by Aunty Pua to conduct the required research for the 

SSHRC grant. Loke would focus on the kiaʻi and the art and photographs that they either 

produced or appeared in, and Aunty Pua requested that I focus on the supporters, the allies, and 

the hoaaloha of the movement, and that I carry out both academic research in relation to this 

topic, as well as write my personal experience as an ally. I became an intern with Mauna Kea 

Education and Awareness in order to help build the exhibit, have a space to be the center of my 

research, and more deeply participate in the community. Through many meetings and casual 

discussions at HCCOH, some of the research questions began to formulate within myself, in 

conjunction with ideas from the community and academic advisors. Why do allies feel pulled to 

participate in the movement? Did they feel accepted? What were some things that allies could 

improve upon? Questions like these began to fuel the research, and occurred within the literal 

and figurative walls of Kūkulu. This topic was exciting to me on many fronts: first and foremost, 

it was community-driven and requested by Aunty Pua; secondly, I could discuss my own, 

firsthand experience of being an ally and be reflexive in my approach; and finally, this is a rising 

and important topic that speaks to our relationships to one another in this world, our shifting 

planet, and how we can be better friends and allies to various communities that need support but 

not help. Allyship gets into sticky conversations about privilege, sovereignty, race and ethnicity, 

painful histories, and complicated dynamics, but I am willing to take on the challenge. Kūkulu 

would be the center, or the piko, from which the research would blossom and I would have the 

opportunity to participate in constructing the exhibit itself. 

The Kūkulu Art Exhibit is close to my heart in so many ways, and I feel that the space is 

a notable example of an exhibition created by and for Indigenous people, as well as other 

residents and visitors. Thus, I would categorize it as an example of Indigenous Museology 
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(Kreps 2008, 2015), in its most alive form. This exhibit is representative of an Indigenous 

Museology due to the creators’ attention to protocol, local history, culture, spirituality, politics, 

and environmental significance as it relates to Kanaka Maoli and as it applies to their connection 

to this land base and genealogical ancestor, Mauna a Wākea. Kūkulu also serves as a record of 

events, created and curated by those who participated in them, thus, responsible for their own 

image. I feel Kūkulu is representative of Indigenous Museology because it centers the 

experiences of the community (the Mauna Kea ‘Ohana) and tells their stories from a perspective 

of those within the movement. It was also built for the community and incorporated elements 

that are important to those within the movement, while also creating an exhibit space for those 

outside of the movement to learn what the Mauna Kea ‘Ohana would want to share. The art 

pieces and images came from the Mauna Kea ‘Ohana themselves, since the call for art pieces 

was public and open to all within the respective district of the exhibit, with each district (six on 

Hawaiʻi: Hāmākua, Kohala, Kona, Ka‘ū, Puna, and Hilo) getting an opportunity to display their 

art and images when the exhibit travels. When Aunty Pua conceptualized and designed the 

exhibit, the messages and building practices were not only physically representative of important 

concepts to Kānaka Maoli and the Movement to Protect Mauna Kea, but were also conducted in 

spiritually significant ways. At every step of the way protocol was adhered to. The exhibit lived 

from March of 2018 until December of 2018 within the Hawaiian Cultural Center of Hāmākua, 

which is a cultural center and museum established, operated, and stewarded by Lanakila 

Mangauil, who promotes the location as “a space for residents to deepen their connection with 

Hawaiian culture through community classes in art, hula, language, history, agriculture, 

philosophy, and more” (Hawaiian Cultural Center of Hāmākua 2018).  
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 Kūkulu means pillar. In a write-up about the exhibit Aunty Pua shares the meaning of the 

selected name: “to be a pillar is to set the tone and the vibration that is encompassed in the 

Hawaiian values, and the ʻIke Kupuna or ancestral teachings, that will inspire while educating” 

(Case 2018). Everything from the name of the showcase to the pieces within were positioned 

carefully to portray the spirit of the movement and the Mauna. While they were organized by the 

Kūkulu Team, the artwork, music, and images were provided by the community. Some of the 

foundational images of Mauna Kea were chosen by Aunty Pua, but the rest of the art was 

provided by community members and the exhibit was put up by all of the members of Kūkulu 

such as Loke, Auliʻi, Lynn, Dina, Brenda, Kapulei, and myself, as well as other helpers. The call 

for art and music was very public, utilizing social media. So many amazing artists contributed 

their art pieces, music, merchandise, and photographs to the exhibit, which helped it to come 

alive with the voices and creativity of the people of the movement. In this way, the exhibit was 

not merely constructed with an object-based epistemology, as we often see in westernized 

museums (Kreps 2008). Our opening day, was filled with chants to awaken each art piece and 

photograph, hula, prayer, and intention. It was a sacred experience that brought tears to my eyes 

to witness people awakening the art pieces with pule (prayer, incantation, blessing) and dance. 

The exhibit is alive. Aunty Pua speaks to bringing the mauna to the people through this space in 

order to help people form a connection with the land. Therefore, when one walks into the Kūkulu 

room, one walks upon the mauna. The experience is palpable. This represents perfectly the 

multidimensional qualities of Indigenous objects and spaces (Kreps 2008).  

 The exhibit rooms are layered, complex, and pregnant with meaning (See Appendix C for 

images). It began with Aunty Pua’s boots that she wore when she stood on the mountain and at 

the contested case hearings, which inspired her to ask for other special items that kiaʻi wore on 
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the mauna. There are two exhibit rooms, the Kūʻē Room and the Kūkulu Room. The Kūʻē Room 

is filled with political messages: t-shirts with slogans, hashtags, images, merchandise, and more. 

The Kūkulu Room is a sacred room, a room for the mauna and for the kiaʻi themselves.  

The main room of Kūkulu housed a replica of Hale Kūkiaʻimauna (it was torn down by 

the Department of Land and Natural Resources on June 20, 2019) (Big Island News Now 2019) 

that was near the visitor’s center on Mauna Kea, an ‘ahu, the sacred pōhaku that traveled the 

world with the Hōkūleʻa, images and timelines of kiaʻi, and a replica of the crosswalk that was 

previously on the mauna and was painted over by the Office of Maunakea Management 

(OMKM). The layout was intentional and organized around the mauna symbol, a triangle formed 

with the hands. If you place your hands in the mauna symbol and hold it to the floor with the 

front door behind you, the ‘ahu is on the right angle, the Hale Kūkiaʻimauna replica is on the left 

angle, and the crosswalk is on the top angle.  There are four pillars around the room housing the 

balanced male and female gods and goddesses of the mauna (Poliʻahu, Lilinoe, Kāne, 

Kukahauʻula, Moʻoinanea, Kahoupokane, Līhau, Kūauli) with a central pillar as the piko. The 

right wall is a timeline of events and shows the faces of a great many kiaʻi who have stood for 

the mauna in a multitude of ways. From the top to the bottom of each wall, the exhibit is laid out 

in accordance with the Hawaiian understanding of the wao (realms). From my understanding of 

the wao, the wao akua is the realm of the gods, where only sacred spirits reside and only sacred 

and ceremonial activities occur (Case 2019). The wao kanaka is the place where people dwell 

and where the activities of humans are carried out. Therefore, the ceiling holds the banners of the 

names of the deities, and then the highest level of the wall contains posters presenting the words 

of the mele hānau (birth chant) for Kamehameha III (which can be found in Nupepa Kuakoa 

1866:4), which refers to the genealogy of the Mauna. This symbolizes the fact that the only thing 
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that can get carried upward from the wao akua are the pule and the oli. The middle-upper portion 

of the walls all the way around the room are filled with images and art of Mauna a Wākea 

herself, representing the wao akua. In Aunty Pua’s words, every place you look, you can see the 

mauna. Finally, the lower portions of the wall are filled with images of kiaʻi and the people of 

the movement, along with the things they do, representing the wao kanaka. The left wall has 

images of kūpuna, keiki (children), and allies who have stood in the movement. This is also the 

level where all of the objects and sacred items are displayed. 

As demonstrated here, the arrangement of the exhibit is detailed, spiritually oriented, and 

centered around Kanaka Maoli ways of being. Furthermore, this exhibit has become a place of 

education, which hosts classes, lecturers, events, and more that are related to the mauna and the 

movement. It is a community-centered space and a movement-centered space. In this way, as 

well, the exhibit is truly alive and proves that the exhibit and the object within it are “enmeshed 

in social networks and are living members of communities” (Kreps 2008:11). The way in which 

this exhibit, and the HCCOH, centers the mauna as a living being and ancestor is an example of 

decolonizing the landscape in museum work (Smith 2012). The inspiration and design for the 

entire exhibit, and therefore the research that comes out of it, has been created by Kanaka Maoli 

protectors fighting for their lands and rights. This is a very powerful level of decolonization in 

museology.  

Kūkulu, and consequently HCCOH, offered a very important space for my research, as 

well. The Kūkulu Team had meetings there and discussed ideas for the thesis. I held my 

information exchange sessions with the ally community there; I interviewed Aunty Pua there; we 

have had preparation sessions for the Mauna in that space; and the list goes on. Kūkulu has 

served as a central point and guiding light in my work. The actual process of preparing the 
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materials and installing the exhibit with the Kūkulu team allowed me to establish a deeper 

relationship with some of the members of my larger Mauna Kea community, and particularly 

members of the Kūkulu Team. Thus, it became a natural part of my participant observation. I 

also noticed that having a space that was mauna based and safe, helped people feel comfortable 

and centralized in the movement, like they were part of something important for the mountain. I 

received a lot of commentary on that after interviews, that people were really grateful to be a part 

of this research and to learn how their roles could better serve the movement, and I believe the 

environment of Kūkulu set that tone of, “you belong and you are important here.” I feel that this 

is an important experience for the ally community. Even though the allies I interviewed are very 

aware that the space of the movement is primarily for Kānaka Maoli and that they should not 

expect inclusion, many did share their positive feelings when experiencing the sentiment of being 

welcomed within the movement, which I’ll expound upon later in this chapter. In my eyes, even 

when considering all of the important socio-political issues of relating within the context of 

alliances, this is a natural human tendency: to long for belonging within one’s community.  

As the piko of the research, Kūkulu provided a space to both conduct and disseminate the 

research. Through the information exchanges in Kūkulu at HCCOH, which served to help 

connect with the community of allies, I was able to ascertain what they felt was important to 

investigate in the field of alliance. Following the transition of the original Kūkulu to its new 

home in Kona, which opened at One Aloha Shave Ice on March 23, 2019, Loke and I were able 

to use the walls of the Kūʻē Room at HCCOH to display some of what we had learned in our 

interviews. We put up pictures of our community members and included their statements from 

the interviews. The ally section of the wall was filled with the interviewees’ quotes responding to 

the question, “Why do you stand for Mauna Kea?” Their quotes, photographs, and art pieces still 
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hang in the Kūʻē Room today. This has been one way we have been able to utilize Kūkulu for 

research dissemination and education. It has also been utilized by many other educators, cultural 

practitioners, and local experts as a classroom space to host hula classes, workshops on Mauna 

Kea chants, nonviolent direct-action trainings, potlucks and events. It has hosted school groups, 

tourists from around the world, relations showing their support and solidarity, and meetings for 

kiaʻi and allies preparing to stand once again on Mauna Kea. Kūkulu is interactive, inclusive, and 

connected to community. It is a place for the people to connect to their mauna and certainly 

represents Indigenous land repossession. Not only is the exhibit dedicated to a movement that 

works towards repossession of sacred lands on Mauna Kea, but it also provides a space for others 

to connect with and learn about these lands so that they may participate in the process. It 

acknowledges those people, the kiaʻi and their supporters, who dedicate their lives to the 

principles and practices of Indigenous people repossessing their lands and their relationships 

with those land entities. Kūkulu is more than an exhibit, it is a record. 

With the essence of Kūkulu in mind, as the piko and birthplace of this thesis research, I 

now provide the results of the interviews, survey, and other aspects of participant observation. 

The following is a narrative woven from the themes revealed through the interviews, primarily, 

and corroborated by the survey responses and personal experiences. Direct quotations are heavily 

relied upon in order to center the voices of the interviewees and to display the many roles and 

experiences of the allies in the Movement to Protect Mauna Kea.   

 

The Identities of the Allies in the Movement to Protect Mauna Kea 
 
Non-Kanaka Maoli Individuals 
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 Mauna Kea’s allies are all over the globe, often posting on social media in solidarity, 

coming to Hawaiʻi Island for events, and spreading the message of Mauna Kea to their local 

communities. Allies in different spaces may have different roles, so for the purposes of this 

project, I focus on allies living in Hawaiʻi, such as myself. Due to the reflexive nature of this 

project, the focus on allies who live on Moku o Keawe allows me to be more cyclical in my 

thinking and in my application of both the research and alliance within the movement. Of the 

seven interviewees, all identify as women, six are Americans, six consider themselves to be 

White, or Caucasian, and one woman expresses her Japanese heritage. I am aware that there is 

lack of ethnic diversity in this group of allies, as well as a lack of men represented. As I 

mentioned previously, this group was chosen based on the images in Kūkulu and were names 

known and recognized by some of the people on the Kūkulu Team when this process began two 

years ago. I am sure the names would be different, now, with new developments on Mauna Kea, 

so this is a snapshot of a particular moment in the Movement. In the future, I would interview a 

more diverse group of allies. I imagine that different communities, with different histories, would 

relate differently to the movement and to the people. It would be interesting to get a wider range 

of responses and I hope to do so in the future. I discuss this further in Chapter Five.The age 

range of ally narrators is from late twenties through early seventies. The women in this study 

often refer to their racial identities, ethnicities, and ages throughout the course of the interviews. 

Thus, the first theme that arises in the interviews is the ally’s awareness of not being Kanaka 

Maoli, and what this means for them in the context of solidarity. Sub-themes that arise within 

this theme are those of ancestral connections, “whiteness” in general, white privilege, and white 

guilt. 
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In Hawaiʻi, and amongst many other nations around the world, the idea of connecting to, 

remembering, or respecting one’s ancestry is very commonplace (Nyman 2012). In America, 

Hawaiʻi, and other places, there are many pockets of the population that still practice this 

recollection of their ancestral roots; however, there are also huge numbers of people who either 

do not know their ancestors or do not have any customs or traditions related to connecting with 

their lineage (Iversen 2009). In recent years, there has been a resurgence of interest in finding 

one’s ancestral heritage via websites and DNA tests (Regalado 2018). In spiritual circles and 

communities, people often speak about reconnecting with ancestors or receiving guidance from 

them. Some of the allies that I spoke with, particularly those who identify as “white,” discuss 

their own connection with their ancestors as something that affects them and how they relate to 

themselves within the movement. I use the word “white,” here, and not “Caucasian” because 

there seems to be a significant importance placed on the socio-political effects of this specific 

racial identity. This connection, or lack thereof, with ancestry informs how they show up within 

an Indigenous led movement, and how they are able to view the kuleana of those who do have 

ancestral ties to these lands. One woman, Lily Ah Nee, describes the way this “ache” for 

ancestry affected her,  

 

I don’t even know my grandparents’ names, and, I think I’m Scottish-Irish, but obviously 

no roots and, that’s something that I didn’t care about for a really long time. And it 

actually wasn’t until coming to Hawaiʻi, and kind of learning about the importance of 

ancestry here that I even started to think about that, or even, like, ache. 
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She later expresses that her early longing, before she had a more critical lens, to be connected 

with the culture of Hawaiʻi stemmed from “[wanting] to have that, like generations inherent 

cultural connection to something.” This seems to be one of the thematic challenges that shows up 

for some allies in this work: an internal longing for that deep connection. Katy Benjamin 

describes the sentiment in this way, “For one reason or another my ancestors left their 

homelands, and then assimilated into a new, very strange homogenized white culture…deep 

down, even before I had words to articulate it, I have felt separated from my own ancestral 

homelands.” This experience of separation is one of the reasons that Katy feels called to stand 

for the Mauna. She expresses, “there’s the orphan syndrome that if I can’t be in my own 

homeland then I should be standing for the homeland that I’m residing in, which is the case for 

here, most assuredly.”  

Another way of thinking about ancestry is for an ally to take time to understand the 

utmost importance that genealogy holds for Kanaka Maoli who are protecting their mauna. One 

earnest way of describing how an awareness of ancestry, or genealogy, affects their thoughts and 

actions regarding the movement is that of Aunty Cheryl Burghardt, who says,  

 

So, I stand in solidarity with them even though I don’t always understand everything, I  

don’t have the experiential background of the long genealogical history that my 

Hawaiian, the other Hawaiian people on these grounds have. So, I cannot—and that’s  

one of the things about being the white ally—I can’t ever understand or totally claim to  

understand things that are part of their genealogical DNA from the very beginning of 

time of Hāloa. And so, but I stand. And I support.  
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When Aunty Cheryl Ann speaks of Hāloa, she refers to the birth story of the elder brother and 

genealogical ancestor of the Kānaka Maoli. Hāloanakalaukapalili (Hāloa) was the stillborn hiapo 

(firstborn) of Wākea and Hoʻohōkūlani who grew into the sacred kalo (taro) plant after being 

buried in the earth (Beckwith 1951). When Wākea and Hoʻohōkūlani had their second child, they 

named him Hāloa as well, after his elder brother. All Kānaka Maoli descend from this origin 

story. On the ancestral connection between Kānaka Maoli, Hāloa, and Mauna Kea, Leon Noʻeau 

Peralto writes,  

 

[There are] direct familial relationships between Kanaka ʻŌiwi [Indigenous people of 

Hawaiʻi] and ka mauna a Wākea. Born of the union between Papahānaumoku and 

Wākea, Mauna a Wākea is an elder sibling of Hāloa, the aliʻi [chief, chiefess, officer, 

ruler, monarch]. As such, both Mauna and Kanaka are instilled, at birth, with particular 

kuleana to each other. This relationship is reciprocal, and its sanctity requires continual 

maintenance in order to remain pono, or balanced. (2014:234) 

 

In her above quotation, Aunty Cheryl not only shows that she is aware of the origin stories 

associated with these important ancestors, but that she knows she cannot possibly relate to it at 

the deep genealogical level that Kānaka Maoli do. Despite this, she does her best to empathize 

and stand in solidarity because she sees its importance. The perceived idea of lost or 

disconnected ancestry, or that of taking time to recognize the significance of ancestry in Hawaiʻi, 

is the underpinning for an even more prevalent sub-theme: that of “whiteness,” being a settler 

here in Hawaiʻi, and the effect that these mindsets, behaviors, and social patterns have on the 

movement and the people within it.    
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 Interestingly, allies do not necessarily always identify themselves as “allies.” In my 

observations, people will be clear about what they stand for and why, but not necessarily refer to 

themselves with this specific terminology. One narrator, Katy Benjamin, shares her aversion to 

claiming the word “ally”:  

 

Ally is a word that bothers me to self-proclaim … it’s an earned kind of thing that is, uh, 

minute-to-minute. I think that it should be, like, my most important thing on that idea of  

allyship. … When you step into a role to like, “I’m going to be an ally” there’s always  

gonna be an element of it that’s self-proclaimed because it’s a choice, and therefore every  

minute, every hour, every year, every movement … it’s not just granted that that’s the 

role that you’re in.  

 

While none of the other narrators spoke to the specific nature of referring to themselves as allies, 

I noticed that this self-reference rarely, if ever, came up in the interviews. Most of them, 

however, do refer to themselves in terms of their ethnic or racial identity, in order to create a 

distinction between themselves and Kānaka Maoli who are leading the movement. I assert that 

the intention of self-identifying this way is to conversely recognize the Kānaka Maoli as the 

cultural leaders, primary stakeholders, and priority group within the movement. It also seems to 

allow people to proclaim, subtly, that they are educated on the current and appropriate topics 

related to race in America and how this positions them within the context of Hawaiʻi at large. 

Koko Kawauchi Johnson often brings up her Japanese heritage in order to properly position 

herself within the movement,  
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Because I am Japanese, I don’t have a voice for, as Hawaiian people. I couldn’t really tell 

Western people what to do [laughter]. I can only do for Japanese people [laughter], so 

that’s my position. I do my people. And I think the Western people do Western people, 

that way we can be the bridge of the culture. 

 

In some cases, observing one’s own racial identity also allows people to take personal 

responsibility for the cultural, social, and political issues in America, more specifically. The 

primary example of this is the issue of “whiteness” and the socio-political concerns that 

accompany this grouping of people.  

Many of the ways people discuss whiteness are related to settler colonialism and the 

racial dynamics inherently present in that context (Wolfe 1991; Fujikane 2008; Rohrer 2016; 

Kauanui 2018). It seems that the interviewees I spoke with are very aware of these dynamics and 

make sincere efforts to alter personal behaviors in order to avoid doing harm unconsciously by 

playing out these societal patterns. Five of the people who consider themselves to be white spoke 

on this topic of the social issues and personal behaviors involved in being a white person in an 

Indigenous movement. This discussion of “whiteness” is very important in our current climate 

(Dyer 2008:9–13; Rothenberg 2008; DiAngelo 2011), and Aunty Cheryl does a commendable 

job of summarizing its importance with a short anecdote: 

 

When I was walking with the people on Friday, we went to the Supreme Court 

building … and we were putting our things into the metal detector, and the … security 

 guard [was] there … and, because the three of us were white women, he treated the fact  

that the people I was with didn’t put their things through the machine the way they should  
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have, in a different way than the people who came behind us, who were people of color. 

 

This is the baseline of the primary issue that we are currently struggling with in our society, the 

fact that people of color still get treated differently than white people, and because of this racism, 

many allies do what they can to learn, self-reflect, and balance the negative societal patterns that 

have been passed down for hundreds of years (Rohrer 2016; Salter et al. 2017). According to the 

author Robin DiAngelo (2011:56), white people are protected from “race-based stress” and 

experience: 

Whiteness scholars define racism as encompassing economic, political, social, and 

cultural structures, actions, and beliefs that systematize and perpetuate an unequal 

distribution of privileges, resources and power between white people and people of color 

(Hilliard, 1992). This unequal distribution benefits whites and disadvantages people of 

color overall and as a group. Racism is not fluid in the U.S.; it does not flow back and 

forth, one day benefiting whites and another day (or even era) benefiting people of color. 

The direction of power between whites and people of color is historic, traditional, 

normalized, and deeply embedded in the fabric of U.S. society.  

As Indigenous leaders often share and as many of the allies, including myself, agree, it is 

particularly important for white people to be aware of this in a movement where the leaders are 

people of color, so that they do not distract from the purpose of the movement by unintentionally 

contributing to those patterns that cause harm. While some, often white, people may view this 

focus on whiteness as a form of “reverse racism,” I, and many others who stand in solidarity with 

people of color, see this as a necessary step in balancing the injuries and damages that have 
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occurred in America and Hawaiʻi. DiAngelo (2011:57) characterizes this defensive reaction as 

“White Fragility” and describes it as, “a state in which even a minimum amount of racial stress 

becomes intolerable, triggering a range of defensive moves. These moves include the outward 

display of emotions such as anger, fear, and guilt, and behaviors such as argumentation, silence, 

and leaving the stress-inducing situation.” Narrator Lily Ah Nee speaks to this phenomenon, the 

importance of cultivating self-awareness around it, and speculates about an allies’ role in that 

space,  

And facing that discomfort, too, is like, do you have the guts and the gumption to be like, 

“Okay, yeah, I accept this. Ouch, but yeah.” I really respect people who can feel that and 

keep showing up. I also understand that not a lot of people are going to have that 

necessarily, right now. And I also don’t think it’s marginalized people’s responsibility to 

take care of those feelings. And so, I feel like maybe it’s white people’s responsibility to 

try and manage and help those feelings. Because I haven’t been seeing white tears my 

whole life, so I’m not fully sick of them yet, you know?  

 

Many of the allies, myself included, view this as a process of self-contemplation that is critical to 

being a beneficial ally, in the role of support. This awareness needs to be in the minds of allies 

whether they are on or off the Mauna, as Katy shares,  

 

That they might not fully be educated and understand the history and context of the 

overthrow, or be willing to confront it in their personal relationships, in their familial 

relationships, with class, race, and privilege. There’s a lot lacking there. They’re not 

things that show up in necessarily action or behavior on the mauna, but that there’s a 
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disconnection when they go back into their daily life of thinking things like, for example, 

“We shouldn’t be focusing on race because we’re all one race,” or, you know, “We 

should, … we need to move past this if we’re all gonna unify for blah, blah, blah.” I think 

that that is less about this movement and more about the prevalence of, sort of, neo-

spiritual, white people in Hawaiʻi, that that’s the kind of colonial settler that shows up 

here. 

 

While unity within this movement is, of course, very important and is encouraged by the cultural 

leaders, such as Aunty Pua, the sentiments expressed by the interviewees indicates that non-

Hawaiian allies must also be able to take the time to examine their inward motivations and take 

responsibility for their ancestral wounds and dynamics so that when allies show up on the 

mauna, they can stand in alignment with the greater purpose. When Aunty Pua, and other 

significant voices of the movement like Kealoha Pisciotta, Manulani Aluli Meyer, Kahoʻokahi 

Kanuha, Hōkūlani Holt, Pua Kanakaʻole Kanahele and others, speak of unity, I believe they are 

talking about really unifying our intentions and efforts towards the greater cause of protecting the 

mauna and placing the mauna, not our individual egos, in the center of the movement. If this is 

true, then it would go to say that whatever we, as allies, can do outside of the context of the 

movement, to be clear and solid supporters, such as analyzing how our privileges may play a role 

in the dynamics of the movement, would benefit that ultimate unification. This internal work of 

knowing our identities and their implications does not need to be imposed on anyone else; it is 

simply an internal awareness of how racial and societal patterns show up in the real world, 

“whiteness” being one of these patterns and privileges that can enter the space (Hooks 1992; 
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Dyer 2008; Rothenberg 2008). In our interview together, Aunty Pua speaks to the importance of 

unification even amongst many different peoples, 

 

Again, I don’t wanna cause a separation there either. When we went into prayer, when we 

went into the pule and asked for guidance from those of the realms that can still give us 

ʻike kupuna, guidance from those beyond, it was told to us that in this movement we 

would need everyone. Everyone would be necessary, it would not just be a kanaka 

movement, it would be an everyone movement. So, even for me, that was not new to me, 

but it was uncomfortable for me. But, I trust in that, that is true because I also know that 

not all of the kānaka are ready to be on the front line. They’re not all ready to show up. 

They might be stuck in their own understanding of things, or they might genuinely feel 

that a project like this is a good thing. So, for whatever reason, not every kanaka is gonna 

jump in. And we need numbers, and we need unifying vibration, and an understanding 

that this is pono, this is what needs to be done. So, we have that understanding going into 

it, now we have to navigate going into it.  

Therefore, while examining this topic, I feel it is important to find the balance between critical 

analysis and respecting the manaʻo of the movement’s leadership. I believe it is important to 

separate the idea of unity from issues like “spiritual bypassing,” which is one of the spiritual 

settler colonial tools Katy speaks about in the quote above. While Aunty Pua, and others, call for 

unification, they are clearly not calling for an erasure of our histories or to ignore underlying 

dynamics that may be present. Within the movement, for the sanctity of the Mauna, we come 

together as a unified force. But within the context of that unification, we must come to terms 

with our histories, and therefore dynamics, which is a different journey depending upon the 
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person. Spiritual bypassing is “a widespread tendency to use spiritual ideas and practices to 

sidestep or avoid facing unresolved emotional issues, psychological wounds, and unfinished 

developmental tasks” (Fossella 2011). In the context of social justice, this avoidance often shows 

up in statements like, “We are all one.” When these sentiments are not coupled with authentic 

engagement with issues like, race, history, colonialism, and one’s direct or indirect role within 

those institutions of injustice, they become a form of ongoing colonization by denying power 

dynamics, equalizing people beyond the space of privilege in the real world, and bypassing 

colonial histories. Sherrell and Simmer-Brown (2017:77) of Naropa University characterize this 

spiritual denial of privilege as “structural spiritual bypassing” which, “occurs against a larger 

backdrop that determines and controls power dynamics based on sociocultural locations (often 

called identities).”  They go on to explain the implications of structural spiritual bypassing in the 

context of social justice, 

Our human sociocultural locations (race, socioeconomic class, sexual orientation, 

ethnicity, gender and gender expression, religion and spirituality, nationality, ability, age, 

and size) are salient parts of our lives and societies, whether or not we are conscious of 

them and how they are at work … A core assumption of Structural Spiritual Bypassing in 

the mindfulness movement is that sociocultural power differentials are irrelevant, or even 

an illusion. This silences any acknowledgement of privilege, which becomes veiled in 

spirituality, denying the often obvious but sometimes subtle dynamics of power and 

privilege in our world. (Sherrell and Simmer-Brown 2017:79–81)  

 Therefore, it is important to unify, even though allies may also be spiritual and heartfelt, with 

the awareness of those dynamics in the forefront and to be careful, in a spiritual context, not to 
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partake in structural spiritual bypassing when topics become uncomfortable. Dhiresha McCarver, 

an ally who speaks to all she’s learned as she reaches age 69, expresses her experience and 

shows how she is aware of spiritual unification while also being aware that her whiteness plays a 

role,  

 

I can hold that sincerely in my heart, and my naʻau [guts; mind, heart, affections], but 

filter it through my brain and let all of us work together and let that be something that I 

can believe in. And my belief in that gives me the energy to stand where I need to stand, 

to speak when I need to speak, to close my mouth when it doesn’t need to be running, and 

to trust that I will be in the right place, at the time, for the right reason, with the right 

people … We are all in all of this together. There is no us and them. No matter whose 

story I’m telling, whether it’s mine as a child living in a racially segregated environment, 

as a university student thinking that I had to save the world and get every troop out of 

Vietnam …The problems that might come up with being Caucasian in an Indigenous 

movement, they come up. They just come up. 

 

As I read her words, I feel she speaks to the issues of whiteness that do inevitably arise, but for 

her, she places her focus on the unification aspect in the movement, without denying her place in 

that context. Like anything, of course, the topic of racial identity does have the potentiality to 

turn into a form of self-deprecation or social judgement. However, I believe this balance of self-

awareness, understanding the consequences present in the construct of “whiteness,” and then 

bringing that awareness into the movement can actually be a means creating unification on the 

mauna, as long as this outlook is not using spirituality as a “colonial tool,” as spoken about by 
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Katy. It is my assertion, based on the analysis of the interviews, that the more aware we, as 

allies, are of ourselves, our conditioning, our social patterning, and how this may affect other 

people, the more present we can be when it comes to standing on the mountain and protecting the 

‘āina together, unified. This also allows for acceptance and respect of Kanaka Maoli leadership. 

Some of these sub-themes above will be discussed in more depth throughout this chapter.  

 Antithesis to the idea that whiteness can, in some situations, be reminiscent of painful 

ancestral dynamics; some people also discussed the benefit of having white people present as 

witnesses. Unfortunately, due to the nature of racism and the way people of color can be treated, 

the presence of white people in intense scenarios can have positive impacts, as it may hold 

authority figures accountable for their actions in a different way. Some of the narrators discuss 

utilizing white privilege as a benefit of alliance, as well. Katy articulates this benefit,  

 

There is something really important to having white people present when people of color 

are being faced with violence. Police treat them differently when there are white 

witnesses. Our families, our friends, who are not necessarily thinking about these things 

in the same way that we are, they have a different lens if the story comes from me, you 

know.  

 

Aunty Cheryl Burghardt also speaks to this, “I think whether we like it or not, having a haole 

face there puts a different spin on things. And, if I can use my haole-ness, to put it lightly, but if 

it benefits the lāhui for me to use that, or to be able to make a situation better, or whatever, then I 

choose to use that.” So, there are multiple sides to this coin of whiteness, and it is a very 

important topic, not just within the movement, but globally, as people become more educated on 
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the true histories of our nations and how these histories still have a life in our modern society. 

White privilege is the idea that a complex series of systems and institutions, including our 

histories, education, social structures, and political policies offer certain advantages to those with 

light skin tones and conversely can harm people of color (Kendall 2002; Margolin 2015).  

This subject of whiteness inevitably includes the privileges that come along with having 

white or light skin in this society. Therefore, the next sub-theme in this theme of allies 

identifying as non-Kanaka Maoli is the awareness of these kinds of privileges, known in this case 

as white privilege, and additionally, the way privilege, as a key topic related to whiteness, is 

something that needs to be constantly explored through self-examination. While there are many 

other types of privilege, due the specific group I interviewed, white privilege is discussed most 

often. Harlon Dalton (2008:18) says, “White skin privilege is a birthright, a set of advantages one 

receives simply by being born with features that society values especially highly.” These 

privileges could be rights given, but could also be experiences one does not have to endure due 

to the normalization or “invisibility” of whiteness (Dyer 2008:9–13). There is absolutely an 

awareness of this privilege, as a few of the white-identified allies discuss their relationship with 

this concept. Katy shares her perception on one aspect of white privilege,  

 

The more stories you listen to, the more videos you watch, the more aware you are of 

what’s happening, the more you can see when it’s happening around you, when 

otherwise, that’s part of privilege, is not noticing when it’s going on. Or noticing it and 

having it be so normalized that it’s like, “Oh, that really sucks.” But not necessarily doing 

anything.  
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Here, she explains that whiteness, at times, affords one the ability to turn their head and not see 

injustices because they do not necessarily directly affect them. Lily also speaks about the 

discomfort in recognizing this privilege,  

 

I feel like it’s made me, I feel like it’s introduced me to the virtue of humility, and what 

that actually means. And not flaunting, or taking pride in, the ways that you’re better off 

that other people. And really, you know, it’s like, I have a decent car parked in the 

driveway because my dad bought it. Because that came from investments that he made 

with my grandpa’s money, and like, that’s the only reason why I’m in a better place or a 

“better place.” The only reason why I’m financially okay, you know? That’s the only 

reason that my car starts in the morning. Guaranteed. Is that, like, I had family 

generational money. And um, you know that didn’t exist next door. … It’s a complex 

feeling because it’s like, “Oh boo-hoo, you know, my family has money that we made,” 

you know, and that’s like a security that I have and that’s a privilege that I have and, you 

know, “poor white girl.” And so, you know, that’s part of, I feel like that’s part of what 

I’m here to do in this lifetime, too, is like, just hold those feelings of, of 

uncomfortableness. And definitely be the generation where that stops.  

 

The interviewees notice that these feelings of privilege can be uncomfortable to sit with, but that 

taking the time to witness and notice them allows for some white allies to be a part of changing 

the system, through awareness and education of self, and perhaps others as well.  
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 The final sub-theme of this section on whiteness is that of white guilt (Boodman 2017), 

which also arises often in these discussions, and sometimes in direct relationship with white 

privilege. Katy shares that 

 

And so, part of that is personal healing, part of it is global healing, part of it is white guilt, 

you know that, I have heaps of white guilt. I mean, since I was a little kid, you know, 

learning about the, learning about the Native people on Turtle Island. This is a common 

experience for many white identifying people, and perhaps, subconsciously, is part of the 

reason some allies get involved in these movements, coupled with a genuine and 

authentic want to correct the wrongs of our society.  

 

Katy goes on,   

 

Really young, I was like, “Fuck America! That’s what you’re built on? I’m not ever 

gonna be proud of that! It’s where I’m from, but now I have to do everything I can to 

learn your history so that I can do stuff to change this because I am not proud of this at 

all.” And then I got really uncomfortable around that stuff. And so, I think that that really 

comes into play with, um, you know, part of it’s white guilt, that like, I need to stand up 

and do something because so many horrible things have happened and I don’t wanna be 

the one who contributes and makes it worse, so I have to help, right? 

 

Lily reveals that it even comes up in her marriage with a Kanaka Maoli man, she says, “I can 

support him in dealing with it [race issues] and he can support me in dealing with my white 
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guilt.” These themes regarding whiteness as a societal construct are important to analyze as part 

of the culture of altruism and activism. Some of this was discussed in Chapter Two, in the 

section on settler colonialism. As Rohrer (2016) points out, racialization and racism are products 

of settler colonialism, as they allow the never finished process of colonization to continue by 

creating structures which keep the power in the hands of the settler system. Haunani-Kay Trask 

(2004:11) describes how racialization from American systems effected her as a Kanaka Maoli 

woman writing, “Our nation is divided by race, a concept and reality foreign to our way of 

thinking. Thus, was I born into captivity, a Native person in a racist, anti-Native world.  

And so it is for people of color on this continent. We are nonwhite in a white universe. We are 

different, and therefore inferior, categorically. And we are marked by captivity: economic, 

political, and cultural captivity.” According to the analysis of the interviews, many of the allies 

are aware of their roles in racialization, and therefore colonization, in Hawaiʻi, and seek to 

understand and counteract it.  

 

Feeling Drawn to Hawaiʻi 
 
 In discovering who the allies of Mauna Kea are, there is a need to also understand why 

these people, who have already identified themselves as non-Kanaka Maoli, chose to come to 

Hawaiʻi in the first place and why they feel connected enough to this land to stand up for its 

protection. Many people expressed some version of feeling drawn to this place or feeling 

connected to Hawaiʻi in some kind of personal or spiritual way. Trask (1992) problematizes the 

framing of Hawaiʻi as a place for Westerners to come, stay, and fantasize about, critiquing the 

Western view of Hawaiʻi as a feminized victim. I do believe that anyone who grew up in a 

homeland that “fantasizes” about Hawaiʻi in this way is subject to, and possibly playing out, this 
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unconscious belief system. It is possible that all of us, myself included, only ended up living here 

because of those underlying fantasies. However, I also feel that the allies I spoke with, who have 

already made the choice to live here, are working to create better relationships with local people 

and centering Kanaka Maoli values by being dedicated to protecting Hawaiʻi, having awareness 

of the cultural and historical context, and participating in outward attempts to discontinue the 

marginalization of Kanaka Maoli within their own homelands.  

I believe this section also speaks to the spiritual nature of standing in alliance with the 

kiaʻi, who are protecting sacred land. I’ll expand more on the topic of spirituality later in this 

chapter. Hannah Sky shares her heartfelt connection with the island, “I’ve always felt like this is 

the most energetically connected, peaceful place that I can be and for healing, for just being me. I 

love being here. I feel connected here. And that’s what keeps bringing me back, is that.” There is 

absolutely a powerful presence here in Hawaiʻi that I, too, have experienced. I do feel that this 

affects the way we align with the movement, as people who have chosen to live here and stand in 

solidarity. Koko also had a spiritual experience that led her to the island in 2007,  

 

I had no idea about Hawaiʻi. Why I came here was, I had a day dream one day when I 

was in Chicago in the kitchen. All the sudden, suddenly, I had a day dream, whole entire 

kitchen turning to ocean and, uh, pod of dolphins jumping and just giving me some vibe, 

calling me. And I had some experience, spiritual awakening kind of experience, in 

Mendocino, California 2007. 

 

I feel that these spiritual experiences do account for some of who the allies are within the 

movement. It’s clear that the allies I’ve spoken with do understand the nature of sacredness and 
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this is one of the reasons they choose to stand. It’s clear that this understanding also comes from 

within, having had their own spiritual experiences and having their own personal connection 

with this ʻāina, despite not having the genealogical connection that Kānaka Maoli do. While 

these stories have beautiful elements, Emalani Case (2019 pers. comm.) reminds me, in a similar 

vein as Trask’s critique above, that these spiritual connections with Hawaiʻi, as outsiders, are a 

privilege, especially when faced with the realities of “real lived experiences of Kānaka struggling 

in our homeland. It is a privilege to feel connected to the land and find a home here when so 

many Kānaka have been displaced and don’t have homes.” This spirituality can also be a part of 

what Katy describes above about, the type of “neo-spiritual settler” that shows up here. I do 

believe that many of the allies are critical of and aware of this aspect within themselves and work 

to balance their personal, spiritual outlooks with a critical political lens. Lily describes her own 

connection to the ʻāina, “When I moved to Hawaiʻi, it was very much, um, you know it’s like I 

felt drawn here. And energetically speaking I felt very connected to this place, and so, having 

that feeling in me, and wanting to feel like I belonged here, too.” Lily later critiques her early 

relationship with Hawaiʻi by sharing, “I was one of those people who romanticized it, and that 

felt really nice, that felt really hopeful, and, um, you know, the reality of cultures are, of any 

culture, is different from what’s romanticized, and so, coming to terms with that, obviously. But 

also, that wanting to plug into something, and then realizing that trying to do so is traumatizing 

to other people.” Lily’s example is one of self-examination and learning to understand what her 

place and role is in Hawaiʻi. I can say most certainly, through these interviews and lived 

experiences, that all of us, myself included, are constantly learning how to be better guests and 

are willing to put ourselves under the microscope. I, too, have felt this draw to Hawaiʻi, and can 

see how this image of Hawaiʻi was constructed for the benefit of someone like me. Having said 
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that, now that I am here, I can do my best to become a part of Hawaiʻi, as opposed to making 

Hawaiʻi what I want it to be. As allies in the Movement to Protect Mauna Kea, these connections 

and personal relationships with Hawaiʻi as home, even if people consider themselves to also be 

settlers of this place, are significant in the way that they show up within the movement. There is 

a clear respect and reverence present, even amongst the political conversations that can arise 

around being an ally within the Movement. 

 

Belief in All-Encompassing Justice and in Many Forms of Activism 
 

 This section speaks to the prevalence of broad forms of protection and activism discussed 

during the interviews. It is clear the narrators are holistic in their view of justice and protection, 

and speak to the importance of many other topics beyond Mauna a Wākea. While the mauna is 

the central focus of this work, it is clear that these allies are standing up for fairness and 

righteousness in a wide variety of scenarios that encompass all of Hawaiʻi, and support the well-

being of its people, culture, and land. While there are countless areas where people can focus 

their attention in Hawaiʻi, there are five sub-themes in particular that allies discussed: the 

significance of culture, the importance of language, the belief in sovereignty, the necessity for 

environmental justice, and the idea of “ma uka (inland) to ma kai (seaside, toward the sea),” or 

all of the interdependent relationships from the mountain to the sea.   

 It is clear that all of the allies who participated in this research are also passionate about 

other issues and other forms of activism beyond the Mauna. All of the issues people are 

passionate about seem to be interconnected and each of these other concerns are also present in 

the mauna in direct or indirect ways. Jodi Mercier articulates this perfectly, 
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I felt it was another thing, and it was very important to people. The sacredness of Mauna 

Kea. And I began to see the concerns with the aquifers … I just felt like, for gosh sakes, 

this should be protected, they shouldn’t have to deal with another loss. And hoping it not 

only would they win to protect the mauna, but also that that win could spur hope for more 

people to get engaged in protecting other sacred places or other rights, like, you know, 

continuing to stand up for other rights, whether it be fishing rights, sand mining, or 

whatever, whatever the issue may be, Pōhakuloa [Training Area], you know, the 

militarization that they’re doing of Hawaiʻi Island. So, it’s all kind of entwined together 

… I’m very interested in fairness and in justice, and it just, like I say, it seemed so unfair 

and unjust when things are distorted the way they are in the media trying to sway people 

against people who are just standing up for what is theirs, you know? And so, that’s part 

of why I continue to be involved too, because I’m very passionate about social justice 

issues. 

 

Of course, the issues involved with Mauna Kea are all interlaced and also have branches that 

reach out across the island, all of Hawaiʻi, and across the world. Activists are fighting across the 

world to protect the environment, people’s rights, sacred lands, cultures, languages, lifeways, 

water sources, natural resources, and much more. So, naturally, many of the protectors who stand 

for Mauna Kea also stand in protection of many other things. We, as humanity, are all 

interconnected by the resources we share, as Katy so succinctly puts it, “We’re just running out 

of time to see one person’s aquifer as their problem and our aquifer as our problem.” This 

statement, again, ties back into the idea of unification: we unify for a greater cause, but still 

maintain awareness of our individual sociopolitical identities, privileges, and histories. Two of 
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the allies interviewed also spent significant time at Standing Rock, the influential stand of the 

Standing Rock Sioux people, their relations, and their allies against the Dakota Access Pipeline 

from April of 2016 to February of 2017 (Cappelli 2018; Standing Rock Sioux Tribe 2019). 

Hannah, who was at Standing Rock, describes her pull to that movement, “I mean and just 

meeting people and hearing the land jeopardy and, um, and land loss, really. And then that leads 

into just this whole open realm of occupation and indigenous rights.”  

 Culture, and the protection of it, is one of the important sub-themes people spoke about. 

Of course, those who support Mauna Kea also support cultural revitalization, cultural continuity, 

diversity, and the perpetuation of cultural values and lifeways in the many ways that they 

manifest. Dhiresha shares her longing to stand in solidarity when she sees that peoples’ land and 

culture are being damaged: 

  

I do feel myself to be whole heartedly devoted to … the recognition of difference and 

being able to embrace it, rather than have to keep emphasizing “us and them.” And so, 

how this all plays out, I don’t know. But, any situation where I find the land, and/or the 

people, and/or the culture, and/or the environment—if that is being desecrated, I feel that 

it is my job, now, to at least do what I can to not let it go any further. There’s a point for 

me, it is kind of that phrase is, “enough is enough.” 

 

And Jodi, having spent 18 years in domestic violence work in Hawaiʻi and working with many 

people from many ethnic backgrounds, noticed, “It also became important, as I shared before 

with you, that I think, you know, I watched the kids that my daughter went to school with and 

how ... being immersed in the Hawaiian culture seemed to help ground them.” Jodi speaks to this 
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very important concept that being “grounded” in the Hawaiian culture benefits the health of a 

Kanaka Maoli individual, and health, of course, extends beyond the person, to families, 

communities, the environment, land, animals, the sea, and more. Lily expresses her love for the 

culture simply and clearly: “When I moved to Hawaiʻi … I really respected the Indigenous 

culture.” I believe that the reverence for the culture, here, allows the allies of Mauna Kea to not 

only arrive in the movement in a humble manner but that witnessing the culture activate in this 

particular way fulfills something within many of the allies that participate, and I feel that this is 

where the reciprocal nature of this relationship exists. In regard to her time at Standing Rock, 

Katy shares about the beauty of Native people gathering in prayer, 

  

… and then there was also just an absolute fear of missing out, that more Native people 

than had ever come together at one time in the whole world were gathered together in 

prayer, and I thought, maybe I shouldn’t go, maybe I should, I don’t know. But, that is 

the most beautiful concept on Earth … this is … probably one of the most important 

events of my entire lifetime and of humanity, especially of the history of this place. 

 

While Katy is not referring to Hawaiʻi in the above quotation, I believe it speaks to this idea that 

allies receive something very personal by participating in Indigenous led movements. Just as 

Clare Land (2015:154–155) writes, Indigenous/non-Indigenous alliances do have a give-and-take 

which is constantly renegotiated within the context of the relationship, and that personal 

fulfillment may be an important part of that deal for allies. While the intention is to be of service, 

the ability to witness these cultural and historical events is deeply rewarding and rooted in some 
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very deep part of humanity; being a witness to empowerment, sacredness, change, and cultural 

resurgence.  

Culture naturally includes the language of the people; however, it has its own sub-theme 

because allies specifically spoke about the importance of the perpetuation and education around 

ʻōlelo Hawaiʻi (Hawaiian Language). When asked what would be the most important to teach 

incoming allies, Koko said, “Language. Hawaiian language ... I think through the language they 

can really learn something really new, and deep, like better than Bible.” In response to the same 

question, Hannah said, in addition to some other things, “Language is, um—I think it’s awesome 

that I am able to hear so many people and, even Alice [her daughter] says Hawaiian words in her 

daily talk ... I really love that I hear it around and that it’s not lost.” Learning ʻōlelo Hawaiʻi is 

another way that allies receive something through alliance, the gift of broadened awareness, 

cultural-based knowledge, and enhanced connection through language. Language can be seen as 

the cornerstone to culture. It houses the ʻike of the entire cultural framework. Aunty Cheryl 

specifically names the Hawaiian language when asked about the many ways one can be an ally. 

She lists a variety of ways and ends with, “You know, it would be standing up for ‘ōlelo 

Hawaiʻi. So, those things all go along with being an ally.” This is clearly a very important topic 

amongst the hui (group) and speaks to the successes of the broader Hawaiian language 

revitalization effort in Hawaiʻi. Koko explains the depth of language and feels that the most 

important things to learn are: 

 

 

Aloha, lōkahi [unity, agreement], pono. I like ea [sovereignty, life]. And, like, experience 

of Kapu Aloha. Language is the crucial part of culture. And, English translation is just 
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one little surface of this Hawaiian language. So, explain about the aloha, not that simple, 

right? Why you cannot explain? Because it’s so divine. So, we can discuss about what we 

think about the aloha, or how you experience aloha. 

 

Understanding the language, or at least many of the more crucial words and concepts, can help 

allies to connect to the movement in a much deeper and more meaningful way.   

It’s difficult to discuss the mauna in a vacuum, for the mauna is not the root of the issue 

in Hawaiʻi, it is simply the branch of a very, very old tree. The root is the issue of sovereignty 

and the overthrow of the Kingdom of Hawaiʻi in 1893 (Dudley and Agard 1993; Trask 1993, 

1999; Silva 2004; Kauanui 2008, 2016). Therefore, sovereignty is the third sub-theme in this 

section. Of course, many of the allies are not only aware of this matter, but are in support of the 

Sovereignty Movement. Katy explains the importance of being aware of this history in daily life,  

 

When they [referring to other non-Kanaka Maoli in Hawaiʻi] leave and get on Facebook, 

or when they leave and run their business, and live their lives, I think that there’s a lot of 

disconnection in the ways that they might talk about the “State,” you know? That they 

might not fully be educated and understand the history and context of the overthrow. 

 

 Koko also has a very unique an interesting perspective because she is from Japan and spends a 

significant amount of time educating other Japanese people on the Mauna and on Hawaiʻi’s 

Sovereignty Movement,  
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Part of our mission with Aloha, it’s all combined … I do my part. And I being around so 

many sovereignty people, and often they told me to be the reach to Japanese people 

because, us having treaty. This is the politics side, but, we having treaty. We being 

overthrown by United States, but before that, Japan and Hawaiʻi was bonded by treaty 

and alliance to help each other from Westernized [forces]. 

 

For myself, supporting the Mauna instinctively includes supporting the sovereignty and cultural 

autonomy of Kanaka Maoli in their own homeland.  

 Naturally, environmental justice, the fourth sub-theme, and protection in its broad form is 

an enormous driving force for allies and kiaʻi alike. With an escalation in global concern 

regarding climate change, sustainability, green energy, water availability, and food production, 

people are becoming increasingly aware that the situation has become even more dire. Six of the 

seven narrators interviewed explicitly noted their concern for the environment. According to 

Koko, “Of course, the environmental justice, too. Environmental, that [i]s…bringing many 

people to this movement, too, because it’s not politics.” This focus on environmental justice is a 

topic that includes the entire world and all of our governments, however, my personal feeling, 

and those of others, is that Indigenous people who still hold this deep, traditional ecological 

knowledge and connection to the land have wisdom for the entire world on how to be proper 

caretakers. Indigenous connection to the land is protecting the land, which, I believe, is why 

allies of Mauna Kea are interested in the intertwined importance of land protection, cultural and 

spiritual revitalization, sovereignty, and following the centered voices of Kanaka Maoli leaders. 

Winona LaDuke, an Anishinaabekwe activist, writer, environmentalist, and vice-presidential 
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candidate for the Green Party in 1996 and 2000, shares her take on Indigenous people managing 

their own lands,  

 

Traditional ecological knowledge is the culturally and spiritually based way in which 

Indigenous peoples relate to their ecosystems. This knowledge is founded on spiritual-

cultural instructions from “time immemorial” and on generations of careful observation 

within an ecosystem of continuous residence. ... This knowledge represents the clearest 

empirically based system for resource management and ecosystem protection. … 

Frankly, these native societies have existed as the only example of sustainable living in 

North America [and in this case, Hawaiʻi] for more than 300 years. … Native peoples 

must be accorded the proprietary interest in those lands that sustain their communities; 

that is the only way that sustainability will be insured. (1994:128–148)  

 

Allies recognize that the health of the environment is inextricable from the health of the 

Indigenous people of that place, recognize its sanctity, and agree with the crucial need to mālama 

ʻāina. As Hannah says it’s crucial to, “keep the sacredness of the land.” From the generalized to 

the specific, supporters of the Mauna are concerned about a variety of land and water issues that 

are all interrelated, as Lily explains, “It’s just like constantly happening, that [Pōhakuloa is] 

constantly bombed by the military, and there’s depleted uranium issues, and it hasn’t been 

cleaned up. And the same thing happened to Kahoʻolawe. It’s still not clean.” So, the Mauna Kea 

Movement is part of a global movement of protection of waters, lands, creatures, and resources; 

but even more deeply, a call for decolonization, demilitarization, and ending the capitalist notion 

of economic development to make lands “productive” (LaDuke 1994). 
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Environmental protection in Hawaiʻi includes the fifth sub-theme of “ma uka to ma kai,” 

and includes the understanding of how all things are entwined with one another. One description 

of this environmental interconnectedness comes from cultural leaders, one being Aunty Pua, 

which is the concept of “Mauka to Makai.” Ma uka is inland, upland, or towards the mountain; 

ma kai is seaside or towards the sea. The idea here is that it encompasses all of Hawaiʻi. Aunty 

Cheryl explains its significance impeccably,  

 

It really comes down to, for me, you know, what are we going to do to protect our islands 

for the future so the kids have islands to live on. So, it’s Mauna Kea, but, you know, 

Mauna Kea is mauka to makai and, you know, it’s protecting all the way through and it’s 

a place to start, it’s the beginning, it’s the piko. 

 

Mauna Kea is sacred (Peralto 2014; Goodyear-Kaʻōpua 2017; Case 2019), and in some respect, 

every place is sacred and deserves our utmost attention and veneration, mauka to makai. And as 

Aunty Cheryl says above, Mauna Kea is the piko, the central point of connection, for many in 

Hawaiʻi. From the mountain to the sea, we stand.  

  

People Who Wish to be of Service to the Movement 
 
 Finally, in discovering who the allies are, to subsequently understand their experiences, 

we find that allies are people who want to be of service and to be supportive to the lāhui, who 

work endlessly to protect this sacred land. “Support” as a theme and as a word appeared 

consistently throughout the interviews and was equally as prevalent in the survey I handed out at 

the March 10th opening of the first Kūkulu exhibit in 2018. Of the 35 returned surveys, 21 of 
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them revealed that people believed that being generally supportive or helpful to the kiaʻi was the 

role of an ally. Of those 21, 15 people specifically wrote the word “support” or “supportive.” 

Thus, this idea of service or support is clearly a central and prevailing theme in the identities of 

the allies. The interviews clearly reinforce the survey results, as this theme was dominant 

throughout all seven of the interviews. There is unequivocally a dominant value of altruism in 

the group. While there are always reciprocal gifts on both sides, and clearly many allies receive 

so much through their experiences with the movement, the predominant matter is that of being of 

service in a way that does not put stress on the movement or the kiaʻi. Hannah says she comes to 

Indigenous movements prepared to “put [her]self in a position to be of service.” We also 

discussed this notion in our first ally information exchange meeting or talk story. Jodi speaks to 

her recollection on the discussion we had about service, “I really liked when we were talking that 

day and it came up, you know, the idea is not to help, but to serve. To serve.” The three sub-

themes that have been pulled from this overarching theme are: being in a supportive role, feeling 

like they have a certain responsibility or kuleana, and a want for healing and to be part of a 

global healing. Therefore, this theme of service, which truly encompasses the entirety of the data 

analysis process, involves the concepts of support, responsibility, and healing.  

 Many people intentionally used the word “support” while describing what it means to be 

an ally and what their role is within the movement. Support is different than “help” or “assist” in 

the sense that the idea here is not to become a savior of some kind, but to allow the movement to 

be guided by Kānaka and to take a back seat, stepping in when one can see a gap that can 

appropriately be filled by an ally. Lily describes this as learning to be a “backup singer,” which I 

think is a very accurate metaphor. “Just being there and being supportive is important. Like, 

being a body there is important,” says Aunty Cheryl. Support is a concept more than it is a 
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specific action. It completely depends on the situation, who is present, and what is needed. Later 

in this chapter, there is a section on the various things allies can do to be supportive, but here, I 

wish to talk about this idea of support in general. Similarly to Aunty Cheryl, Dhiresha says, “I 

could be there. I didn’t have any testimony to give, but I could be there, and I could be a sense of 

support.” She uses the word “sense” here to portray that her presence alone, being a likeminded 

face in the crowd, offers this feeling that the kiaʻi are being heard and acknowledged. There is 

always a necessity to be self-aware in these roles of support so that one’s presence is supportive 

and not demanding upon the host culture, as well as to discover the most beneficial way to show 

up moment-by-moment. Aunty Cheryl says,  

 

I think an ally, when they can, offer support in any way that they can. If you’re capable 

financially, then chip in when you can. Situations like on the Mauna, you keep an eye on 

people always, and you are aware of ways that you can support, either financially, or 

physically, or in some way, it could be somebody comes to our island and they don’t have 

enough money to stay somewhere, so you give them a piece of your floor. You know, it can 

be you take them out to lunch, you make sure that they have a ride from here to there, or 

maybe you slip them $20 when they come, because that’s all you have, but you know that 

that’s gonna make sure they have food while they’re here. I mean, if those are things that are 

possible, and if not you—what you have possible, a kind word or support of something, then 

that’s what you do as well. 

 

As supporters, we can bear a certain load, we can help to carry the weight. While the primary 

kuleana for protection lies with kiaʻi, the Kanaka Maoli, we, as allies, can participate by taking 
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on some of the burden. Even in relation to this thesis work and its results, Katy offered, “if you 

think these systems are good or that this is useful, from my end I’m willing to help be of service 

to support those programs, or implement, or share. But that, how they are created is not 

something that I have ownership or need to create.”  

At one gathering, I remember having a conversation with one of the kiaʻi, Piʻikea 

Keawekane-Stafford, who I respect very much. She was explaining the levels of kuleana. She 

was describing the levels like concentric rings, with the closest rings having the most kuleana in 

any given situation, and the outer rings having the least. Along with responsibility, comes 

privilege: the privilege of connecting with land itself, as well as the privilege to protect it and 

maintain that reciprocal relationship. Thus, the people with the most responsibility and privilege 

are the kiaʻi with genealogical ties to the Mauna, and even within these groups, certain people 

have more kuleana based on their families and other cultural affiliations that I cannot claim to 

know. As allies, we sit on the outer rings and must follow the culturally appropriate organization 

of this. Many narrators spoke to the idea that they intuitively knew and understood what their 

particular kuleana was. Some are common sense, some stem from education on alliance, and 

others were given to them by certain leadership in the movement. Koko describes her awareness 

of this structure, 

 

Well, everybody need to know where we stand. And, for example, Mauna Kea is an area 

that ... every place having history of people. For example, I was living in Kaimū, 

Kalapana [Hawaiʻi Island]. There is a, kind of an order. We always ask head people, like 

kūpuna, because they living there long time, know how. They can see what’s going on. 

We do not step over other people’s foot, because they’ve been doing this since they were 
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born, maybe way before that, from generation, generation, generation—that was their 

responsibility to taking care of this land, long, long time ago. And that’s their 

responsibility to keep it, this land, for next generation, future generations. So us, even 

when we become part of family, that we not connected to the land that way. So, we need 

always ask the people who have responsibility for this land, because they know how 

things works. But they also need outside input how it looks like from outside [laughter]. 

So, we share, we share. I think, we share, but it’s like a suggestion [laughter] … it’s just 

simple like that, yeah? It’s, for me it’s simple, common sense. It’s a family and when you 

thinking about Hawaiʻi’s whole ‘ohana, when new family member come in, you have to 

see how they do and let them do what they gotta do.  

 

Due to Koko’s marriage into a Kalapana family, she has a more in-depth understanding of how 

the organization of family works in Hawaiʻi, she sees this as common sense, and it gives her a 

foundation on where her own responsibilities lie. Lily, on the other hand, speaks about kuleana in 

a broader sense. For her, as a white ally, she sees her responsibility lies in how she stands for a 

place she loves and how she interacts with others, “maybe that’s just my kuleana for this lifetime 

is that, you know, I don’t necessarily belong here but I can try to stand up and do the right thing 

for this place.” 

 Healing, both personal healing and that of a more universal sense of healing, is another 

common thread throughout the interviews and a sub-theme under “Service,” since one’s healing 

process contributes to the way they show up in a supportive role. I also see healing as a 

subsection under service because I feel and observe that some allies experience service as an act 

that contributes to healing of communities, of the earth, and of generational trauma. Allies 
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equally discover areas for personal forms of healing within, or outside of, this service role. There 

also seems to be a generalized belief in the importance of healing as part of this movement and 

process, and that the movement itself carries its own form of healing. Furthermore, many of the 

narrators are involved in fields related to health and well-being, including four of them 

participating in the Mauna Medic Healers Hui at Puʻuhonua o Puʻuhuluhulu. Katy is clear in 

connecting many of these dots when discussing her involvement in Standing Rock and beyond, 

 

But, really a lot of what draws, I think, other people, myself included, but this is more 

looking at others, um, who are not from those places, is a spiritual connection and also 

the need for healing. That you see there is great suffering, and you don’t necessarily 

know how to heal your own, or how to heal in your immediate community, but you see 

that this is not just about them healing over this pipeline, that there’s actual like, we can 

actually stop a thing that will cause the pain we’ll have to heal from. So, if we can, it’s 

like a rape and murder was going to happen and you knew that you could leave the 

comfort of your home and you might stop that from happening, people will do that.  

 

Here, it is easy to see the interplay of healing and service, where the act of participating, or 

serving this community, is also a form of healing or prevention from harm. Lily shares a form of 

healing that was suggested by an Indigenous leader who attended and spoke at World Peace and 

Prayer Day (June 18–20, 2017) on Mauna Kea,  

 

I remember, I went to the World Peace and Prayer Day, I think it was last year, in 

Volcano, and one of the Indigenous speakers there, she said, “you need to connect with 
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the ancestors,” speaking about, like, white allies, “you need to do that work, you need to 

feel that pain, or whatever you feel, but you need to do it with your own ancestors. Like, 

you don’t do it with my culture … white allies, people who need to do their own healing, 

you know, don’t do it with my culture. It hurts.” 

 

Katy expresses similar manaʻo from her own experiences, 

 

So, there’s just a lot of stickiness, and what I see as the primary issue right now is to look 

to the Indigenous cultures that haven’t been annihilated as those who will lead us out of 

these really chaotic, dark, colonized times. Um, and that those of us whose cultures have 

been more stifled, which is mostly the European folks, um, to slowly be able to return to 

that. Um, but, that feels like secondary work, like, that there have been so many 

generations of systemic racism and colonization at play that have benefited my ancestors, 

that I am willing to dedicate my lifespan less to my own personal healing and more 

towards, just shifting some stuff, you know? And think that that will be the way that will 

be the means through the healing … So, trying to figure out ways to figure out ways for 

… white-identifying people who’ve become detached from things, to be able to come 

together and heal in their own spaces. Um, and that’s really an idea that, um, was fed to 

me from my friend Kalama O Ka ‘Āina Niheu, and she was like, “Yeah, you just need to 

figure out how to heal your own community so we can take our time to heal ours.” And 

that’s really beautiful, but also, like, [laughter] I mean this in the sweetest way but, if I 

was Kanaka, that sounds awesome [but] … I need to go and heal with my culture, like, 
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my culture sucks right now. And, and so, it’s—it doesn’t feel super exciting or healing to 

go back and be with all of the white settlers. 

 

This cultural healing that needs to happen, particularly in white culture, is definitely sticky and 

uncomfortable, which is precisely why it needs to happen. Land (2015:151–153) does touch 

upon and critique this topic in her work, cautioning non-Indigenous allies on the “ultimate 

privilege” of withdrawing from working within our own communities due to dislike or distrust of 

other allies (e.g. other white people) and promotes allies holding each other accountable. This is 

another facet of healing; it shows up in moments where allies speak to some of our societal and 

historical wounds that the light is shining upon in our modern times. Some of these ancestral 

wounds felt, I believe, come from our shared histories and the acknowledgment of those truths. 

For white settlers, even healing the wounds of knowing what our ancestors created can be painful 

to grapple with. Koko speaks to this larger healing process that is occurring for all of us now,  

 

When Hawaiian people start saying something like, “go home haole” kine strong anger, I 

understand that, but remember at the Mauna Kea many non-Hawaiian people came and 

we walked together. Um, this makes me feel a little bit painful. Think about all those 

faces, how they feel. But, um, be patient, this is just a healing process that anything inside 

of us has to come out. 

 

At another moment in the interview, Koko shares what a friend told her at one point on the 

Mauna, “‘We all got different blood inside of us, Japanese, Filipino, Haole, we a mix of many 

blood. And, we have this pain in ‘ohana for a long time. Conflict. And we need to be healed.’ 
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This really touched my heart.” Katy sums all of this up very nicely, “Most of the people that have 

done rotten things are innately rotten. Most of them are products of genetics, generational 

trauma, exposure in their environments, um, chance, all of it. And, if we do wanna shift culture 

we also have to look to find healing for those people.” I believe that Katy is saying that even 

though it is difficult and uncomfortable, and our culture needs a lot of healing, it is worth it and 

possible. She goes on to discuss how allies can help bridge that healing by communicating with 

others in their own communities, which I’ll elucidate later in this chapter. So, all of this effort 

within the Mauna Kea Movement, on many sides of the coin, can be viewed as this form of 

healing and hopefully building strong relationships in alliance is a part of that global process. 

Overall, the identities of the allies of Mauna Kea were taken from only a small sample of 

people and cannot be homogenized or applied too far beyond this sample. However, based on 

these interviews, the allies of Mauna a Wākea who were interviewed are all women, non-Kanaka 

Maoli, mostly white-identifying (or self-identified by ethnicity), knowledgeable on topics like 

race and sovereignty, in tune with their own intuitions, well-rounded in activism, and 

consistently working to be aware of their surroundings in a respectful manner. Almost all of 

them spoke about spirituality and being drawn to the Island, as well. Therefore, I speculate that 

many of the allies of the Movement to Protect Mauna Kea, who may have originally relocated to 

Hawaiʻi for personal reasons, found themselves drawn to Kanaka Maoli culture beyond the 

constructed identity of the “Hawaiian made for the Westerer” (Trask 1992) and developed a 

genuine interest in participating in the perpetuation of Kanaka Maoli land, culture, and self-

determination. This genuine interest encouraged allies to educate themselves, form authentic 

relationships, and find ways to be of service to the ever-strengthening lāhui. Like anything that 

requires constant reexamination and self-analysis, the concept of “identity”’ is never fixed and 
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always in flux. Aunty Cheryl speaks to this fluidity of identity when, at one point in her 

interview, she posits,  

 

Well, one of the things coming out now is, really, are we settlers? Are we really settlers? 

Or are we not? And it’s an interesting thing, so my point is, there’s always some kind of 

variable in discussion, because some people are saying that not all of us who look the 

way we look are really settlers. Aren’t we really, in the sense of the Hawaiian Kingdom, 

Hawaiian Nation, aren’t we Hawaiian Nationals, just like everybody else which is not 

Kanaka Maoli?  

 

Aunty Cheryl poses these thoughts in the form of inquiry, demonstrating that new information is 

always available, and that this information may require careful consideration. She makes no 

direct statements; she simply asks the question. This concept of consistent and critical self-

reflection will be discussed in the next section. 

The next overarching category I explore is the actions, beliefs, and practices of allies 

within the context of a Kanaka-led movement. This encompasses all of the things that allies 

actually do within the context of the Movement, the beliefs they hold about how to appropriately 

show up, and the practices they adhere to in order to be beneficial in the role of an ally. I 

separated “actions” from “practices,” even though they have similar meanings, because in my 

mind, actions are the actual, physical “doings” of allies, while practices are philosophies or 

beliefs that they observe within those roles.  
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Actions, Beliefs, and Practices of the Allies of the Movement to Protect Mauna Kea 
 
Beliefs about Appropriate Ways to “Show Up” 
 
 In this modern era of people rising up in larger numbers to fight for a variety of 

social/environmental justice issues, there is certainly an emerging dialogue about the appropriate 

and inappropriate ways that an ally should participate in a movement, action, or organization that 

incurs a much more direct impact upon the host culture or the primary group standing in 

resistance (Davis 2010; Margaret 2010; Land 2015; Cappelli 2018). Having considered the 

identities of the allies of the Movement to Protect Mauna Kea in the previous section, this 

overarching category will now analyze what the allies do, believe, and practice within an 

Indigenous context.  

The first theme beneath the major category of Actions, Beliefs, and Practices is 

appropriate ways to “show up” to a Kanaka-led Movement as a non-Indigenous person. All 

seven narrators spoke of their own beliefs and thoughts surrounding appropriate, or 

inappropriate, ways to show up on the Mauna or at Mauna related events, whether those 

understandings come from education, or inner wisdom, or both. There are seven sub-themes that 

arise from these philosophies shared by the narrators, and a few sub-sub themes within two of 

those. The first sub-theme is that of critical self-awareness, followed by the importance of having 

a willingness to be with one’s own discomfort. The third sub-theme is watching, listening, and 

observing before acting an awareness. Then, the question of “where is/is not my place,” with 

sub-sub themes of not wanting to intrude, respecting Kanaka spaces and leadership, and an 

awareness of a particular ally role. The fifth sub-theme is an awareness to avoid trying to be 

Indigenous. The subsequent sub-theme is the idea that one’s healing must be done with one’s 

own people, which was discussed above briefly, and covers the subcategories of not placing 
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emotional labor on Kanaka Maoli or people of color, and understanding generational indigenous 

trauma. Finally, the sub- theme of utilizing one’s personal experience or empathy to relate to the 

scenario (See Appendix H for outline of coded themes).  

  

 Self-reflection is the first important sub-theme of appropriate ways for allies to show up, 

and is a central aspect to alliance; thus, many of the narrators spoke to various aspects of this. 

This topic is related to the willingness to sit with discomfort, and alliance literature refers to the 

process frequently. Land (2015:164) writes that, “Critical self-reflection must not only precede 

actions as an ally but continue to be performed alongside that public political ally work … [It] 

can be explored individually or collectively, by talking with others.” It is important to critically 

self-reflect in relation to one’s surroundings to make sure to show up appropriately in any given 

moment or as the scenarios change. At one point in her interview, Aunty Cheryl shared a story 

with me that felt difficult for her in the moment. She then said that she, “took time to reflect and 

to balance myself,” which helped her to make an informed decision about how she would 

approach the situation next time. She later says that the most important advice she would give to 

a newcomer who wants to support the movement would be, “to very carefully understand, reflect 

on, why they were making that choice, what has drawn them, what made them want to do that.” 

This concept of self-reflection can help us to understand how and why we are showing up for 

something, for the Mauna. Anecdotes of self-checking were shared by Jodi and Dhiresha, and 

both are shared at other points in this chapter. Dhiresha shares her story of learning what Kapu 

Aloha meant for her when she checked in and realized she was too angry to go up the Mauna 

during an important day and decided to stay home and follow it online instead. This story is 

significant because it exemplifies the way that self-checking can help an ally to stay truly aligned 
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with the goals of the movement and to remove themselves if they are unable to do this. Hannah 

says, “Really … just be mindful of their, [sigh] I don’t even know how to describe it, just to feel 

out what is going on and just go with your gut, really, is what—when it comes to interactions 

with people and with, um—be a good person! Be nice! [laughter].” Hannah describes this as 

checking in with your gut to show up in the right way. Be clear, and check in. This is a belief and 

behavior that many of the allies adhere to. 

The second sub-theme, which relationally comes after self-reflection, is the willingness to 

be with discomfort when uncomfortable situations and topics arise. These are difficult topics to 

be aware of, let alone to experience personally, to take into your being and try to “correct” within 

the context of a larger movement. It’s a huge topic to educate oneself on, as well as to feel, 

which often naturally comes with self-doubt and questioning. Thus, it is crucial that healthy 

allies willingly sit with discomfort that arises and have ways of processing that, again, outside of 

the movement. This is the most crucial aspect of healing that allies are often doing. Seeing reality 

for what it is and then having the inner tools to sit with how uncomfortable that reality is allows 

for the patterns of our society to change over time. Naturally, this topic was discussed often in 

the interviews. A few narrators spoke about specific scenarios where they felt discomfort, and 

still decided to stay or to show up, such as Jodi and Dhiresha, whose anecdotes are elsewhere in 

this chapter. This is an important quality that people discuss; the willingness to be 

uncomfortable, and to show up anyway. Katy shares how she hopes her efforts will be seen by 

her descendants,  

 

A hundred years from now my grandchildren will be like, “Ugh, god. You know, she was 

progressive for her time.” That’s what we think about when we have, like, the cool 
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ancestor, we’re like, “oh, she was really progressive for her time,” you know? [laughter]. 

So I’d like to make sure that that’s how my grandchildren are gonna look back, you 

know. “Oh, you were doing stuff that wasn’t always easy and comfortable,” you know? 

 

 Lily often shares her experiences on this topic, and later in her interview makes the following 

observation, “I know that there are many people who feel similarly as you and I do, and I don’t 

think they have the tolerance for the discomfort.” The discomfort, particularly for white 

identifying allies, it seems, really stems from the awareness of how our European ancestors 

created our systems and instilled oppressive treatment into our societies, and how this still affects 

us all today. 

The next important sub-theme in this section of appropriate ways to “show up” is one of 

the most important, I assert, due to its prevalence throughout the interviews, as well as the fact 

that Aunty Pua mentioned this same topic when talking with me about alliance. The narrators 

believe it is of utmost importance to watch, listen, and observe before acting. This is a 

fundamental belief of the most appropriate way to show up in a movement as an ally and it is 

also something that Indigenous leaders and nations ask of their allies. This aligns well with 

Aunty Pua Case’s advice, which comes from Hawaiian cultural values and protocols,  

 

I am going to put value statements from our culture into play. I am going to look, nānā ka 

maka. Hoʻolohe ka pepeiao, I’m going to listen. I’m gonna paʻa ka waha [be silent], I’m 

not going to give an opinion, because I probably won’t know, or maybe I will, but I don’t 

want to open up a situation where I said something that becomes broadcasted somewhere 

that wasn’t correct or out of place, maybe it’s gonna be out of place, so I’m gonna paʻa ka 
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waha. And then I am going to follow (hoʻopili me ka lima), after doing all that. I’m not 

gonna blindly follow, I am going to really use everything else, and then I am going to 

follow. Overall beyond all of that, if you come from a culture that uses their naʻau, their 

intuition, and that you have a heightened sense, as soon as something feels off you, 

you’re pulling back already. 

 

This idea of observation is of crucial importance. As allies, while we absolutely support what we 

are standing for, it is also not our movement and we are not the leaders. So, we step into that role 

of “backup dancer,” as Lily so accurately puts it, and we observe. Dhiresha says,  

 

Observe. Observe, observe, observe. Observe with an open heart, with a wide, open 

mind, observe, observe, observe. And don’t feel like you’re not valuable if you’re not 

talking and speaking. And this is the other thing, because, there’s different kinds– the 

situation, each situation, like everything else, you know, they’re each unique.  

 

Jodi speaks to the idea of listening and observing first and foremost at least five times in her 

interview and she emphasizes its importance often saying things like, “observe, watch what’s 

happening before you jump in.” Lily shares how her relationship with her mentor and friend 

blossomed and that she,  

 

Knew to listen more, and so I just listened and without even having to ask questions, just 

letting her talk. And she naturally, with progression I was able to learn a lot. And then, it 

wasn’t formal. And then, in ways, she made it clear that it was my responsibility to seek 
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out information … I think listening is probably the most important. It’s definitely been 

what’s helped me the most.  

 

In another moment, Lily calls this, “empty[ing] your cup.” Similarly, Aunty Cheryl says that “the 

other way that I try to ally is to be a good listener.” All of these things speak to the idea that 

being an ally is not always front line action. Sometimes, and perhaps most often, it is standing 

back, observing, and seeing where you can truly be of service to the community. Katy very 

eloquently shares her ideas about observation based on growing up with parents who were 

scientists. She says,  

 

The one thing I will say that ties into some of the other themes, because science is a big  

part of my life, um, is that the science industry, is industry … [but] science itself, as a 

concept, is beautiful. Scientific method of observation, and projected hypothesis, and 

testing, and retesting, and then set a new hypothesis, and retesting, the scientific method 

is beautiful because you are always looking for ways that you might be wrong. You’re 

always looking to see where you missed something, where there’s more information, 

where you could have a more complete theory. Um, and so, I think that if more of us 

treated the scientific method, not science as an industry, right, they get confused, people 

think science is bad because scientific industry is responsible for nuclear, and responsible 

for GMOs, and all the pesticides, all of it. But the method itself, if we can come as allies 

and foreigners in spaces with that mentally, of I’m going to observe first, I’m gonna 

gather information, I’m gonna ask questions, I’m gonna assert a hypothesis about how I 

should behave in this moment or how I should feel in this moment, right? And then I’m 
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gonna test it again. If that scientific method, in quiet, by white people, and they can get 

through that process several times before developing their theories and holding onto 

them, and always have a willingness to be wrong, and learn more, and have your 

perspective shift, that that might be one of the more valuable things that we can take 

away. Is a willingness to listen and be wrong, and not take things personally. Because 

science doesn’t take things personally. You’re excited. It’s something new! Now I’ve 

learned something new! It’s excitement, we should be excited about that. 

 

In many ways, Katy’s interpretation mirrors Aunty Pua’s quote above. From two different 

cultural contexts, there is a methodology laid out, a protocol, for entering into a situation using 

observational techniques. For Katy, the practice of an ally can utilize the scientific method; for 

Aunty Pua, alliance follows a protocol of watching and listening before ever acting. While 

described from different cultural epistemologies, I believe both quotes really speak to a process 

for observation that is key. From there, “testing a hypothesis” could be likened to Aunty Pua’s 

“Hoʻopili me ka lima,” to follow. Allies can test what they have observed by putting those 

observations into action, and if need be, an ally can start again at observation. Listen and 

observe; I would assert that, initially, this is the most important thing an ally can do, and the 

interviews prove that the allies of the Movement to Protect Mauna Kea believe that these are 

important practices, as well. In the survey responses, six participants wrote that they felt 

“listening” was an important aspect of being an ally. Many others wrote “learning” as an 

important aspect of alliance, however, I did not include these numbers in this section even 

though listening and observing could be implied in “learning.” 
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The sub-theme of discovering one’s rightful place within the context of Hawaiʻi and the 

Movement is very common throughout the interviews. This is a very human question, in many 

scenarios, and particularly in situations where one has an acute awareness of not wanting to 

overstep any boundaries. This inquiry does not necessarily speak to a physical place in time and 

space, but speaks to the appropriateness of what to do, where to be, and when. Jodi speaks to 

this: “One of the hardest things, I think, is not knowing sometimes. Not knowing what to do, 

what your role is—part of it is just kind of the struggle within myself about when to speak up.” I 

have found that this question arises consistently amongst allies, including myself. In many ways, 

this shows a strong sense of respect and awareness and is often coupled with the notions in 

subsequent sub-sub themes such as respecting kanaka spaces and leadership. When discussing 

her choice to go to Standing Rock, Katy divulges, “Part of it also probably also came out of guilt 

of not being on Mauna Kea—that I saw it coming up and thought, ‘I don’t think it’s my place to 

be up there.’ Because when you looked at the pictures in the media, like, you didn’t see many 

foreign faces. It looked like it was only Kānaka and they were really emphasizing [that].” Here, 

she expresses that feeling of uncertainty and not wanting to overstep. However, she continued by 

saying, “I know now that that nervous feeling, of like, ‘I don’t know if I should be there and I 

just wanna be of service’ that foreigners who think that way are often more respectful and more 

valuable in the space.” Lily also describes her feelings of hesitation,  

 

So, that was when I first started trying to show up for [the Movement to Protect Mauna 

Kea]. And that was when I first really started also feeling that feeling of, “Should I be 

here?” and “Is my presence here good? Or is it an irritant?” And that’s something that 

I’m still playing with, and that’s part of why I was encouraged by the talk that we had in 
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Honokaʻa. And you mentioned the hoaaloha role, of having this delineation of, you’re a 

friend of the movement and this is where you belong. 

 

Aunty Cheryl expresses a similar sentiment when describing an even she attended, “I really felt 

uncomfortable, but it was my uncomfortableness because I didn’t really know what my purpose 

was for being there. … So, my challenges are, again, myself, because I don’t always know what I 

should do or where to step.”  

 In a similar vein, a sub-sub theme beneath “knowing one’s place” is the idea of not 

wanting to intrude. While this is similar, it does have a specific focus on intrusion as an 

uncomfortable, and potentially triggering, experience that allies do not want to generate. Jodi 

shared an experience she had at a meeting where she felt called to say something to defend the 

mauna in the presence of people who were not speaking factually about the situation, “But, you 

know, I felt like it was, I was kind of waiting … [I] thought that perhaps one of them [kiaʻi that 

were present] might say something and I didn’t want to intrude upon that.” Even in moments of 

initially meeting people within the movement, Lily expresses her apprehension, “I don’t want to 

step on toes by being like, ʻHi, I’m Lily!’ Or, I feel like it falls into a stereotype of the white 

person who shows up and interjects themselves into spaces, and is very verbal, and is like very 

outgoing, and entitled.” She also shares, “A lot of my discomfort came from not wanting to 

offend.” So, there is a very clear level of awareness in the allies here on Mauna Kea, a longing to 

arrive in a way that does not over-tax a community already working so hard to defend their own 

culture. Dhiresha also said, “I think the reticence is a good thing, quite frankly, in my opinion.” 

In essence, she expresses this idea that while that feeling of not wanting to be intrusive is 

uncomfortable, it is a positive occurrence, because it shows a great level of awareness. 
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Sometimes, this concept of intruding upon the space comes in relationship with what one should 

do. For example, Jodi gives advice on how to show up in certain scenarios, “Watch, listen, don’t 

intrude.” Of course, this concept couples entirely with the knowledge that it is important to 

respect Kanaka Maoli spaces and leadership.  

In the next sub-sub theme, narrators often speak of the importance of the movement’s 

allies keeping their focus on Kanaka Maoli leadership. Dhiresha exclaims that, “When you’re 

talking about actual actions, that’s kanaka-led. That’s totally kanaka-led, totally, totally, totally.” 

She later refers to this moment again, reiterating and providing depth on the topic,  

 

The word pono has probably been the very best for me, because all I’m trying to say now 

about this balance is that, it’s pono, and un-pono actions have been committed and other 

things have been done. But if there is any potential of bringing this existence into the 

state of pono, I’m willing to participate. And so, participation needs to be based on—

because I was very, very, very emphatic with you when I said, “Kanaka-led!” For action, 

you know, for me, that’s just simply pono. So, in order to, to bring it into balance—but, 

for me to be an ally in that situation, I will participate in the training, to take a stand, but I 

will only do that in the, under the guidance … Kanaka-led [so that] the infusion can flow, 

the infusion. That’s what I feel the leadership has to offer, is the infusion. That there is an 

infusion of things that we wouldn’t know about otherwise. 

 

Koko, in particular, spoke to her excitement that young Kanaka Maoli were leading the way and 

getting interested and involved in protection. She shared that,  
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There was article about younger people testimony of TMT, not build on Mauna Kea ... 

So, when we read this article we are so excited. Finally, young people stand up! Because 

everybody else getting so old [laughter], we were waiting for long time. So, it was very 

exciting! ...  But for me, that young people, this is their time.  

 

She spoke enthusiastically about young Kānaka leading the movement on Mauna Kea and how 

this inspired her. Katy made this concept very tangible when I asked a question regarding sharing 

ideas with newcomers. She added that she would say, “‘Here’s suggestions of ways that I’m 

willing to be of service,’ then to take to our kūpuna and say like, ‘What do you think?’”  

Katy is pointing out the importance of deferring to Kānaka, and in particular, Kanaka 

Maoli elders. In the current site of protest at Puʻuhonua o Puʻuhuluhulu, the kūpuna are very 

clearly identified as decision-makers and the Kupuna Tent is the most centrally important part of 

camp, where ceremony is practiced throughout the day and frontline actions are planned. The 

health, safety, and decisions of the kupuna are a primary focus of the entire camp. There is also 

clear Kanaka Maoli leadership at the camp in many facets, and it is not only encouraged, but also 

promoted to incoming allies. Indigenous leadership is a prevalent theme in the current literature 

regarding Indigenous movements and alliance (Land 2015; Montreal Urban Aboriginal 

Community Strategy Network 2018) and it’s clear that, whether by intuition or by education, the 

allies of Mauna Kea are aware of this conduct.  

 Based on the above section, it is clear that the narrators respect Kanaka Maoli leadership, 

thus, the final sub-sub theme for the theme of “where is my place” is getting a deeper 

understanding of what the interviewees feel that the ally role actually consists of. This is quite a 

long section, as there are many, varying perspectives on the general nature of the roles of 
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alliances within this movement. The first idea that is presented is that being an ally is not 

exclusively about being on the mauna, as we saw in the section about activism and justice. Many 

say, being an ally is not just about being on the frontlines, it’s about how we, as allies, live our 

lives and where we choose to place our attention. Katy says, “Mostly it’s just, it’s, I guess it’s 

less work in the way that it’s life, it’s how I’m living life, it’s how I’m engaging in conversations 

with my family, with my friends, it’s the lens that I’m trying to bring when I hear people speak 

and say something that’s ‘ooh-’ that is painful or uncomfortable, you know?” Similarly, Aunty 

Cheryl expresses that for her, “It’s really hard … because I feel like I live this every day and I 

can’t separate it, it doesn’t separate for me. You know, like, it is part of who I am now, and I 

cannot separate.” Being an ally is a daily way of being and moving through world. Although 

generally most people have similar ways that they view the responsibilities of alliance, people 

describe them differently. Katy, Koko, and Lily see the primary role as educational, and that this 

education is particularly geared towards one’s “own” people. Koko says,  

 

I’m from Japan, a little bit similar to Hawaiʻi, we have roots, common things. …So we 

need to remind ourselves and people, well the [movement] is very good place to learn all 

those basic value. Mmm, but, some people not interested to that. What we going to do is, 

maybe having circle of the people and the few ally going to guide them. And especially 

Western people guide Western people is very, more easy than me explaining or Hawaiian 

explain to them.  

 

Koko also explains that she sees her role is to reach out to her own people and teach them about 

Mauna Kea. Katy describes how she views the role of an ally,  
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And that’s really how I have seen allyship, and our responsibility. “Go get your girl.” 

Like, if you see somebody who is in your group, your race, your gender, your profession, 

whatever, in something that’s kinda your area and they are overstepping, they’re messing 

up big time, you need to go get your girl. And/or boy, quite often. But not really any 

more often.  

 

Lily speaks to self-reflection as a first step, and then, thereafter, educating one’s own 

community. Both of these themes will be elucidated later in this chapter. According to Lily,  

 

I would say, empty your cup, you know? In a lot of ways, what we think we know about 

something, really gets in the way of getting down to that essence of, what’s going on 

here. And I’m not sure how to compassionately communicate to someone, because I do 

feel like it’s a little bit harsh of—the role that we’re gonna play as a backup dancer, 

always … And perhaps, is a role of white allies to, kind of illuminate that rift and be like, 

“See this thing? I don’t think we’re ever gonna get across it, cuz it’s just generations of 

completely different experiences.” And that changes your DNA, you know? Trauma, and 

experience, and all of that, it changes who you are, and we don’t have that. 

 

Jodi speaks to her view of the role of an ally through her experience of being in the movement 

for many years. She sees the role as “backup dancer” as well, although she does not use these 

specific words. She shares her experience, 
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One thing that I learned [is], at the beginning I was a little, you know, I was, very 

enthusiastic about—the Stand for Mauna Kea Movement had a lot of positive things at 

that point, and it had a lot of positive outcomes, moments. I was, you know, throwing 

some ideas out there and what I should have done—in terms of raising money and that 

type of thing for the kiaʻi—what I should have done was to hold back more and I think 

that that’s important just to kind of wait and see, get more of a feeling for where people 

are at, maybe ask if somebody would like some help in a certain way, like, “is there 

something that I could help with?” Rather than proposing things, ideas, etc. 

 

So the general consensus seems to be that the most beneficial roles for allies to hold are those of 

background supporters and educators. Aunty Cheryl speaks to allies being ready for anything, 

watching everyone, and being prepared to serve in any way that arises. She also says, “So … I 

was just saying that, you know, you will always have to be watching, because one thing connects 

to one thing, and something connects back to the mountain too. So, and you know, that’s another 

thing an ally can get good at, is watching, and looking, and seeing if there’s something that they 

see that could be a connection to something that maybe somebody else doesn’t see.” Aunty 

Cheryl, having been involved for many years, is a wonderful guide in this research. She simply 

says, “The other way that I try to ally is to be a good listener and to be a supporter, like when 

we’re out in public, I try to have my eyes open for possible problems or issues that I can help, 

not intercede, but help with if there is something that needs to be helped with.” She is very 

dedicated to the movement in her heart, and dedicated to her friends and the kiaʻi, an experience 

she speaks of often.  
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 Along the same lines, another sub-theme surfacing in the interviews is that of cultural 

appropriation (Bird 1996). In other words, to be a full participant in the movement, but to not 

attempt to be or act Kanaka Maoli. This, too, is a huge topic in America right now as New Age 

spiritual followers dress as a homogenized fantasy of Native American people, sports fans dress 

up like caricatures of “Indian” mascots, and young women dress up as “Indians” for Halloween, 

diminishing Indigenous cultures down to an amalgamation of cartoon-like stereotypes (Riley and 

Carpenter 2016). The idea behind cultural appropriation is that people “take what they like and 

leave the rest.” For example, young women in hula skirts and coconut bras are a romanticized, 

and inaccurate, tourist attraction, yet there’s little interest in learning about the real life issues 

that plague Kanaka Maoli individuals in their homelands today (Trask 1992). Many of the 

narrators discussed this issue in one way or another. Hannah speaks to this very clearly saying,  

 

Well it’s important to be an ally. Not to be, not to try to, like, put yourself as one of them. 

Because you’re not … I didn’t endure any of what they’ve endured, or I don’t have layers 

of cultural trauma. Maybe like one or two [laughter], but not like that, you know what I 

mean? Like so, so respecting the space that they live in.  

 

The point Hannah makes here is about the cultural trauma that is endured over generations, and 

while one may empathize with these concerns, they may not have specifically experienced them. 

Lily also shares her awareness of how cultural appropriation could be seen in her own life,  

 

…being in my younger years, feeling like one of those people who’s like, “oh, I must 

have been Hawaiian in a past life, because I love this place so much, and it just feels so 
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right, and I really respect the indigenous culture.” And wanting to be them, you know? 

Like, I went out as Pocahontas for Halloween when I was a kid, just wanted to be that so 

much. Like, I just wanted to have that, like generations inherent cultural connection to 

something. I don’t, you know, maybe potato farmers in Ireland? I don’t know. But, um, 

wanting that and wanting to move to Hawaiʻi to still try to pursue that.  

 

Throughout the interview she speaks openly and honestly about her awareness of this and how 

she has learned to move out of that mindset. I appreciated the great depth of honesty that she 

shared, as I know this subject can be difficult to see in oneself. Dhiresha laughs as she says, “I’m 

not striving to become Kanaka, [laughter] it’s not a goal of mine. You know, I can’t! … It’s not 

the premise to become something else, but to be aligned.” On this topic of awareness of one’s 

identity within the larger cultural context, Jodi says,  

 

I can never be a Kanaka Maoli. There are a lot of cultural differences with how I was 

raised and how the Hawaiian culture is. So I’ve felt very included on very many 

occasions. There’s the reality, though, of some differences. I don’t quite know how to say 

it, but, there will always be that reality is that, my place is different than the kiaʻi’s place. 

 

This awareness helps people to check themselves to ensure that they are not appropriating the 

culture within the movement. I feel it also gives people perspective, helping allies to better 

understand their various roles. It reminds allies that certain experiences and practices are solely 

for Kānaka Maoli and to not feel offended by that; and if they do, they have this effective 

mindfulness tool of sitting with that discomfort instead of trying to become what they see.  
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 The next sub-theme speaks to the importance of allies doing their healing work within 

their own communities, and outside of the context of the movement. Unmistakably, the primary 

objective of the Movement to Protect Mauna Kea is to protect the sacred ʻāina from desecration 

and harm. While human dynamics and relationships play a role in all that we do, the highest 

purpose is protection. Some Kānaka Maoli hold deep rooted cultural and familial knowledge that 

is not necessarily for everyone. “We don’t need to learn the, all the protocols of what you do and 

don’t do in this situation, and this situation, and this situation, because that is really more 

frontline Kanaka type of cultural practices, and the extent to which we’re invited into those, um, 

needs to be at their pace, and also restricted,” says Katy.  

 As previously stated, much of what is being discussed in the current literature regarding 

alliance is also showing up in the interviews with allies of Mauna Kea (Canada’s Building 

Trades Union 2017; Margaret 2010; Montreal Urban Aboriginal Community Strategy Network 

2018; Whyte 2018). The idea that one’s deeper healing ought to be done with one’s own 

community as to not burden the community working to protect their rights, is an essential topic 

in solidarity right now. When an ally brings their pain, guilt, or societal patterns into the 

movement, expecting it to be healed in that space, it can disrupt the purpose of the movement or 

it can place the emotional responsibility, burden, or labor upon the group, in this case the Kānaka 

Maoli leading the movement. This pulls attention from the goal of the movement in the first 

place. The healing must be done outside of the context of standing on the front lines so that 

within the boundaries of the movement, the focus can stay with the issue at hand. Just as the 

Indigenous speaker told Lily and others at World Peace and Prayer day, “Not to me, but saying 

in general, ‘white allies, people who need to do their own healing, you know, don’t do it with my 

culture. It hurts.’” Lily shares, in her interview, the process of learning this with a mentor, a 
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woman of color. Through this experience she learns the importance of healing with her own 

community. She says, “When I moved to Hawaiʻi, I wanted, like—I really respected the 

indigenous culture. And, um, I was one of those people who romanticized it, and that felt really 

nice, that felt really hopeful, and, um, you know, the reality of cultures are, of any culture, is 

different from what’s romanticized, and so, coming to terms with that, obviously. But also, that 

wanting to plug into something, and then realizing that trying to do so is traumatizing to other 

people.” Koko also speaks to her place with her Japanese community as a place to heal, share, 

and teach. Lily later says, “I also don’t think it’s marginalized people’s responsibility to take care 

of those feelings. And so, I feel like maybe it’s white people’s responsibility to try and manage 

and help those feelings.” Katy adds,  

 

I find, because a lot of the really dear, true, heartfelt friends that I would look to for 

support in my greatest pains are people of color. And so, at what point is our relationship 

meaningful enough and deep enough that I can share some of that, and at what point is it 

just, like, unnecessary emotional labor, and I have to find other ways. So, trying to figure 

out ways to figure out ways for … white-identifying people who’ve become detached 

from things to be able to come together and heal in their own spaces.  

 

While Kanaka Maoli take on the huge kuleana of protecting Mauna Kea, they cannot also take 

on supervising an enormous group of allies who are healing and uneducated. This is why we, as 

allies, must take this responsibility upon ourselves. Lily says, “Again, it feels like a delicate 

subject to say, ‘oh well we would need, you know, two Hawaiian people to lead the group and 

guide us on around like Bo-Peep and make sure that we’re all good.’ To say that that’s a 
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responsibility they need to take on, to manage us.” Koko also shares how she views this and how 

she relays this information to her own people,  

 

So I tell my people, uh, how to behave or understand a little bit more so that they don’t 

give these Hawaiian people too much stress, because they have their kuleana and cannot 

spend time explaining to everybody. So, we can take that part. It’s a great job that we 

have [laughter]. 

 

This awareness comes along with being well-educated, intuitive, and realizing that 

trauma still exists for many of the Indigenous people who must still fight for their basic human 

and cultural rights. Thus the importance of addressing this sub-sub theme of understanding of 

Indigenous generational traumas. There must be consideration of how colonization, oppression, 

genocide, and attempts at cultural eradication deeply harmed the Indigenous population and how 

much of this is currently working on being healed, right now, through this movement. This 

movement also becomes a healing space in the sense that many generations of trauma, caused by 

colonial forces attempting to eliminate their culture (Brave Heart 2011), are being revealed and 

processed as we stand together on the Mauna. As Maria Yellow Horse Brave Heart, a Lakota 

social worker, associate professor, and expert in mental health, and others write, “Indigenous 

Peoples of the Americas have experienced devastating collective, intergenerational massive 

group trauma and compounding discrimination, racism, and oppression” (2011:282). The authors 

describe historical trauma as, “cumulative emotional and psychological wounding across 

generations” and describe how the “historical trauma response” and “historical unresolved grief” 

have been compounded not only by devastating losses, but also by interruptions to practices and 
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ceremonies (2011:283). As such, it is very important for allies to respect this space that Kānaka 

Maoli hold, allowing for them to do whatever they need to do within their own homelands, first 

and foremost, and trusting this process. As Hannah says, “respecting the space that they live in as 

their space.” The movement must always be led by Kānaka Maoli. While we, as allies, may have 

opinions or thoughts on how to change things, it is important that we recognize that we are allies, 

and thus we align ourselves, within the movement, with the Kanaka leadership. Jodi passionately 

shares her manaʻo on this, 

 

Yeah, watch, listen, observe. Don’t ever, I’ve actually seen this, it’s super uncomfortable 

to watch, but, don’t ever—understand that the kiaʻi, or whoever, the population that the 

movement is most directly impacting, um, don’t ever discount their cultural trauma and 

their truths, because I’ve seen that happen, and it’s been difficult, very difficult … I will 

never have the connection to the ʻāina that the Kānaka Maoli do. But, somebody raised 

with that connection, somebody raised with this whole belief system from very young, 

that Mauna Kea is sacred, and it’s okay to do this, it’s not okay to do this, she’s our 

mother—and then, I mean, that’s huge when somebody intrudes upon that. And wants to 

tear up the mountain and then won’t listen! Will not listen to you, as the indigenous 

people!  

 

Jodi is expressing, here, the difference between being the original people of a place, versus being 

an ally. While, yes, we may feel very deeply for the people, the mauna, and the movement, we 

are not the people who experience the most direct impact. We need to respect how deep this is 

for the kiaʻi, and to be present as allies to support the depth of this.  
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As Hannah says, “I didn’t endure any of what they’ve endured, or I don’t have layers of 

cultural trauma.” Lily recognizes this in the quote shared above, that trauma change who you 

arem and that there are certain traumas allies of a cause do not endure. The process of 

generational trauma that the interviewees are describing are laid out by Michelle Sotero 

(2006:94–95) as follows: 

 

Four distinct assumptions underpin this theory: (1) mass trauma is deliberately and 

systematically inflicted upon a target population by a subjugating, dominant population; 

(2) trauma is not limited to a single catastrophic event, but continues over an extended 

period of time; (3) traumatic events reverberate throughout the population, creating a 

universal experience of trauma; and (4) the magnitude of the trauma experience derails 

the population from its natural, projected historical course resulting in a legacy of 

physical, psychological, social and economic disparities that persists across generations.  

 

The patterns of settler colonialism and rooted racism still thrive in American society, and even 

though we know Hawaiʻi is not America, it has unfortunately accrued these ailments brought 

here by American culture (Kauanui 2018). According to Sotero (2006:96–97), these traumas get 

passed down through generations, creating a “soul wound,” 

 

A minority Indigenous population exists in a nation where a colonizing, subordinating 

majority holds institutionalized power and privilege. The subordination of indigenous 
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populations and the cumulative effects of injustice and discrimination are characterized 

as a “soul wound” that impacts health outcomes for Native people.  

 

This process of bringing all of this to light is delicate, and we are all involved in the journey of 

untangling these webs. Aunty Cheryl shares how she views this process, “My other personal 

challenge is to not take things personally, and to not get impatient. I am very impatient with all 

of this, I can’t—and that’s really wrong because Hawaiians have been fighting these things since 

the very first day of whatever. And, for me to be impatient is not okay, but I am very impatient.”  

 The final sub-theme in this section of “empathy” shows how many narrators shared 

moments where empathizing with people and being able to relate to issues happening within the 

movement on a personal level helped them to more deeply recognize what their community, the 

Mauna Kea ‘Ohana, is experiencing. Jodi shared what helps her to understand the people in the 

movement more sincerely,  

 

It’s terrible, exactly! You know, and there’s another thing, too, where some people say 

with the Kanaka Maoli like, “Get over it, I’m not that, I don’t take your land.” They 

might not understand why some, some Kānaka Maoli may have some bias against white 

people. ... But then, personally for me, I’ve thought, if I knew that somebody had treated, 

that some—in North Dakota some foreign country came in and soldiers and they totally 

took away everything from my grandparents and my great-grandparents, took away land, 

took away culture, took away way of living, it’s like, “You’re gonna do this, and be this 

way, and do that, and not do that anymore.” Let’s say it was the Martians or whatever, 

whatever you wanna call that took over North Dakota, I would not be very welcoming 
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when I met a Martian [laughter]! I’m amazed at how welcoming a lot of people are, 

because I wouldn’t be able to be that gracious knowing what somebody did to my 

grandparents, you know. I’ve never told anybody that before, but I’ve thought that. 

 

This ability to mentally imagine herself in a position that many Kānaka Maoli are facing allows 

her to depersonalize some of the dynamics that may be occurring and to come to the movement 

with an open heart. Hannah also shares how empathy guides her in this movement and other 

movements,  

 

I feel like I’ve just always had more empathy than a lot of people, just as a person. So it’s 

not hard for me to connect with people in a meaningful way when hardship is the cause, 

you know? … coming in as an outside person to be an ally, you really just have to be 

empathetic with the situation, and that it’s not your situation. What’s going on here, it 

doesn’t impact me like it impacts them. So, to be supportive is, and to have outside 

people who, who I think can’t make that distinction then, then it’s kind of like the helping 

and the serving thing that was in our conversation the other day, you know, where you’re 

not there out of just like the desire to be there, or for them, or in that space. It’s more like 

unnatural, when there’s expectations all over the place. So, if people expect you to 

provide for them when they come to be helpful then that puts a burden on the people who 

are being helped. That’s like an oxymoron. It doesn’t make sense! [laughter] … so just, 

being open to being supportive to another person, um, is my definition of empathy. I 

mean, you just have to meet them at their same place, and see where they’re at. 
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Hannah sees empathy as a necessary ingredient to alliance and shares how important it is to be 

able to relate on this level. Lily shares an anecdote with me about how she has been able to draw 

connections between racism and sexism in order to understand more fully what it must be like. 

While she acknowledges they are different, she also acknowledges that the parallels between the 

two help her to relate more deeply. Regarding the teachings she has received from a mentor and 

friend who is a person of color, she says,  

 

And then, I kind of started to change the situations that she said in my mind and tried to 

frame it more towards sexism, because I have experienced that. She would say something 

about how a white person says something to a person of color and they try to explain 

their own experience. Or white people try to tell people of color what they’re experience 

is, yeah? And I was like, “That’s like mansplaining! Oooh!” You know? And so that’s 

how I was able to start making those connections. 

 

“Mansplain” is a neologism recently popularized on social media, used by women to describe 

men speaking to women in a patronizing manner (Bridges 2017). Using parallel experience to 

draw these connections helped Lily to internalize the lessons her friend offered to her, in a more 

relatable way. Having empathy in a Kanaka-led movement, as an ally, is extremely important 

and allows allies to show up more appropriately, with more open mindedness and less 

judgement. However, empathy has its limitations, and cannot be used as a substitute for 

authentically listening to and engaging with Indigenous peoples’ portrayal of their own 

experience.    
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Things Allies Do and Practice 
 
 As seen in the previous section, there are many thoughts, philosophies, and beliefs about 

appropriateness that guide the practices of allies in the Movement to Protect Mauna Kea. 

Directed by these perspectives, this section explores the many things that allies do within the 

movement; the actual, physical ways that allies participate. While the previous section portrayed 

the ways that the allies felt they could be most beneficial in the role by adhering to appropriate 

conduct, this portion of the chapter focuses on the kinds of activities allies partake in, within the 

service or support role. Allies are important to movements because of the things they can 

contribute, and at times, their privileges can give them access to altering situations that perhaps 

others would not have access to. The first sub-theme is, of course, showing up at Mauna Kea 

events, being a literal presence for the Mauna at events. The second sub-theme of interest is the 

variety of undertakings that allies assume within the movement; literally, the things that they do. 

While there is a wide and diverse array of things allies do in the Movement to Protect Mauna 

Kea, in this chapter I specifically focus on the ones that the narrators spoke about, realizing that 

the tasks of an ally may constantly change and depends upon what the movement needs. This 

section may serve as a guide for other allies who wish to serve Indigenous movements, offering 

ideas for beneficial ways that allies can get involved.  

 The first, and likely most important, action that allies take is actually showing up; 

showing up to events, taking a stand for the mountain, and being a supportive body, present in 

the space when kiaʻi take a stand. Mauna events range from parades to court cases, social 

gatherings to trainings, and from ceremony to standing on the mauna in protection. The narrators 

shared anecdotes of a wide variety of events that they participate in. For many people, attending 
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an event of some sort was their first introduction into the movement. For Aunty Cheryl, it was a 

hula class with Aunty Pua:  

 

And from there, I don’t know exactly the next thing, but I remember there being a small 

call-out that Kalani [Flores] was gonna be at the DLNR [Department of Land and Natural 

Resources] on our island, here on Oʻahu, and I went over to, just see and to help—and 

that was probably the first DLNR meeting … but that’s where I met a few more people. 

But, back then in 2012, 2013, …there might be four of us there.  

 

Jodi shares her experience of being on the mauna on some of the days when direct action was 

occurring and discusses frontline scenarios. She speaks specifically about being present on the 

day kiaʻi turned the construction vehicles around,  

 

Being there on June 24th [2015], that was an incredibly powerful experience. Um, just 

very emotional, I don’t know—I can’t really say it was a wonderful experience, I can’t 

say it was a terrible experience, it was a very emotional experience, I’d say. Although it 

was really—but, yeah, I was very happy that something so important was achieved that 

day. Turning the trucks around.  

 

She also shares moments about being at town hall meetings where she defends the mountain, and 

shares another story about marching with the Aloha ʻĀina group in the 2015 Kamehameha Day 

Parade. She shares,  
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We marched in the Kamehameha Parade, just being with all the Aloha ʻĀina, all the 

Mauna Kea people, it was, actually it would have been, was that, right before that June 

24th day? I don’t recall the timing, but, the reason it was so powerful, too, was because, 

so much, you know—this whole group of people standing, and the, some of the 

announcers were almost choking up, because they have those different announcers at 

different parade stations. You know, some of the people, many people were standing and 

cheering. That was a very, very positive experience. Or emotional. 

 

In her interview, Katy talks about her experience of going to the contested hearing at the Naniloa 

Crown Room after arriving home from Standing Rock. Koko reveals her personal experiences of 

both being on the Mauna when everyone was standing in protection and also shares about a time 

when she went up to the summit with some of the kiaʻi. She says,  

 

When I went to Mauna Kea I see, I climb the Mauna Kea with Uncle Kū [Ching] and 

Uncle Kalani [Flores] and, uh, Nelson Ho, and a few other people, we went to some puʻu 

[hill, peak, mound], and I start seeing those clouds start gathering up, start twirling, spiral 

up to sky. And I say, everybody talking about top of the Mauna Kea is a big spiral like 

umbilical cord going up to universe.  

 

This wide collection of experiences from just this small sample of allies exposes how diverse 

people’s attendance is and the many types of events that occur pertaining to the Mauna and the 

movement. A sub-sub-theme in this theme of going to Mauna events, which is people’s 
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attendance in ceremony and learning protocols, is an important aspect of the Movement to 

Protect Mauna Kea for its rootedness in cultural traditions.   

 Ceremony and protocol are also spaces that allies attend, when invited. Aunty Pua often 

holds ceremony up at Puʻu Huluhulu on the mauna, and everyone is invited to attend these 

ceremonies. Both Katy and Dhiresha tell about times when they have been to Puʻu Huluhulu for 

ceremony (the area near the ahu across from Mauna Kea Access Road was spelled Puʻu 

Huluhulu previously, and upon the establishment of the Puʻuhonua, is now spelled Puʻuhonua o 

Puʻuhuluhulu in relation to the most recent encampment on the Mauna).  Before Puʻuhonua o 

Puʻuhuluhulu was established in July 2019, people would go to Puʻu Huluhulu for ceremony, 

where an ahu faces the Mauna. Koko shares the importance of attending this ceremony in her 

own words, “Mauna Kea is the tallest mountain and from the top of the mauna everybody doing 

the ceremony, that vibration going trickle down to the ocean and go to all the nation, to the 

world. That’s how I believe that vibration works.” She later says, that she has been to many, 

many ceremonies on the mauna and that “it was beautiful.” Jodi shares about one of the 

ceremonies she has experienced on the Mauna,   

 

Just being on the mauna that day in April [2015], too, it was a very powerful experience. 

Seeing, I saw some of the kids that had … that I’d seen throughout the years, watched 

grow up, it’s a small school, so they were kind of leading the, some of the ceremonies. 

And just the whole Mauna, all those people that are, and the Merrie Monarch dances, and 

the chanting, and the singing, it was, like I say, it was incredibly powerful, and I knew 

that I would never forget that day, and I never will, you know, just, the mana 

[supernatural or divine power]. 
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Dhiresha speaks to the importance of learning protocol, which is something that allies are taught 

at places like Puʻu Huluhulu or, at times, in workshops,  

 

Protocol is something that’s not real prevalent in Western, and particularly, in New  

Age-y Westerners, there’s a rejection of protocol. Protocol is, it needs to be infused. If 

it’s important and if it’s relevant, it needs to be infused—because people that come in off 

the street to this, protocol is not first in the vocabulary, and it is very prevalent in the 

vocabulary of Hawaiians, of protocol-aware Hawaiians. 

 

Hannah tells about how important ceremony was for her at Standing Rock, which deeply 

affected her, “I got to attend some ceremony, which was really sacred for me, even though I 

didn’t intend to ever go to any kind of ceremony [laughter]. So that was a big blessing, that I was 

able to participate in, too, while I was there.” Thus, ceremony becomes a significant experience 

for many allies who attend.  

 In this next segment I provide the many activities that allies do towards the goal of 

benefiting or supporting the movement, but it is by no means exhaustive. In other words, the 

following are the ways that allies contribute, or perhaps ways that they physically fulfill their 

role of alliance. Again, the goal is to showcase the voices of the narrators, so I am including only 

the things they have spoken about. They discuss social media, sign waving, talking with people 

one-on-one, helping in court with legal documents, making and bringing food to events, and 

financially contributing to the movement.  
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 Social media is an extensively discussed topic in the interviews, and an increasingly 

important aspect of Indigenous-led movements (Duarte 2017; Wilson et al. 2017). It has become 

a crucial method for spreading of information about the movement itself, as well as articles about 

alliance, whiteness, or how to best support people of color without overstepping, for example. In 

an article on Indigenous people rising and “reterritorialising” the online space, Alex Wilson, 

Bronwyn Carlson, and Acushla Sciascia (2017:1), characterize the importance of social media in 

Indigenous activism saying,  

 

Social media is transforming the way Indigenous peoples interact and connect with each 

other at a local, regional, national and global level. Facebook and other social media 

facilitate this interaction and allow users to maintain relationships across vast distances 

and time zones, thereby increasing social and political connectivity and impact (Carlson 

2013). ... Social movements, like every other aspect of life, are becoming increasingly 

reliant on online networking and information sharing ... Hawaiians have engaged in a 

protracted protest against the redevelopment of a major telescope on top of the dormant 

volcano Mauna Kea, which is considered a significant sacred site (Kamelamela 2016). 

While protesters used mass blockages and sit-ins to prevent the development, the story of 

the protests was shared virally through social media—particularly Instagram—where 

photos of the protests were shared by high profile celebrities drawing global attention to 

the campaign.  
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The narrators I interviewed detail their experieces of the importance of social media in sharing 

information, education, and communication. Katy explains her experience as an ally with social 

media,  

 

There’s a lot of, a lot of social media work. Which, I long for the day when that won’t be 

a whole department of my brain, but right now, with the tools that are in front of us, in 

our culture, social media is a real vehicle for mass information spreading, so I try to be a 

presence on there. I try to come in and speak up, especially when being called in by 

others.  

 

Social media is such an important part of how the Mauna Kea Movement, and others like it, have 

gained support around the world. Hannah says that 

 

Without social media, I don’t know how I would have ever gotten involved with anything 

… without having Facebook, I wouldn’t have been as connected to any of this. Or 

without even emails, like our lost in the abyss. But I feel like there’s a huge opportunity 

to see these movements through the internet that wasn’t available even five years ago. 

Like, it’s, it’s really—even five years ago you weren’t seeing these types of things on 

social media.  

 

Based on my own experience, witnessing so many educational and informational materials on 

social media in the past few years, I believe that Hannah is correct. Social media, and 

particularly the intensity around Indigenous activism and the spread of information about things 
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like social justice movements, is relatively recent (Wilson et al. 2017). Jodi also explains how 

social media affects the way she educates herself about the mauna movement, “So, social media 

of course, I, um, learned a lot of interesting things watching the ‘Stand for Mauna Kea’ page and 

‘We Are Mauna Kea’ page, participating in those.” Jodi also explains how social media can be 

used to distort the truth:  

 

Part of what’s kept me going too has been the, you know, at the beginning, because they 

[the media] were all saying that there were 20 protestors trying to keep this from 

happening and all that. And I knew that there were way more than 20 … And the 

numbers were coming in low, you know, like two or three hundred and they kept 

expanding, you know, the truth finally began to come out, in terms of how many people 

were up there standing that day.  

 

Jodi reveals that seeing the way lies were told in the media about the kiaʻi and learning the truth 

of the situation kept her motivated to continue coming back to the movement. In this way, social 

media can be both a blessing and a curse for the movement, but without a doubt, the most 

evident advantage is the ability to share the movement far and wide, with people around the 

globe, and for the kiaʻi to have the opportunity to feel that vast support network, which Aunty 

Pua Case calls, “Sacred Facebook.” 

 Sign-waving is an important action of sharing and promoting the movement, which is 

when people wave signs in support of the mauna by the road to raise awareness. A few of the 

narrators shared their experiences of sign waving. Hannah said “Sign-waving. When I lived in 

Waimea I would go to the sign-wavings on Friday with Claude [Sutcilffe] and Piʻikea 
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[Keawekane-Stafford] and her kids.” And Jodi shares, “It was really gratifying, the sign waving, 

because it was another affirmation that so many people did not want the TMT, because 

especially when we were, we probably got about half [as many] honks and shakas more north of 

Kona when we were doing the harbor [when people are driving by and support the Mauna, they 

often honk or give shakas in solidarity]. When we went south of Kona, there were probably at 

least 2/3rds or three quarters honks, shakas, people—yeah, I’d say about three quarters.” Aunty 

Cheryl shares that one of the benefits of actions such as sign waving is that allies do not need 

permission from kiaʻi or Kanaka leadership in order to do it, she says,  

 

The ultimate is trying to help people so that in any situation they can do ally-like things 

without depending always on the kiaʻi, who are doing all the other things. To know that 

there are certain things that you can do within your space, and be in that space without 

having to double check it with Pua, I use her but Kealoha [Pisciotta], any of those people. 

You need to feel that as an ally you have things you can do. You know, like write letters, 

give testimony, go to the mountain, get other people, stand with signs, you know, those 

things you know you can do without any asking. Or maybe people don’t know that, I 

don’t know. 

 

I think this is a good point to be made, that standing with signs is a relatively nonthreatening act 

of support, which can be very helpful and has a low likelihood of creating some kind of hardship 

or disruption in the movement. 

 Another way that allies take part in the Movement to Protect Mauna Kea is by having 

conversations with others, strangers, family members, or tourists, and telling them about the 
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events on Mauna Kea, helping to spread awareness about how the TMT would cause harm to 

Native Hawaiian culture and sacred landscapes. Hannah shares that this is something she does 

often, particularly talking with tourists about the mauna: 

 

A lot of the people that I end up talking to are tourists who are here because, where I live, 

where I—I end up speaking to a different group of people. Like, with my, when I’m in 

just in my daily life. And so, I end up talking about sunscreen and talking about, I end up 

talking about other stuff too … I mean there’s just people blasting with the spray on stuff, 

and oh my gosh! So, but the Mauna Kea Movement more specifically, you know, people 

ask to go, like, on their bucket list of things to do is to go up there. And so being able to 

suggest that they stop at the Hale Kūhiō [previously, a checkpoint on Mauna Kea Access 

Road, which was unfortunately torn down by DHHL on June 20, 2019], and just stop and 

chat. Because everybody up there, in my experience, has great energy, that’s why they’re 

there is to talk to people. So, um, instead of saying like, “Oh, you shouldn’t. You know, 

whatever,” I’ll suggest, “Stop and talk to the guys there. They’re so wonderful!” Because 

then they can get that education firsthand, you know, it’s not from me. 

 

Having these one-on-one conversations opens a doorway for education where there may not 

ordinarily be one, which is a fantastic role allies can assume. Aunty Cheryl also speaks about the 

importance of this role. She says,  

 

It may be that I’m talking with other people who are not aware at all of what’s going on, 

not at all and have pretty strong opinions. And being able to hold space with them and 
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speak my truth that comes from my experience, where what they’re usually telling me 

comes from what somebody else has told them or what they read in the newspaper, or 

what they saw in the news. And I consider that to be a really big contribution. 

 

These personal, and at times, difficult, conversations with others is a very positive way to be an 

ally and to share the Mauna Kea ʻOhana’s perspective of the Mauna with people who may 

otherwise never hear it.  

 Another way allies have been helpful is through assisting in legal scenarios with legal 

documents, giving testimony, and more. Aunty Cheryl says, “I write letters, I write testimony, 

see the leg [legislature], to hit that angle, the legislature. I try to support not just Mauna Kea bills 

and actions, but other things that I think go toward being a true ally, which is being supportive of 

everyday life of people in these islands.” I think this is a very important point, that staying 

vigilant of laws and bills that affect all of the islands and the Mauna is important. Hannah says, 

“I was able to help in the contested case hearings with some legal documents and stuff like that. 

However, whenever I’m available, because I work too, you know? So [laughter], I just keep my 

ears open and try to be involved in whatever I can contribute.” From personal experience, I 

learned that many allies provided assistance in the legal realm with a wide variety of tasks from 

printing off documents to helping petitioners write testimony.  

 An extremely important but sometimes overlooked, aspect to alliance is providing the 

kiaʻi and the Mauna Kea ‘Ohana with sustenance. Providing food at gatherings is culturally 

significant in Hawaiʻi, and, thus, becomes a very basic level of nourishment and support that 

many of the narrators spoke about offering. Currently, at Puʻuhonua o Puʻuhuluhulu, there is a 

highly organized, well-functioning kitchen where food is prepared and served to kiaʻi, allies, and 
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visitors three times a day. I have witnessed this area as a place where allies can be helpful, as 

they are able to offer their assistance in this space under the supervision of kitchen alakaʻi 

(leader, guide, head). Sometimes, allies come to the Pu’uhonua and stay for the day, other times, 

they camp for weeks. During this time, if the ally in question is interested in being of service, 

they can approach the information tent upon arrival to, first, learn the protocol of camp, and then 

discover where volunteers are needed. The interviewees who participated in this research were 

interviewed before the genesis of Puʻuhonua o Puʻuhuluhulu, so their responses do not pertain to 

the current structure of camp, but apply to various events and the first occupation of Mauna Kea 

in 2014 and 2015. 

Throughout the interviews, there is an important emphasis on bringing and making food, 

as well as making financial contributions to the movement (such as to bail funds, personal 

donations) when that’s possible. These are two separate sub-themes that I have combined into 

one paragraph due to the similar thematic nature of “contribution.” Koko laughs as she says that 

food was her first thought when she heard what was happening on the mauna in 2014, “And my 

friend, when she told me, ‘You know, [name unintelligible] just to went to mauna today.’ So I 

thought, ʻOh my gosh! I gotta go to bring some food [laughter]! … So I just went by myself with 

the food.” Aunty Cheryl Also speaks to the importance of making sure people are fed. Dhiresha 

says, “I financially contribute when and what I can.” All of these basic levels of support, food 

and finances, are what it takes to keep this movement moving. This is often a very important 

place for allies to be, supporting the nourishment and basic needs of kiaʻi so that people can 

stand and do what they need to do. I have never been to a mauna event where food was not 

offered in some way, shape, or form. Nourishment supports healing, healing supports the huli.   
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 This section on things allies do to contribute to the movement in physical way is much 

shorter than the previous section on allies’ beliefs. I believe that this speaks to the possibility that 

perhaps how allies show up is more important than where they show up or what they do. There 

are countless ways to support an Indigenous-led movement, and allies are constantly oscillating 

between a variety of them. Many allies attempt to live their daily lives in solidarity, meaning 

many of them do what is needed when it arises. This connects back to the previous idea of 

service; in the role of service, allies do what is needed or asked of them in that particular 

moment, which can always change. However, the way allies show up in any given supportive 

role, is much more nuanced, and perhaps, more important. If an ally shows up in a disruptive 

way, while still performing a supportive action: is it really supportive? If an ally is unaware of 

their privilege, or speaking over Kanaka Maoli leadership, or denying colonial histories, or 

lacking self-reflection, then how could they truly be an ally in that scenario? Based on these 

results, and the greater significance placed on ways to show up versus the things allies do; I posit 

that, while showing up and physically partaking in “doings” that benefit the movement is deeply 

important (especially when considering the role of an accomplice as discussed in Chapter Two), 

the allies of the Movement to Protect Mauna Kea spend a significant amount of time learning 

how to show up “in a good way” and that they place great importance upon the way they come to 

the Movement as allies. The next theme of Education elucidates some of the ways that allies 

learn these ways of being. 

 

Education  
 
 Education was by far one of the most heavily discussed topics in all seven interviews. It 

was also a common result in the survey. Of the 35 mixed kiaʻi and allies who returned the 
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survey, 21 people specifically wrote about the importance of allies educating themselves and 

educating others. One response, from someone who self-identified as a Kanaka Maoli kiaʻi, to 

the survey questions best summed up people’s perception on the ally’s role in education. They 

wrote, “[An ally] spread[s] the messages of Mauna Kea … [Allies] learn the facts [and] stay up 

to date, talk/share their aloha with their ‘ohana and friends, offer talents/skills and step back 

when need to.” Essentially, this person feels that a primary role of an ally is to both educate 

themselves with facts and recent information, as well as to share it with family and friends.  

My research suggests that education is one of the most important topicsm and that it 

bridges the gap between what allies think and believe and what they actually do. Through 

education, allies learn about topics surrounding solidarity, internalize them, and feel more 

equipped to show up in the movement in supportive roles. Education contributes to both previous 

themes, as it is both a belief and something an ally can do. It seems to me that being an ally 

requires some form of education, be it through research and reading, personal experience, or 

through personal experiences with a teacher, mentor or community. Education is a privilege in 

and of itself due to issues of accessibility. This may demonstrate the importance of easily 

accessible, digestible solidarity literature or trainings, in person or online. It may also speak to 

one role of an ally that I will discuss shortly, which is that of allies educating other allies, 

particularly to educating those within one’s own identity categories. Therefore, I have split this 

theme of “education” into four sub-themes: educating oneself; educating others or educating 

your “own people”; being educated by mentors, guides, teachers, or friends; and ideas that allies 

have about the future of education as it relates to the Movement to Protect Mauna Kea.  

 The first sub-theme is the importance of educating oneself about the history of the place, 

the movement, the societal implications present in your involvement with the movement, and the 
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appropriate ways to show up to said movement, as discussed above. As Aunty Pua says in our 

interview together,  

 

Before I go to a place, what are the things that I should know? Some will pertain 

specifically to the movement, I wanna go in knowing what I’m standing for because if it 

doesn’t resonate with me once I get there, I shouldn’t have ever gone. Or I need to learn 

and adjust and expand myself and am I going to do that? So, you want to have researched 

what it is you are going to stand for and the people that you are going to stand with, so 

that you have a better understanding, so, research is number one. 

 

Jodi agrees with the above sentiment, she says, “I would say, you know, educate yourself ... 

about the issues, the factual issues, well, actually about several things.” Lily shares her 

experience with her friend who took time to educate her, however, she says,  

 

She made it clear that it’s my responsibility to educate myself on this and to seek out 

information, and if I have questions, to look for the resources that are already there, 

because there are so many. There were times where, I did get kind of frustrated and I was 

like, “Just tell me the words to Google, because I literally don’t know the words to 

Google. And if I just know the right words then I can figure it out,” but, otherwise, it was 

just a crap shoot, you know? And so, she’d be like, “Google ‘white fragility,’” and I’d be 

like, “I can do that! [laughter]” So she provided a little bit of guidance, which was really 

helpful, as far as terminology and stuff so that I could educate myself.  
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Dhiresha’s way of expressing the importance of educating oneself is, “Gather the information, 

start—you know, if you’re drawn to it.” Katy takes some time to share the ways in which she 

does educate herself as an ally,  

 

In my daily life I try to just stay well read. I’m not academic anymore, I used to be, and it 

was really rough on me, and so, I don’t read heaps of books, I wish I did [laughter], you 

know. I do read lots of articles, I have some really nice networks of other white people, 

but also networks of people of color who are talking about the same issues. So, there’s a 

lot of article sharing. There’s a lot of, a lot of social media work.  

 

Katy even jokes about her Facebook wall becoming her own personal list of resources about 

alliance because so much self-education is done on social media these days. Allies, as well as 

movement members of all kinds, really stress the importance of taking the time and the effort to 

educate oneself. Taking this time for education also allows us to pass on that information to 

others.  

 While educating oneself is very important, it is also clear that many people have friends, 

mentors, guides, sponsors, teachers, or people within the movement who are educating them and 

helping them to grow. This sub-theme was discussed by all seven of the allies who were 

interviewed and has undoubtedly been an important aspect of their lives and educations. Both 

Aunty Cheryl and Dhiresha share the importance of their kumu hula in their education process 

on Hawaiian culture. While their experiences differ, the reverence and admiration for the kumu 

in this role is clear. Aunty Cheryl also speaks generally about her gratitude for having learned so 

much from so many people within the movement, “I’ve also learned from these great people that 
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I’m privileged to spend time with.” Jodi also speaks specifically about people within the 

movement who she has learned from, “She was wonderful, uh, I learned a lot just listening to 

her. Camille has been wonderful, and she’s very inviting, very inclusive, very easy to talk to, you 

can ask her any questions. And I, I think it’s, you know, it’s incredibly important to have people 

that … others who don’t know much about the culture can feel safe talking with and she helps 

guide people gently.” Koko shares an incredible story about one of her mentors, Aka, who she 

has a spiritual connection with. Aka taught her all about the Hawaiian culture and the mission of 

Aloha, which Koko still carries today, even to the mauna. Lily, as discussed previously, speaks 

openly about being taught about race and colonialism from a woman of color, a friend, who 

decided to share with her. Lily is honest about these experiences and shares, “I met her through 

that [YouTube Videos], and she’s local, local woman. And she’s a woman of color, and I don’t 

know if she did this on purpose or what, but she started having conversations with me about race. 

And, she’s a very strong woman, and she’s obviously very well-thought on this topic. So I just 

listened. And, it was so uncomfortable … she put in a lot of emotional labor into me and my 

education, which I’m really grateful for. And now, knowing the amount of labor that that took.” 

Hannah says that she experienced this sort of mentorship both in Hawaiʻi and at Standing Rock: 

“It happened there and here. And so, I feel like there’s really great people that are involved in 

these movements that have space for that, for people, who are genuinely trying to be involved.” 

So, these mentorships and sponsorships, whether formal or informal, are very important 

experiences for allies. I can speak from experience as well, that I believe if you take time to get 

to know people within the movement, inevitably people naturally give you their manaʻo, and it’s 

a true gift when that education if offered organically.  
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The next important sub-theme in the topic of education is that of educating others, 

specifically educating “your own,” for example, white allies educating other white allies, or as 

Koko shares, educating her fellow Japanese citizens. Land (2015:139) writes about this topic in 

her book and designates these interactions as “relationships of collective responsibility.” She 

recommends allies hold each other accountable by forming these relationships and writes, 

 

When non-Indigenous people develop relationships of collective responsibility with each 

other they potentially reduce the burden on Aboriginal people of such education work. In 

addition, this can increase allies’ political sophistication in both recognizing and dealing 

with racism through experiential learning; and create a structure for critical self-reflection 

towards reflexive ally practice, which should both encourage and extend this work. 

Kendall (2006:93) encourages white people to take responsibility for other white people, 

a process which includes the perhaps uncomfortable step of acknowledging them as “my 

people.” However, there are some dangers inherent in the practice of white people taking 

responsibility for each other’s developing practice. (Land 2015:139) 

 

As Land describes, the importance of this is twofold: first and foremost, allies educating other 

allies takes the burden off of Indigenous people, or the protectors to be giving their emotional 

time and labor to allies who need to be educated. Secondly, most people have a general 

understanding of the culture, language, and experiences of their own people, and thus the 

education process may flow easier. All seven of the narrators talked about this topic and 

emphasized its importance. Lily shares the moment when she learned about the importance of 

educating her own people,  
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I remember when the Women’s March happened, and there was the Indigenous Tribes on 

the continent showed up. And a woman did a series of tweets about her experience as an 

Indigenous woman at that thing. And it was, she was really pouring her heart out of how 

deeply hurt and frustrated and betrayed she was with white feminists. And how 

insensitive they were at that march, you know, girls coming up and being like, “Oh! 

We’re gonna march with the Indians! Oh! I guess we’re Indian today!” And, I read those 

tweets and part of me was like, “Those frickin arrogant white ladies!” and part of me was 

like, “That was you a year ago. Could have been you.” You know? “You could have been 

the same idiot, and you didn’t wanna be. You would never have meant to have inflicted 

that level of ouch.” But, you know I read those tweets. And ... I remember feeling, you 

know, here are these women who showed up for a march for equality, and what an 

opportunity for education of these women. And part of me thought, “Oh, it would have 

been so great if that Indigenous woman could have compassionately communicated to 

them, like, ‘Owee.’” Maybe not appropriate, whatever. Which is something that I’m sure 

that she’s done a million times before and had mixed receptions. But, I sent this to my 

friend, the woman of color who had been educating me, and I was like, “You know, what 

an opportunity for education.” And she was like, “That’s your opportunity to educate 

other white girls. And that’s not on her, that’s on you.” And um, I was like, “Yeah.” At 

that point, I didn’t have the words. And to be able to see it but to not be able to speak it 

articulately. And you know the arguments you get in with people, it’s like you really 

gotta be—you gotta have the counterarguments ready to come out of your mouth. And 

that’s a process too. 
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Aunty Cheryl offers an example of how she educates others at events,  

 

In addition to testimony, I assist sometimes when we need booths for educating. So, like, 

last Wednesday I had a small booth and I passed out flyers and talked about the eight 

criteria, because a lot of people aren’t aware of the eight criteria [referring to the eight 

criteria TMT—or any developer— must meet in order to construct in a conservation 

district. According to kiaʻi and Mauna Kea petitioners, TMT did not meet those criteria]. 

Yeah, so, I just passed out a paper that had the eight criteria, and people looked at them 

and, you know, you do realize this is the state law, so whether you are a supporter of the 

state or not, or whatever, this is the current law and it comes from Hawaiian law, so if 

you aren’t aware of these—then I share those. 

 

In her interview, Koko speaks often about her experiences being Japanese in the Hawaiian 

Kingdom and that she feels it is an important responsibility of hers to educate other Japanese 

people. I often see images of her on Facebook doing workshops with Japanese people and they 

are holding up the mauna symbols with their hands, therefore, she is clearly sharing information 

about Mauna Kea with them. She says,  

 

Like because I’m Japanese and sending the message for my people. This is, it’s best for 

people to know what’s going on, what’s going on in Hawaiʻi right now? Because it’s all 

related to us. This is about the life, this about the water, this is about the humanity. And 

Japan contributing so much money for the TMT project. So, just for awareness and more 
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alliance. From people in Japan. So, every time I go Japan or see Japanese people, I 

sometimes I take them to Mauna Kea if they interested, want to know more. 

 

She also finds it important for all people to educate their own, saying, “Western people guide 

Western people is very, more easy than me explaining or Hawaiian explain to them.” Hannah 

says that one way she often educates others is by either talking to them one-on-one and sharing 

about the mauna, or by redirecting people, like tourists, to talk with someone else who is within 

the movement. Education takes many forms, sometimes it’s online, sometimes one-on-one, 

sometimes in workshops; but no matter the form it takes, it seems to be a very important part of 

ally roles and experiences in the Movement to Protect Mauna Kea.  

 The final sub-theme in this section is regarding future education within the context of the 

movement. During our first information exchange, the group of allies discussed a variety of ideas 

regarding education on how to be an ally for current and future allies to the movement, some 

sharing their experiences that come from other movements, such as Standing Rock. I then 

followed up with people during their personal interviews about these ideas, to see what they 

individually thought about these options. Almost unanimously, people liked all three of the ideas 

(sub-sub-themes in my coding system) that were raised: ally trainings or workshops; the creation 

of pamphlets, literature, resource lists, and/or timelines; and the idea of hosting healing circles 

where allies can come do their healing outside of the context of the movement itself.  

 Ally trainings were viewed, overall, as a very positive idea for allies. People stressed the 

importance of these being Kanaka-led, but also that that it would be beneficial to have allies host 

portions of these workshops in order to alleviate some of the stress from the kiaʻi. This is a space 

where I believe authentic collaboration is important. Kanaka-led may have two connotations 
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depending upon the type of training. If the training entails cultural protocol or practices, it may 

be led by Kanaka Maoli community members. However, if the training is about alliance, likely it 

would be led by other allies, who would take on the emotional labor of educating their own 

people but may be directed or approved by the appropriate Kanaka Maoli voices. It is also, in my 

opinion, a contradicting space that arises in alliance. On one hand, allies wish to take on some of 

the burden and not over-tax Indigenous peoples, but on the other hand, wish to follow Kanaka 

Maoli leadership and not overstep their positions as allies. If trainings were to be one outcome 

from this work, navigating this issue would be important. Perhaps one way to alleviate this issue 

would be to design workshops/trainings in a collaborative way with Kānaka, and then allow 

Kanaka to designate allies to lead them. When asked about trainings of workshops, Dhiresha 

said,  

 

Oh, that, definitely, that definitely needs to happen, but that’s not for us to do. But I think 

that’s another level, it’s after somebody’s already made themselves feel comfortable 

enough as an ally through, whatever that happens, but when you’re talking about actual 

actions, that’s kanaka-led. That’s totally kanaka-led, totally, totally, totally. And so then, 

any ally who wants to participate in those workshops, absolutely. And then there could be 

an ally segment that runs, you know, as an offshoot of this. But actions are kanaka-led. 

Preparation, everything. 

 

Jodi also supports the idea saying,  
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Anything in terms of education. And some people, like, I’m also, I could learn a lot that 

way, and that’s more fun and interactive. It’s good for me though, too, because I have 

things I forget and I am a person that not everybody, you know people have different 

learning styles. Not everybody learns through the reading thing or enjoys that way that 

way of learning. For me, it’s a great back up. I can go back and I can look at it. But yes, 

workshops, all that, is just, it’s more, it’s much more personal too, you can experience 

different things in different ways with workshops, training, absolutely. 

 

Katy shares her strong support of trainings and shares that they were mandatory at some camps 

during Standing Rock. She feels this is a very important aspect of education for allies that would 

be important to implement.  

 

If I were to develop a program for newcomers who were coming in from outside of the 

host culture, so, non-Kanaka coming in and they wanted to step into Mauna Kea 

Movement today or tomorrow, you know, I think that there might be real benefit to a 

quarterly or a monthly meeting. An orientation sortof process … But a secondary part of 

some kind of programing or education would really be on decolonization work, that we 

need to be being educated. … Where we invite the people who are non-Kanaka, you 

know, to come, and to be educated by other hoaaloha, but also by Kānaka, you know. 

Um, these are the things that we think are important for you to know and not know, and 

this is the, here’s the safe space to ask the questions you’ve been too embarrassed to ask, 

and that I’m willing to answer them without judging you. 
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The only difficulty here, and the same difficulty arises in the idea of Healing Circles, is that of 

advertising and inviting people into the space. Aunty Cheryl speaks to this side of it,  

 

I can’t imagine, I’m just talking out loud, but I can’t imagine putting a news clip out and 

saying, “Allies of Mauna Kea are gathering on Tuesday at 11 at Honokaʻa.” Right? Or if 

you would like to be an ally of Mauna Kea? Or what does it mean to be an ally? I 

suppose you could do a talk, what does it mean to be an ally of Mauna Kea? And then 

you can have people on every part of that issue, you know, Hawaiians who are actually 

there, allies who are actually there, people who have been on the mountain, people who 

have not been on the mountain, they could all contribute to that, which is kind of what 

you’re doing. 

 

While potentially difficult, though, it seems that the narrators generally like the idea of having 

these spaces for allies to learn, grow, educate, and align with the movement. As time goes on, we 

will see how these ideas come to reality, if at all. I know that the concern within the movement 

among leaders like Aunty Pua is that this could potentially be viewed as divisive, when the 

intention on Mauna Kea is to unify. In other words, a concern that differentiating allies or calling 

them out could cause disharmony and create more harm than good. Understanding solidarity 

more completely, however, could also have the potential to become unifying, if done with great 

attention and care. I assert that when allies are aware of themselves, their sociopolitical 

identities, their histories, and the proper way to show up, they help to unify the vibration by 

hopefully eliminating potentially harmful situations, relationship dynamics, or power 

imbalances.  
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 Literature, pamphlets, timelines, and resources are generally ideas that the narrators 

support and say that they would find helpful. Many people shared that literature would be helpful 

to them in order to answer the question, “Where is my place?” This literature can also provide 

basic instruction, information, and resources for further research. Dhiresha says, “You would 

recommend, let’s say it’s a pamphlet, one section of the pamphlet is sort of just background 

information that you should know and read, resources that you can look up more, and then 

another section would be, ‘If you wanna show up, here are some respectful ways to show up,’ 

kind of thing?” Jodi also says,  

 

Yes! I love that idea! Because it gives somebody a much clearer role, and sends a clear 

sense of role … give directions, give some direction to people and then they can decide. 

And if they’re, you know, comfortable with that, or not. And I would even think, you 

know it might be better for some of the kiaʻi in the movement, cuz it’s like, some I think 

are polite, maybe don’t wanna say anything when people are making missteps. But then 

it’s like, hey, you might wanna go back and read paragraph 2 [laughter]. 

 

She also stresses the importance of making sure that literature would have the factual issues, 

since misinformation is so easily spread. Katy concurs that the idea of laying out clear roles is 

helpful, “some kind of space where literature or education that says, ‘hey, we’re here, and we’re 

welcomed to be here and we serve a valuable role, here are our roles.’” Lily feels the same way 

and shares,  
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And so that’s where having the specifics would help me, personally, I’m not sure if it 

would be as helpful for other people, of having a handout of like, 

appropriate/inappropriate. You know, “If you’re going show up to ceremony have a skirt 

that covers your knees” or like a wrap, or something like that. Or whatever else feels like 

would be helpful for people to know. … Just a little more clarity, would help.  

 

Hannah shares that what has been most helpful for her has been a timeline of events because we 

all join the movement at varying times,  

 

You know, Pua has been putting out like timeline things, like so that, so that I know when 

things happened … because knowing when things happened and how far back it goes. I 

didn’t realize that this was like a, I mean obviously, the 60s, like it’s been—they’ve been 

saying no for years, and years, and years, and years, over and over again. Like, I had no 

idea. So, learning. The education part of why. Why, what Mauna Kea stands for itself. 

Like just getting that bit of education. 

 

It was clear in this portion of the interviews that the narrators really felt the value in having 

literature for guidance on clear roles for allies that also give other resources and histories so that 

people can educate themselves more thoroughly. 

 Spaces where allies come together to discuss and work out their trauma outside of the 

movement context, while potentially sticky, are also generally supported amongst the group. The 

stickiness can come from a few places, namely, trying to figure out how to promote these circles 

without centering allies or creating exclusionary situations. There would also have to be a great 
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deal of consciousness in creating a space where allies could be open and honest, but also create 

an element of guidance so that circles wouldn’t become “vent sessions” in a way that could harm 

the movement. Healing circles were the final idea that came up in relation to offerings for the 

ally community. It arises in conjunction with the idea of not doing healing work within the 

context of the movement and how important it is to heal with one’s own people. As many have 

said, there tends to be less of an issue with this here, in Hawaiʻi, than there is in other places, 

however, some narrators are very aware of this aspect of healing and feel it is important to 

address. Koko’s opinion on this is, “Written [literature, pamphlets, etc.] is a little bit difficult to 

understand the depth of understanding, this is very difficult things to understand. It’s only by 

experience, I think, so the circle will be more beneficial, much more beneficial because of 

vibration things.” Katy feels that, “those meetings that can be both healing spaces and orientation 

spaces,” would be beneficial. On the topic of Healing Circles, Aunty Cheryl cautions,  

 

My initial thought is that it would be a very difficult gathering, to actually have a 

gathering of allies, though I also think it would be very important to do so. I think it 

would be really beneficial just to have time to chat and share but balancing that so it 

doesn’t become a gripe session or a, “Well, this happened to me or whatever,” would be a 

very challenging thing to do, so it would have to have great structure. And it could be— 

depending on where it was—it could be circled around a reading of a book or an article, 

to keep it on a focus of being an ally, and how you are an ally, and the challenges of 

being in ally, or the joys of being in ally. 
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So, while the idea of creating this healing space could be very beneficial, we also want to be 

careful, again, to not create any division where there needs to be unification.  

 The final overarching category, or major theme, speaks to ally experiences within the 

Movement to Protect Mauna Kea. Having explored ally identities and allies’ beliefs, actions, and 

practices, the next category of research results sheds light on what their personal experiences are 

and have been within the Movement. These experiences shape ally involvement and inform their 

continued, long-term solidarity practices.  

 

Experiences of the Allies of the Movement to Protect Mauna Kea 
 

Allies have a myriad of experiences within the context of Indigenous-led movements; 

some are positive, others are more challenging. Solidarity is complex because it is equally as 

human, in that it can encompasses natural human tendencies such as the longing to belong or 

seeking spiritual growth, as it is political, in that allies must be consistently aware of themselves 

and the meaning of their involvement, question their motivations, and analyze their privileges. 

Thus, understanding the range of ally experiences is important in simply understanding who the 

allies of the movement are and what keeps them feeling connected to Mauna a Wākea. This 

section is divided into four sub-themes: Kapu Aloha, sacredness, and Earth-based spirituality; 

positive experiences; challenging experiences; and unification. 

 
Kapu Aloha, Sacredness, and Earth-based Spirituality 
 

When participating in any aspect of the Movement to Protect Mauna Kea, one will hear 

the words Kapu Aloha. Kapu Aloha, as described in Chapter Three (Meyer 2015), is a 

multidimensional practice of love and nonviolence. In a video interview, taken on the mauna at 
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Puʻuhonua o Puʻuhuluhulu, Kumu Pua Kanakaʻole Kanahele (Puʻuhonua o Puʻuhuluhulu 2019) 

shares her description of Kapu Aloha:  

 

Kapu Aloha has two English definitions that are usually used. One word is “prohibited,” 

and the other is “sacred.” In the case of Kapu Aloha, it means both. And the idea of the 

way you behave should be sacred, to not only yourself, but the people around you. 

Prohibited because you’re prohibited to act in a certain way. The “aloha” part has many 

different meanings. One of the greater meanings that everybody uses is “love.” You can 

use love in many different ways. Love is many different levels of acceptance … So, when 

we talk about Kapu Aloha, we’re talking about a prohibition, and a way to act, with the 

idea of exuding a particular level of love. … So that’s the whole idea, to me, of Kapu 

Aloha. That you have to act, commit, to what this whole group is committing to. So when 

you come into this particular, um, space or community, this community, of the Mauna- 

the community of the mauna is ruled by Kapu Aloha.  

 

In a similar interview on Mauna Kea, Andre Perez, a kiaʻi, community activist, and cultural 

practitioner, shares his knowledge of Kapu Aloha, as well as his understanding of its origin, 

 

When I first encountered Kapu Aloha, was during ceremony on Kahoʻolawe, and it’s my 

understanding that it was instituted by Uncle Parley Kanakaʻole, I believe, during the 

1992 Healing Ceremony. And, at that time, the purpose was to maintain the Kapu, the 

sanctity, of the ceremony through the conduct of the people who were participating. And 

my understanding of Kapu Aloha is that its rooted in the discipline of Aloha values. But I 
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also understand that Kapu Aloha is not passive. Kapu Aloha is disicpine and Kapu Aloha 

keeps us at our highest individual standards, on how we carry ourselves, how we conduct 

ourselves, how we treat people, how we engage with people, in ways that are rooted in 

dignity and humanity (Puʻuhonua o Puʻuhuluhulu 2019). 

 

There are many beautiful descriptions of people’s understandings of Kapu Aloha, but they all 

have a similar underlying thread. Aunty Pua describes this underlying thread as “being in 

ceremony” (Puʻuhonua o Puʻuhuluhulu 2019). It is expected that everyone, no matter who they 

are or where they come from, will respect this kapu. In my interview with Aunty Pua in April 

2018 (see Appendix G), before the summer 2019 encampment at the Puʻuhonua, she said,  

 

And, what I am reminded of is that we were all expected to abide by Kapu Aloha 

protocols. It didn’t matter who we were. Our conduct, integrity, respect, and treatment of 

others, how you stand on the temple—those were fundamental protocol guidelines that 

needed to be followed, by everyone. There are Hawaiian values, statements, manner of 

being, that also played a part...That is basic Hawaiian protocol structure of how we would 

need to interact in order to move as close as a unit as we could. But it didnʻt, again, have 

to do with if you were one or the other. It just was. And it just is. And the same goes for 

the Kapu Aloha protocol. 

 

Due to the prevalence and the utmost importance of these protocols, many allies discussed their 

own experiences with Kapu Aloha and shared their spiritual occurrences. Again, these 

experiences were offered before Puʻuhonua o Puʻuhuluhulu was created, although Kapu Aloha is 
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an extremely important and consistently reinforced theme on the mauna, today. Spirituality plays 

an important role in people’s involvement with mauna at varying degrees, based on the 

individual. While it is not the same type of spiritual experience that some kiaʻi encounter for 

themselves as genealogical descendants, spirituality clearly plays a significant role for many 

allies, and particularly those experiences with Kapu Aloha. Koko shares a story of her personal 

experience with Kapu Aloha and how it moved her,  

 

And it’s so sacred, isn’t it? That everybody, I was so touched by Kapu Aloha. The 

people, young people, keep themselves to being Aloha. One thing that I was very touched 

was, this elder man, Hawaiian man, came with a truck, yelling … Very angry vibe, he 

came up. And he get out from the truck and keep upsetting and yelling. It’s not really 

Kapu Aloha vibe, but, Kahoʻokahi [Kanuha, a kiaʻi], he just come close to this Uncle and 

he start hugging him. And, this man just, trying to let go from his arm and keep yelling. 

And another person come, start holding his energy. Then somewhere I start hearing, 

[singing] “E Aloha e.” Then everybody start chanting, “E Aloha e.” One by one, 

[singing] “E Aloha e.” Ahh, oh my gosh. Ahh … This really touched my heart. I was just, 

standing, what do you say? No words. These young people, and the Kapu Aloha, really 

touched my heart. And I believe that’s their job, to make the world, what they call “new,” 

a reality. Making things right [sigh]. Hew! I’m a little bit older, and I’m Japanese, so I 

always step aside and try to help, or support … to keep open that pathway for them. 
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This experience really exemplifies what makes the Movement to Protect Mauna Kea so special. 

Kapu Aloha truly is a special, unique, and culturally specific form of non-violence. Dhiresha also 

shares her personal story of discovering Kapu Aloha for herself, 

 

On one of the days that one of the biggest confrontations took place on the mountain, and 

I … I don’t know for sure exactly which meeting it was with the police, but I had been on 

the mountain one or two days before, I’m not sure, I think it was the day before, but one 

or maybe two. And I had such a strong, deep feeling of despair. And I knew, I knew that I 

could not be present in this expected confrontation with that negative energy in my field. 

And I knew it. And so, as much as I wanted to go and stand strong, and I do not have a 

fear of being arrested, it’s that I could not take that despair, just despair, and that’s when I 

realized what Kapu Aloha was, for me. And that’s why, that’s the difference, and what I 

found when I protested many different things in my past in many different ways, and so I 

did not, I was not present, I was not physically present for the confrontation. My 

presence, my essence, my energy, was totally there, and was totally supportive, and was 

following it blow by blow on the internet, but it was positive … and it generated so much 

energy in me that I was able to speak with other people in my immediate environment 

who were also not present on the mountain at that time. And that was another place 

where I was able to speak coherently, I was able to speak with passion, with other people 

who thought they had other ideas. And so, that’s a very roundabout way of supporting. 

 

These stories and shared experiences allow us to look at how this Hawaiian kapu and cultural 

value even affect the lives of the allies who participate in the movement and have the gift of 
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being able to experience this on the mauna. Hannah speaks to the depth of what makes this 

movement so special, “Saving something with peace and prayer and sacredness, and not coming 

out of that and being hostile. So, protecting something without waging war. Like you know, does 

that make sense?” Katy gives the credit to the strong, yet gentle, leaders of this movement, “The 

type of energy that they set, you know, Aunty Pua and Lanakila [Mangauil, a kiaʻi] and other 

guys on the Mauna, really set an important tone and people match that tone. And then they also 

come from a deep space of, of healing and manaʻo, like, the Kapu Aloha is there and so it is 

contagious.” Koko even talks about how she brings this teaching into her personal life. When I 

asked her how she handles “personal attacks” that she discussed earlier in her interview, she said, 

“Kapu Aloha. Keep it, what I learn from Hawaiian people.” Thus, it is clear that this protocol 

that is learned and applied on the mauna, begins to permeate into people’s daily lives, producing 

personal, and sometimes spiritual, experiences.  

In the 2019 encampment on Mauna Kea at Puʻuhonua o Puʻuhuluhulu, Kapu Aloha is the 

most prevalent, important, and promoted protocol. It is encouraged through social media, at 

ceremony multiple times per day, and discussed amongst friends and strangers on and off the 

mauna. It is the single most important aspect of the Movement and an absolute necessity for 

anyone who wishes to support the movement in any way. There is even a hui on the mauna, at 

the camp, called “Kapu Aloha” and their role is de-escalation, reminding people of the absolute 

importance of this way of being, and promoting nonviolence and aloha. It is obvious when on the 

mauna that this is the highest priority for both kiaʻi and allies, to cultivate the inner discipline 

and outer demeanor of Kapu Aloha.  

 Sacredness is another aspect of this first theme related to people’s experiences, which, 

again, is understandable because the land that the movement is protecting is sacred to Kānaka 
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Maoli. Koko shares that she was speaking with her late husband about the sacredness of the 

Mauna just before the articles came out in 2015 about the young Kānaka standing on the 

mountain,  

 

We had been talking about how sacred Mauna Kea to Hawaiian people. People who 

believe in them, the spirit ascended from Mauna Kea. So, if this aggression happened on 

the Mauna Kea, it’s already happening, it will disturb our spirits to ascend or they 

shaping the energy from Heaven to Earth … Especially, at the top of mountain, you 

definitely feel the vibration of sacredness. And everybody touched by that. 

 

Here, she draws the line between the sacredness for the Kanaka Maoli, and how that sacredness 

affects everyone. Jodi shares her story of how the sacredness touched her heart,  

 

I felt it was another thing, and it was very important to people, the sacredness of Mauna 

Kea, and begin to see the concerns with the aquifers, but I don’t understand a lot about 

aquifers or anything really about aquifers, but I saw what other people, what they knew, 

what they believed, and again, just the sacredness of the Mauna. I just felt like, for gosh 

sakes, this should be protected, they shouldn’t have to deal with another loss. And, 

hoping that not only would they win to protect the Mauna but also that that win could 

spur hope for more people to get engaged in protecting other sacred places or other rights, 

like, you know, continuing to stand up for other rights. 
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Jodi later shares, when discussing her experience with sign-waving in South Kona, about how 

uplifting it was to see people waving and honking in support of the mountain, “People just totally 

supporting the movement. And it was another, like I say, it was another affirmation that … the 

sacredness of Mauna Kea was an important issue. And it was something that people had a lot of 

feelings about, and that they did not want [the TMT].”  

 Many people shared their experiences of Kapu Aloha, and also shared a variety of 

experiences regarding spirituality in general and Earth-based spirituality that seem to guide their 

connection to this movement, the mauna, and Hawaiʻi. When I say Earth-based spirituality, I 

refer to spiritual beliefs and practices that center the Earth or elemental deities. Katy shares her 

personal experience of connection to the Earth,  

 

I knew in my gut that Earth-based religions was what I came from, no one taught me that, 

it was totally just like sneakily figuring it out … it was not part of my culture, I was not 

exposed to it, but, it was the idea of people living next to the Earth. Of being outside and 

of listening to the spirits of the plants. You know, my mom did, she was a scientist, but 

she did tell me, “If you ever wanna talk to God, you go talk to the elm tree in the 

backyard. Just go talk to tree, it’s like a phone poll. Wherever, whatever God is will be 

heard if you’re talking to the trees. They’ll get the message there.” 

 

This idea of being connected to the earth spiritually is prevalent for many allies and may explain 

why some allies are drawn to these types of movements. Katy also shares where this gets 

difficult as an ally,  
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And even then, if I go back and look at some of that literature, so much of it is part and 

parceled from multiple cultures, you know? I’ve heard many Indigenous teachers say 

like, “There are times where if the ceremonies and rituals have been lost, then we have to 

make new ceremonies and rituals.” And so, that’s a beautiful concept, but then also, it’s a 

sticky one because if we do look at the real depth of a lot of different cultures, a lot of our 

early origin ceremonies and things are very similar. So then, if you’re quote-unquote 

“making new ritual,” how do you do that in a way that doesn’t either directly steal or 

have the implication of stealing? 

 

This is one place where the line is complex. How does one experience one’s own spiritual 

awareness and participate in things like ceremony and ritual, while also not culturally 

appropriating that which is being shared? I reflect on this question further in the concluding 

Chapter. This is something that allies must take into self-reflection, often. Koko also shares her 

personal spiritual experiences,  

 

Chanting, maybe, I do, when Japanese people come to me, we do simple Hawaiian 

chanting together. And I tell people that relationship, the chanting opens up the door to 

divine world and unseen world, it’s like knocking door and open up. So that way we can 

experience we are One with trees, the ocean … my friend Aka was talking about is, she 

said, “symbiotic relationship.” Through the chanting I can explain to people, and we can 

go into the moment, get off from the mind, and being—ceremonial state, like a trance 

state.  
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It is clear that the spiritual nature of this movement draws allies that have their own breadth of 

spiritual experiences. Allies, while also being cautious to be respectful, are impacted by the 

powerful sacredness of Mauna Kea and seem to be reverently influenced by ceremony on the 

mauna.  

 

Positive Experiences 
 
 Naturally, allies have a range of both positive and negative experiences within the 

movement. It felt important to me to gather both aspects into the interview process, to understand 

the stories of allies who choose to devote themselves to the mountain in service. The overall 

experiences shared were more positive than they were challenging. I observed a generalized 

sense of positivity and joy about standing in solidarity, all around. I split the theme of positive 

experiences within the movement into four sub-themes: the experience of connection, belonging, 

and feeling welcomed; gratitude; humility; and having some connection with Aunty Pua Case. 

This fourth section was interesting, regarding people’s stories of Aunty Pua, as I was not 

expecting this topic to be discussed so heavily. Almost every person took the time to share a 

story relating to their interaction with Aunty Pua, in particular, which helped me to realize the 

great impact she has on the ally community. Of course, I, too, have been personally influenced 

by interactions with Aunty Pua, so I found this intriguing. Each of these sub-themes exemplifies 

positive experiences allies spoke to, that were gifted to them through their participation in the 

movement.  

 Overwhelmingly, the most common experience that people referred to, both in positive 

and the challenging regard, were those of feeling welcomed, feeling a sense of belonging, and 

feeling some form of connection. Why is this the most commonly discussed experience? To me, 
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this exemplifies one of the most fundamental human experiences, that of being accepted. 

Dhiresha shares her view on this,  

 

I think of people, you know when I think of, in individual terms, real personal 

interactions, I have to say that it, it just makes me feel so good when I am personally 

embraced. And, so, I can only think that that’s what most everyone does strive for, you 

know? And it doesn’t always happen, it just doesn’t always happen, and that has to be 

okay, too. It really has to be okay to still, to remain a complete, whole person inside 

yourself. But to treasure and cherish those times that do cross every boundary, and for 

whatever reason, you know, work that way. But, to me, those happen beyond the 

definition of Kanaka, and it crosses all kinds of, you know, there’s many different 

borders that get crossed.  

 

Koko speaks to her feeling of being embraced in a very simple way, “I was very fortunate getting 

warm welcome all the time. So lovely, the people. It was my gift.” There is such an uplifting 

energy when people discuss these moments. Hannah also feels this acceptance, “I do. I do feel 

welcomed. I also am a cautious person on my own, so I always, I’m a shy, cautious person so 

I’m in the sideground.” While it should never be the reason for alliance, the sentiment of 

approval has a deep root in our human consciousness. It’s important for people to feel welcome 

in environments, and often, people will seek this experience in some way. Jodi shares her 

sentimentality for the movement, “I always love spending time with the people in the 

movement.” Aunty Cheryl shares her personal experience of connection within a core group of 

friends that she learned a hula with in 2012 with Aunty Pua,  
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The people here on Oʻahu … [the] people who were dancing that day with me, you know, 

we don’t always see each other a lot, but we’re still a very core group of people, and we 

support each other … That small, core group that was there learning Poliahu I Ke Kapu 

with Pua in 2012 still has their own part in all of this, even though they may not be there 

for all of it. 

 

The continuity of this connection is important to her, as it is to many of the allies. This 

experience of connection and building authentic relationships, brings people back, time and time 

again. One of the most prevalent themes in solidarity literature is that of negotiating alliance 

relationships. As seen in Chapter Two, some scholars discourage the centrality of friendship in 

alliance (Land 2015:112–158). While I do feel it is important not to centralize friendship as the 

primary goal of alliance with Kanaka Maoli protectivism, it is clear that, in Hawaiʻi, the nature 

of allied relationships includes long-term commitments and encompasses friendships. All of the 

allies I interviewed have been in the Movement to Protect Mauna Kea, and/or associated 

movements, for multiple years, with no signs of disengaging.  

 Narrators offered their experiences of gratitude, the second sub-theme, for the movement 

and for some of the things they’ve learned along the way. Jodi shared a specific story on the 

mauna, a day when hālau [long house, as for hula instruction; meeting house] from the Merrie 

Monarch Festival came up to the mauna to offer blessings, chants, and hula. She recalls, “The 

Merrie Monarch dances, and the chanting, and the singing, it was, like I say, it was incredibly 

powerful, and I knew that I would never forget that day, and I never will, you know, just, the 

mana. It was really gratifying.” These personal experiences of gratitude offer growth for the 
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individual as well as the dynamics of the movement. For example, Lily evokes her appreciation 

for the education she received from her friend: “Yeah, she put in a lot of emotional labor into me 

and my education, which I’m really grateful for.” Dhiresha also expresses her heartfelt 

thankfulness for what she has learned from Hawaiian culture: “The one thing I did want to say 

that I haven’t said is that I am incredibly grateful. The main thing is that I’m grateful for things 

that I have learned from Hawaiian culture that I didn’t know, either from American or from 

Indian, as I was exposed to a lot of Asian culture.” In the same vein, Aunty Cheryl says, “I’m 

very thankful that I can be here in this time and place, because if I were in the Midwest, 

obviously, my thoughts on this stuff would be quite different.” This gratitude, again, speaks to 

the reciprocal nature of these relationships. Through service, allies experience this gratitude for 

what they do, feel, and learn.  

 A few allies also spoke to experiencing or learning humility, the third sub-theme. 

Humility, or haʻahaʻa, is valued in Hawaiian culture. Katy speaks to her observations on this,  

 

In general what I see working is that there is, and maybe it’s just the humility and 

nurturing qualities of the Hawaiian people that sets the tone. I notice that a lot of 

hoaaloha are humble, and respectful, and do tend to err on the side of stepping into the 

back, stepping off to the side, listening versus talking. It’s really cool. 

 

Koko, who believes deeply in educating her own people, Japanese people, on her understanding 

of Hawaiian culture and Mauna Kea, says the following about how she chooses to do so: “But if 

I think it’s beneficial information, I will share. I work as much as humbly, I should be very 

humble, though. I try my best [Laughter].” And finally, Lily expresses her experiences of 
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learning humility here on the island. She does so with a grounded sense of awareness and, as I 

perceive it, gratitude:  

 

I live on Hawaiian Home Lands [trust lands held by the State for Native Hawaiians]. And 

so, I have a little bit of, a little bit of a perspective, although it’s a very skewed 

perspective being that I’m the haole girl that lives on Hawaiian Homelands. And, that’s 

been really humbling. It’s really changed the way that I carry myself. And, in a good 

way, I think. 

 

Although not every ally specifically spoke about humility in a direct way, it is clear that every 

ally values this. I believe some of the other sections of this chapter represent that clearly, such as 

the sections that discuss the willingness the narrators have to step back, listen, serve, and have 

Kanaka lead. To me, these are very humble qualities and are very beneficial when it comes to 

alliance.  

 The final sub-theme was particularly interesting to me, as I was not expecting this theme 

to arise, however, as I began to analyze the interviews, and read people’s words and stories, this 

theme revealed itself. It is clear that Aunty Pua has had a direct and significant impact on Mauna 

Kea’s allies. Almost every person shared a personal moment of some kind with Aunty Pua. I 

have deep respect for Aunty Pua as a strong, female, Kanaka Maoli leader, as a guide through 

this research, and as a revolutionary protector of land, people, culture, resources, mountains, and 

waters. While there are many incredible and respectable leaders present for Mauna a Wākea, no 

one would deny the important role Aunty Pua holds as a community organizer, a chanter, a 
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teacher, a hula practitioner, and an inspirer. It is clear that she has been influential to the ally 

community, and in particular, this group of narrators. Koko says it in a very lovely way:  

 

I feel that Aunty Pua Case, she’s the female leader, and I see she’s trying to make things 

very harmonic with many different group of Hawaiian people. She does a excellent job. I 

think only wahine can do [laughter]. Mother’s energy, not to fight, but trying to make a 

harmony. That mālama energy is Hina [female deity, or deities, of Hawaiʻi who is often 

associated with the moon], that mother’s energy. And the mountain make these happen, 

possible, I think. The universe made that way. 

 

She also explains that if she has a Japanese group visiting, she enjoys “going to ceremony with 

Aunty Pua. It’s because part of our mission with Aloha, it’s all combined.” Katy’s experience 

with Aunty Pua is very personal. Aunty Pua is deeply connected with Standing Rock, as the two 

movements support one another and Aunty has been to Standing Rock to stand in solidarity. This 

gives some context for Katy’s story: 

 

So I went right back and, I met, in an intimate way, I had met Pua in passing, but in an 

intimate way, right when I came off of the plane from that first time back from Standing 

Rock, I went to the contested case hearing and, you know, I didn’t even know it was at 

Naniloa, I just seen the flags and Uncle Bimo [Akiona, a kiaʻi]. I went over and 

introduced myself, I was still wearing my North Dakota, like, winter boots and it was 8 

am I think, and he was like, “You gotta come and meet Pua!” And, you know, she held 

me and I just like, the night before I left Standing Rock was like a night on the frontlines 
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being shot at, and it was really intense, a scary time. So, I had taken all of that and then 

the next day had to get in my car and leave, you know? So, I was, I had a couple of stops 

and seen some family and then flew home, but I was pretty, I was pretty banged up, you 

know? 

 

Katy’s story is very personal, and clearly speaks to a very important moment with Aunty, one 

that touched her deeply. Aunty Cheryl speaks of her relationship with Aunty Pua with fondness 

throughout her entire interview, however I feel the most significant story is that of the way she 

met her, which also happens to be the way she was introduced to the Movement to Protect 

Mauna Kea, 

 

So, I was reading the Star Advertiser one day and there was this tiny, tiny, probably 10 

line, not even 10 line, small advertisement—I wouldn’t even call it an advertisement, it 

was an article and it said if you were interested in learning a hula about the mountain—I 

don’t even know what it said, I wish I still had that actually [laughter]—maybe Pua has it, 

I don’t know. I think it was in January of 2012, it said, “Please come to the UH and you 

can learn hula.” … And when I got there, there was, it was already quite overwhelming, 

because, you know, in Florida my kumu was really, she taught us really well, but, always 

was that side of the entertainment side, because it was Disney. So, I had not really been in 

the experience where the depths of tradition were carried out so, in the way that Pua and 

Kalani and those guys do. And so, when I get there, Kalani is blowing the pū [conch or 

helmet shell (Charonia tritonis) used for trumpets] in all the different directions, and, you 

know, it was a very, frankly, intimidating kind of thing, because I had not been in that 
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experience before. I didn’t know any of those people, like, no one. Anyway, I was 

immediately welcomed in, um, but there were all these little things that happened in there 

and I was like, “Okay, this is really great.” And Aunty Pua Case taught us “Poliʻahu I Ke 

Kapu” that day, which is the start of my journey to being on, to being a part of the Mauna 

Kea Movement.  

 

Aunty Cheryl speaks with a deep, heartfelt love when she speaks about Aunty Pua, the 

movement, and all of the people she cares for within it. She proudly, yet very humbly, shares 

that, “One of the connections that I always have through all of this is my being an educator, so 

Pua, Aunty Pua, will talk about how, during one of the first court cases my students’ letters 

sustained them.” Other allies also had their first experiences being introduced to the Mauna Kea 

Movement by hearing of or meeting Aunty Pua, or attending an event that she hosted. Hannah 

communicates that she, “went back over there [to Standing Rock] and stayed only for a month 

and a half. But, staying involved over that last two years, and then that’s when I learned of Pua 

and just, kind of, put myself in position to be of service, to whatever.” Lily also explains how she 

became involved with the mauna, “[Kaleinohea Cleghorn?] started talking about it and then she 

invited me to a meet up in Waimea with Pua, Aunty Pua, and I went, and my partner went with 

me. And I’m not sure, it just felt right. It felt like the right side of history, you know?” Jodi 

conveys a story that tells of an occasion when Aunty Pua comforted her. She had spoken up at a 

city meeting and was feeling uncomfortable about what she had said:  

 

I really felt, though, like I didn’t do the issue justice. And there was a gathering on the 

mauna either the next day or the day after that, it was on a weekend. And, you know, I 
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felt shame, because I didn’t feel like I had done, like I had said what I really wanted to 

say, done, you know, a very good job. And I know I was kind of torn whether to go up to 

the mauna that day, because I was embarrassed to see people who may have seen the 

video. You know, but I did go, and um, saw Aunty Pua and she’d seen and she thanked 

me for speaking up. So that helped ease it a bit. 

 

This reveals the importance of having a strong, empowered, and welcoming leader. Aunty Pua 

Case has clearly touched the lives of many allies who decide to stand in solidarity with the 

movement, including myself. In fact, it was an email from Aunty Pua on October 28, 2016 that 

initially invited me to come and observe the testimony at the contested case hearings at Naniloa, 

which propelled me into my own journey of solidarity with the mauna and the kiaʻi. The email 

read,  

 

Abby, when I have more time I will be able to speak with you. How you can 

help for now ... come to the hearing at Naniloa Crown Room on Monday, we pray for 

Standing Rock every morning, we stand with them as we enter the hearing for Mauna 

Kea, meet some of the warriors we have there … We all show up, stand up and speak up 

and it will be good. This is the revolution, Abby and we are in it. Let’s be the light in the 

storm, the beacon. Let’s do that. Me ke aloha nui. 

 

Aunty Pua Case has led many of us, in many ways. She inspires us to stand like the mauna, she 

inspires us to stay centered in Kapu Aloha, and she opens the door to welcome us into this 

movement, even when it may be challenging for her. She has affected the lives of the ally 
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community, and it is important that we acknowledge her for that service to us. Currently, at 

Puʻuhonua o Puʻuhuluhulu, Aunty Pua holds a very important role as a leader in ceremonial 

protocol and is well respected throughout camp and, seemingly, throughout Hawaiʻi.  

Another deep, personal experience with Aunty Pua has been watching this time unfold during the 

creation of Kūkulu. I remember only one year ago when Oli Kūkulu was still being taught and 

was relatively new; and now, people all over Hawaiʻi and beyond know this chant by heart, as it 

is chanted at least three times per day on the mauna. I hear kūpuna and keiki chanting this oli and 

everyone in between. It has been a true privilege to watch all of this develop and to observe the 

vast response to this most recent chapter in the saga of the protection of Mauna Kea. 

 

Challenging Experiences 
 
 Unsurprisingly, there are also challenging experiences that arise in the process and 

dynamics of alliance (Land 2015). Many of the narrators shared their experiences that have been 

complex, difficult, uncertain, or painful. Again, while we are dealing with socio-political and 

historical underpinnings, we are also dealing with human relationships, which are bound to 

encompass human emotion, patterning, and challenges. This theme has also been divided into 

four sub-themes, they are: the experience of inner pain, grief, hurt, or trauma; a longing for 

connection or feeling isolated or lonely; experiencing shame or guilt; and negative treatment by 

someone within the movement. 

 The first area of challenges that many allies discuss are experiences of pain, trauma, 

grief, and hurt. There are many ways in which this can manifest for people. One experience that 

some of the white identified allies discuss is grief regarding the way white people and their 

ancestors have treated indigenous groups and coming to terms with that reality. As Lily says, 
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“There’s a little bit of grief because I grieve for my own family and their choices, and just the 

choices of the culture at large. I grieve for myself because I really wanted that connection.” Katy 

also speaks to this, recognizing that many of the people who would need to work on healing 

would be “white women who are all grieving, and sad.” Much of the hurt and trauma 

surrounding this topic is the actual experience of feeling and witnessing the painful events of the 

movement. Aunty Cheryl became tearful as she shared her hurt, describing her worries about her 

friends in the movement, 

 

[Crying] I don’t want anybody to be hurt, anything to happen to anybody. And I know 

that my upbringing and my white privilege makes me think that I can fix everything, and 

I can’t. [Speaking through tears] I can’t fix this, I can’t make it better. I can only do what 

I can do … it’s one of the realities of living here on Hawaiʻi … this experience you and I 

are both privileged to be in, even though it breaks my heart and we’re not sure which 

direction we’re going—what we can do or how we can do because, we cannot fix this. 

We can only, like I said earlier, be that little part. 

 

There was deep heartache as she shared her fears about her friends getting hurt on the mauna, in 

relation to the Hawaiʻi Supreme Court ruling on October 30, 2018 upholding the TMT’s 

construction permit, and the likelihood that we would be standing again. Katy spoke openly 

about the trauma of being on the front lines, and particularly talked about being at Standing 

Rock,  
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Any bystander with a back context who’s in one of these situations, it is deeply traumatic. 

And that’s where some of the allyship is a bummer, because no one wants to hear about, 

like, how much it was scarring and traumatizing to you, because at, like, when we’re 

looking at like levels of trauma, which is not necessarily the way we ought to look at 

trauma, it wasn’t my homeland and it was, like, only a sliver of what the grandmother 

next to me, who’s been doing this for thousands of years.  

 

This empathy for the people of the movement and feeling that pain deeply affects a lot of 

members the ally community. Jodi expresses her sentiments of frustration regarding 

representation,  

 

Their [some Kanaka Maoli individuals she spoke with] comments were more like, “The 

money will win. It’s not use. They always get what they want.” Those kinds of 

comments, and, yeah, I just felt so bad, because it was like the lack of hope was obvious 

… I just really felt like the situation was so unfair that people were having everything 

taken from them … I think in terms of more difficult experiences but yet those that have 

continued to motivate me, it was difficult seeing all the lies in the media and the shading. 

But yet it was also motivating in terms of some anger. 

 

There is, of course, residual hurt experienced from witnessing the total injustices occurring right 

before our eyes regarding the mauna, and this deeply effects some. While allies are generally 

aware of their roles and recognize that Kānaka Maoli are the central figures, they also share their 

own personal experiences of processing painful emotions.  
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 Interestingly, and conversely to the previous discussion of belonging in “positive 

experiences,” there is also, at times, a prevalent feeling of not belonging, loneliness, isolation, 

and orphaning, which can feel very challenging. While some of these feelings are caused by 

factors beyond the movement, they are still experiences that many of these narrators are having. 

One way that some allies discuss this feeling of isolation is, again, in relation to white culture 

and healing that patterning. Katy calls this feeling “orphaning,” and says that, “I think, a lot of 

heartfelt and well-intentioned white folk get into, is that feeling of orphaning.” She goes on to 

express that the process of healing all of this can be, “rough, and sticky, and often very lonely” 

due to the fact that white American culture has become so homogenized and yet not wanting to 

steal from or appropriate the cultures and traditions of others. Similarly, Lily talks about, 

“wishing [she] had more connection” and that sometimes those feelings of being an outsider and 

having certain privileges “feels alienating.” Lily later reveals,  

 

I know I definitely wanted to self-isolate. Of like, “Okay well if I don’t talk to anyone, 

ever, I don’t have to feel this way! And if I’m not involved in this movement, then I don’t 

have to feel this way, or if I don’t show up I don’t have to feel this way.” 

 

So, some of these experiences feel lonely for some of the narrators. Some people have the 

experience of feeling unwelcome in certain scenarios, but are very understanding about this. 

Dhiresha shares her take on that,  

 

I would say probably the thing I am most sensitive to is just boldly going there, and 

getting the impression that I’m really not quite welcome. And, this has helped me in so 
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many ways to understand that it’s okay, it’s okay to not be welcomed in that moment, in 

the way that I maybe accustomed to feeling welcomed. It’s totally okay. And it doesn’t 

mean that it’s not going to change, so it’s helped me to be present even when it’s 

uncomfortable, and hopefully, maybe, I don’t—just, all I know is that all I have to offer is 

my presence. 

 

Hannah also shares on this,  

 

I honestly feel like the times that I’ve felt awkward, like in reflection, are times where 

I’ve felt awkward [laughter]. But I feel like I’ve been pretty openly invited. I don’t really 

show up for things that I’m not, like, invited to. So, and I don’t know that there’s like a 

time that I can like pick in my mind that I’m like, “Oh, I’m not invited to that. I’m not 

going.” But like, well the Umeke’s gathering, I didn’t go that. I wasn’t invited to it. But 

it’s okay, like, you don’t get invited to everything [laughter]. So it didn’t, it doesn’t affect 

me in a negative way. 

 

In this last quote, Hannah even shares that actually, for her, not being invited does not affect her 

negatively; she understands that this happens.  

 Shame and guilt arise as a sub-theme for some of the narrators. This theme arises both 

within the movement as well as in personal anecdotes that people share about their lives. For 

example, Dhiresha talks about it in relation to how she grew up, in the segregation era in the 

South of the United States, and what she still carries from that, “It was strange. It was strange. 

Because it was so indoctrinated into me, I have, I carry all the shame and guilt that anyone could 
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imagine for being white in a black city … however, it always, something always felt weird. And, 

I didn’t fit.” Jodi spoke about experiencing shame when she felt she did not speak the way she 

wanted to on a particular topic, “I really felt, though, like I didn’t do the issue justice. And there 

was a gathering on the mauna either the next day or the day after that, it was on a weekend. And, 

you know, I felt shame, because I didn’t feel like I had done, like I had said what I really wanted 

to say, done, you know, a very good job.” Lily describes this same feeling, of carrying shame 

after saying something she perceives as inappropriate after her mentor would divulge issues with 

whiteness, “I’d be like ‘(Audible gasp) I do that! Oh my god, I do that!’ You know? And it was 

so shameful. And I was just like, ‘Does she [Lily’s mentor/friend] know? Does she know that I 

do that? Is that why she’s saying it, or is she just saying it in general and maybe she doesn’t 

know and maybe I can get away with not being an asshole?’ But just feeling really ashamed.” 

This critical self-awareness, which can turn into self-doubt and deep shame, is evident in some of 

the interviews. This experience of doubt and guilt can be very challenging, which is why, in 

modern American culture, the discussion of “white guilt” is so prominent (DiAngelo 2011). This 

is a very common experience for many people.  

 Negative treatment from people within the movement, the fourth and final sub-theme, 

was discussed in certain moments of people’s interviews. These allies have had encounters with 

others that have felt hurtful at times, but no one speaks to applying this experience to the entire 

movement. Aunty Cheryl spoke about one of her experiences that was difficult, “The challenges 

of, I don’t know if it’s me or if it’s the fact that they [perceive me] as a haole or the fact that I’m 

unknown … I got some really, really sharp, not—you know, not really what I expected, kind of 

remarks made from somebody who—we had not met personally together, I knew who it was but, 

so then I mentioned to someone else, ‘Hey, is this person usually nice because—‘And they go, 
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‘Oh, this person is the nicest person in the world.’” When dealing with relationships and social 

dynamics, these types of experiences are expected. Dhiresha shares from her end,  

 

And, often after the days, hearings, would take place, there would be a circle afterwards 

to close it and somebody always suggested holding hands and whatever, and I found 

myself in one of those circles with a Hawaiian man who was not going to hold my hand. 

… I stayed where I was, I acknowledged that he didn’t want to hold my hand and it really 

was, for me, to let that run through.  

 

Koko tells me that at times she gets verbally criticized,  

 

Yes. We, not only the Mauna Kea, but the Hawaiian movement of many different kinds, 

about ten years. Because I’m not koko [blood] kanaka, sometimes I get attacked by 

people because I’m Japanese. By Hawaiian, okay, but I get attack from many non-

Hawaiian people. They see me as weakest link because I’m not koko [blood], and I get 

always attacked. 

 

She then explains that the way she handles this experience by staying centered in Kapu Aloha 

and practicing hoʻoponopono (to correct). Lily’s experiences in this arena have been subtler. She 

shares,  

 

It’s all just me reading into things. No one has chastised me for it or said like, “You 

know, it really feels like you were trying to co-opt the movement.” No one said that. Just 



 

 
 

235 

seeing them later on and like bumping in and being like, “Oh hey! How’s it going?” And 

it just feeling a little frosty. And maybe it’s about totally something else, you know? I’m 

not sure.  

 

Many people also qualify these experiences by saying things like, “This could just be my 

perception.” Again, there is a high level of self-awareness in this group of narrators, so people 

are also working to pay attention to what belongs to them, rather than blaming the people in the 

movement. Either way, whether internal or external, these experiences can be challenging to 

work through. My analysis from observation is that many educated allies have trouble sharing 

their more painful experiences within these contexts. The literature around alliance really speaks 

to not centering oneself, as an ally, and critiques issues like “white fragility” or “white tears” 

heavily (DiAngelo 2011). While I certainly believe there is validity in the concepts of white 

fragility and white tears and that understanding whiteness is a very important aspect in solidarity 

and decolonization, I believe that these concepts can create an isolating effect for some allies and 

a fear that sharing challenging experiences will place them at odds with their communities and 

have them perceived in negative ways. I do not have a solution for this, but merely share this 

observation to offer a possible explanation as to why some allies may not be comfortable sharing 

difficult experiences.  

 

Unification: We Are Mauna Kea 
 
 Despite the fact that allies know and respect that the kiaʻi will lead, there are levels of 

kuleana, and there are particular roles for allies, they also know that we, within the movement, 

are all in this together. Aunty Pua, and many others, speak of this very often. There is a crucial 
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necessity to be unified when we stand together on the mauna. Just as Aunty Pua shares earlier in 

this chapter, the ʻike kūpuna was shared with the leaders of this movement and they know that 

unification is the ultimate goal. For many of the allies, along with their education and their depth 

of awareness, they also have an understanding that this unified stance is key, and that when we 

stand, we stand together. Koko feels that the spiritual and vibrational nature of the mountain 

affects the entire world, 

 

Your true, divine being that you can connect, that’s for every single one of us. And that’s 

the awaken of this humanity and bring this peace to the world. And this Mauna Kea 

Movement was big part of it. It’s like a beginning of that awaken process...Everybody 

doing the ceremony, that vibration going trickle down to the ocean and go to all the 

nation, to the world. That’s how I believe that vibration works. It’s not the spiritual 

things, but physics [laughter]. 

 

Dhiresha shares what she has learned through many years of social justice and how she applies 

this to Mauna Kea,  

 

And that’s when I realized that’s the core of every issue that I’ve got. Us and them. I’ve 

been on the “us” side, I’ve been on the “them” side. I’ve watched those sides merge, and 

flow, and intermingle, and move backwards and forwards, and I realized that that’s what 

I stand for. I stand for the dissolution of “us and them.” So, my involvement in this 

particular movement that you’re studying and we’re talking about today, and that I do 

feel myself to be whole-heartedly devoted to, but it is devoted to the, to the recognition of 
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difference and being able to embrace it, rather than have to keep emphasizing “us and 

them.” And so, how this all plays out, I don’t know. But, any situation where I find the 

land, and/or the people, and/or the culture, and/or the environment—if that is being 

desecrated, I feel that it is my job, now, to at least do what I can to not let it go any 

further. There’s a point for me, it is kind of that phrase is, “enough is enough.” I can’t 

ignore any more, I can’t, there is no ashram [monastic community, place of relgious 

retreat] in India to run away to. This is my home. I would be really happy to never have 

to live anywhere else in my life. 

 

She says this is her home, and protecting the sanctity of that is important for her as well. Katy 

also speaks to the notion that we are all in this together and that everything we do is 

interconnected, 

 

We’re just running out of time to see one person’s aquifer as their problem and our 

aquifer as our problem. We’re just running out of time to shut these industries down of 

exploitation because even if we just turn them all off today, the cleanup, the amount of 

work and energy of just getting off of them, and we’re not anywhere close to getting off 

of the exploitative practices. They’re just ramping up, truthfully. So, that’s really, it just 

felt like there isn’t the time to sit around and that I am young, I don’t have children, I can 

put my body on the line. And, also, you know, just like wanting to be in solidarity to say, 

like, “I not just agree with you, but I am willing to show up. Because, I see you struggle 

and I see your hearts, and we are listening.” 
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While the movement is always growing and shifting, the heart remains. The core of the 

movement lies in protection and community. Allies participate in this in many ways and have 

many reasons for doing so. At the root of it all, we’re all in this together. If allies show up in the 

Movement to Protect Mauna Kea displaying qualities like respect, self-awareness, and 

consciousness of their histories and “place” within the Movement, it allows for unification for a 

greater cause. Koko sums up this awareness beautifully,  

 

Everybody, I think everybody touched by the movement. Because Mauna Kea is not the 

politics or religious, but the highest mountain. Everybody can relate, it’s ‘āina, it’s life, 

it’s about everybody, it’s about everybody. But, kuleana is for Hawaiian people. So that’s 

the difference, yeah? We not from here. So, we just need to be in the order, we just 

support, not disturb.  

 

 

Conclusions 
 
 The Movement to Protect Mauna Kea is special because of the culture that birthed it. The 

movement clearly holds and exhibits the values and lifeways of the Hawaiian people, which can 

be unmistakably felt. It is clear to me that the allies I interviewed for this project align 

themselves with the beauty and strength of the Hawaiian people, while also carrying with them 

the knowledge gained from other resources and movements. There is a deep reverence for the 

cultural ecological knowledge of the kiaʻi, for Hawaiʻi itself, and for the gift of being in this 

place, at this time. While there is reverence, there is also empowerment from the knowledge of 

the history of Hawaiʻi and colonization, and with that knowledge comes a longing to not only 
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share the truth, but to live it out in their daily lives within and beyond the Movement to Protect 

Mauna Kea. Regardless of the variety of positive and painful aspects of alliance, they continue to 

show up for the movement because they each have a longing to really live what they believe and 

to stand in solidarity with the people of this place to protect and perpetuate the land, water, 

resources, culture, and people of Hawaiʻi. The themes that stand out the most to me are those of 

self-awareness, support, and education. Allies’ focus on supporting the Indigenous people of this 

place in their own sovereignty, and educating themselves and others through formal, intuitive, 

and relational means, seem to be the cornerstone of solidarity in the Movement to Protect Mauna 

Kea.  

Overall, this project has explored the identities, practices, beliefs, roles, and experiences 

of the allies of the Movement to Protect Mauna Kea. Their voices reveal that they support the 

fundamental rights of Kānaka Maoli to sovereignty and being key decision-makers in the usage 

and treatment of their ancestral lands and resources. From the interviews, survey, and my own 

participant observation, I argue that allies in the Movement to Protect Mauna Kea are self-aware 

of their identity politics and see their possible direct or indirect impact on Kanaka Maoli self-

determination, as well as within an institutionalized system of oppression and colonization, and 

work to counteract these undercurrents through principles and actions of support, service, and 

education to unify for a greater cause. Allies must be observant and respectful of the paradoxes 

of both being guided by Kanaka Maoli leadership, while also taking responsibility for themselves 

and their own education. These allies are activists on one level, and on another level, they are 

simply humans who wish to “right” the “wrongs” of our shared histories. 

  



 

 
 

240 

CHAPTER FIVE: CONCLUSIONS, DISCUSSIONS, AND REFLECTIONS 

 

This thesis focuses on the roles and experiences of the allies of the Movement to Protect 

Mauna Kea and does so through a collaborative ethnography model, centering the voices of the 

allies while remaining respectful of the context of Kanaka Maoli leadership in Hawaiʻi. In 

Chapter One, I share my experience of coming to Hawaiʻi, my personal connection with Mauna 

Kea and the Mauna Kea ʻOhana, and my positionality within this research. As a non-Indigenous, 

white ally, and a settler in Hawaiʻi, I try to be aware of my privileges in this place and continue 

to educate myself on the history of Hawaiʻi and the current struggles against modern 

colonization.  

In Chapter Two, I describe the important foundational theories of settler colonialism and 

decolonization as a broad starting point in understanding the complex systems at play in Hawaiʻi 

and the importance of unmasking them. Settler colonialism is a type of colonization that is 

characterized by the ongoing process of settlers coming to stay, inevitably gaining power and 

control over Native lands through a series of oppressive, and often genocidal, actions and 

institutions (Trask 1999; Wolfe 2006; Fujikane 2008; Rohrer 2016; Kauanui 2018). From there, I 

share how decolonization can encompass a variety of tools and mindset shifts used in a multitude 

of circumstances to attempt to undo and unlearn the effects of colonization (Barker 2010; 

Reinsborough and Barndt 2010; Smith 2012; Walia 2013). After introducing a variety of current 

Indigenous movements aimed towards environmental protection and cultural revitalization, I 

provide a literature review on scholarship regarding alliances and their implications (Fujikane 

and Okamura 2008; Davis 2010; Land 2015; Hansen and Rossen 2017), as well as scholarship 

created for allies to review if they are interested in joining Indigenous-led movements 
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(Unsettling Minnesota 2009; Office of Aboriginal Initiatives 2015; Montreal Urban Aboriginal 

Community Strategy Network 2018). I then introduce the Movement to Protect Mauna Kea in 

Hawaiʻi (KAHEA 2016; Goodyear-Kaʻōpua 2017), providing a timeline of events and a context 

for the progress of the movement and its allies. Finally, I draw the conclusion that, while much 

can learned from various contexts of alliances in Indigenous movements around the world, the 

geographical focus on Hawaiʻi, and particularly on the Movement to Protect Mauna Kea, is a 

fresh take on alliance research, as it centers interviews from the allies of this movement. I draw 

from alliance scholarship from around the world to understand the commonalities and major 

themes discussed in solidarity literature, and I contribute this thesis in order to offer a look at ally 

roles and experiences in the Movement to Protect Mauna Kea, specifically, so that it is relevant 

in my own community. 

Chapter Three highlights the methodological approach to this research, namely, 

Collaborative Ethnography (Lassiter 2005) and Loke Ruth Aloua’s (2014) reflections on 

Community Based Participatory Research (Atalay 2012) in Hawaiʻi. Utilizing these approaches, 

I collaborate with Aunty Pua Case, who is my community mentor, Loke Aloua, the Kūkulu team, 

and the ally interviewees, respectively, on research design, topics of focus, and presenting the 

research at the Kūkulu Exhibits. The methods used to answer the question of ally roles in the 

Movement to Protect Mauna Kea are information exchanges, interviews, a survey, and 

participant observation, which included time at Mauna Kea events, building and maintaining the 

Kūkulu Exhibits and being an active ally within the Movement. Thereafter, employing the 

grounded theory approach, I codify the interviews and reveal the major themes and sub-themes 

present throughout the transcripts. The three overarching categories which house the content of 

the results are allies’ identities, their practices and beliefs, and their experiences.  
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In Chapter Four, I provide the results of my interviews, organized by themes and 

corroborated by the survey, discussions with Aunty Pua, and my own experiences through 

participant observation and reflexivity, being an ally myself. In order to understand the 

experiences and roles of the allies of the Movement to Protect Mauna Kea, I utilized the 

qualitative analysis through grounded theory to allow the interviees to “speak for themselves,” 

and highlighted the themes present. I found that the allies I spoke with were well-educated on 

solidarity, providing many anecdotes of personal experiences and reflection that has taken place. 

From the seven interviews, one survey, and my participant observation, I argue that allies in the 

Movement to Protect Mauna Kea are self-aware of their identities and see impact on Kanaka 

Maoli self-determination and within the construct of colonization, be it through ancestry, 

politics, or relational dynamics, and work to counteract them through support, service, and 

education to unify for a greater cause.   

This concluding chapter focuses on discussions and reflections that arose throughout the 

research and writing process that could potentially lead to future research. I also share some 

updated information about the current state of the Movement to Protect Mauna Kea at Puʻuhonua 

o Puʻuhuluhulu, as I write in October of 2019. Furthermore, I draw broad connections between 

this research and the current Global Climate Strike, discussing the centering, or lack thereof, of 

Indigenous voices and how allies are helping to advocate for a more inclusive and intersectional 

global movement. Finally, I offer conclusions about this research, the process, and the results and 

link it to the body of scholarship available regarding non-Indigenous alliances with Indigenous 

nations.  

 

Intriguing Questions and Possible Future Research  
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Throughout the research and the analysis, some very interesting questions arose for me. 

These are questions I would like to explore further and could potentially be spaces for future 

research. There are four topics I present here for future examination, including the paradox of 

asking kanaka for guidance while not over-burdening them in Kanaka-led movements; the fact 

that only females responded to the opportunity for interviews but males did not; research on the 

intersection between spiritual experiences and cultural appropriation; and reflections on the 

prevalence and significance of social media.  

While partaking in the collaborative process, particularly with Aunty Pua but sometimes 

with other members of Kūkulu as well, I noticed a specific conundrum would arise, for me. In 

order to successfully create a truly collaborative relationship, communication and dialogue with 

mentors and community members is absolutely key (Lassiter 2005; Atalay 2012). Therefore, 

when we would have meetings scheduled to discuss Kūkulu, I would often have a list of 

questions I wanted to ask Aunty Pua, in particular. However, I was also aware that my research 

was not her first priority and that she was very busy with creating Kūkulu, Mauna Kea-related 

concerns and organizing, and a multitude of other things. I struggled with this, often. I wanted to 

ask for her thoughts and guidance but did not want to burden her with yet another thing to think 

about. Ally literature states that ally concerns are secondary to the movement and Indigenous 

people and leaders are, and should be, focused on the matter at hand (Land 2015; Margaret 

2010). Straddling the line between movement ally and collaborative researcher, I struggled with 

this paradox. I would always find the time to talk with her about the necessary topics, either in a 

phone call or in a brief moment before or after meetings, often finding ways to boil my long list 

of questions down to one or two. Loke Ruth Aloua also discusses this phenomenon of 

community based research in her article, stating, “Understand that communities have priorities 
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that may take precedence over the research. Members of the community may have commitments 

to jobs, kids, and elders that will take precedence over the research. Therefore, flexibility is of 

utmost importance” (2014:8, italics from original text). I know that this is a common challenge 

in community based research, and feel that there is an added layer as an ally in an Indigenous 

movement. While this paradox feels uncomfortable at times, I believe that it should be 

approached and investigated but with respect and flexibility, as Aloua advises. As Margaret says, 

“The ally role is negotiated in the context of the relationship/alliance … [therefore,] relationship-

based work needs to respond to the changing situation of the party/parties on the other side of the 

relationship” (2010:1). I assert that, if both collaboration and alliance are based on relationships, 

investigating and navigating the intricacies of these relationships, even when uncomfortable, is 

very important. While solidarity scholars question the nature of these relationships consistently 

(Land 2015:112–158), I assert that due to the long-term nature of alliances in Hawaiʻi, and even 

the presence of friendship within alliances, it could benefit the lāhui to understand these 

relationships more fully and investigate their meanings and boundaries.  

As elucidated in previous chapters, of the seven people who responded to the request for 

interviews, all were female. Males were asked, but all declined. I can only conjecture as to why 

this phenomenon occurred. Perhaps the fact that I am a female felt uncomfortable for some of the 

potential male interviewees. It is also possible that the male allies felt less comfortable with the 

vulnerability of this type of interview, or perhaps were humble and did not wish to share their 

responses. Expanded research including various genders could create interesting results on ally 

participation in the Movement to Protect Mauna Kea. I would be curious about the intersections 

and differences between their responses. Interestingly, subsequent to the completion of the 

interview portion of my research, one of the males decided he would like to participate. I believe 
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the July 2019 enthusiasm associated with the Movement to Protect Mauna Kea expanding and 

the occupation at Puʻuhonua o Puʻuhuluhulu is igniting a new fire in many people and a renewed 

longing to contribute. I will include him, and hopefully others, in future interviews that I will be 

conducting for the purposes of the SSHRC grant, but that will not be incorporated into this 

thesis. Furthermore, many more intersectional studies are needed to understand alliances in 

Hawaiʻi in a more comprehensive way. This study includes mostly white-identifying allies and 

one Japanese ally. A broader range of ethnicities and socio-political identities would, I believe, 

drastically change the results. Since allied relationships must be navigated and renegotiated 

within their respective contexts, I believe the results of allies’ roles and experiences would vary 

between Kanaka Maoli and other ethnic groups, with different shared histories and social 

contexts. Even more depth in the results could be found by looking at other relationships within 

the movement that are not covered here, for example, between Kanaka Maoli and those who 

identify as “local.” Local communities (Chinese, Filipino, Japanese, etc.) may not identify as 

Kanaka Maoli but may have had family in Hawaiʻi for many generations. How do these 

communities navigate their relationships with the mauna and the Mauna Kea community? Are 

they allies? It would also be interesting to explore more identity intersectionalities in the 

Movement to Protect Mauna Kea in order to understand the relationships of alliance in Hawaiʻi 

including, but not limited to, LGBTQ+ allies, allies of various spiritual/religious affiliations, 

global allies’ connection to the mountain, role of socioeconomic class in alliance, and so on.  

The third intriguing topic that I would like to explore is the intersection between spiritual 

experiences and cultural appropriation, and a curiosity about where the boundaries of these 

experiences lie in the Movement to Protect Mauna Kea. Sometimes, the line is very obvious, and 

sometimes it is very murky. In Chapter Four, I pose the question, “How does one experience 
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one’s own spiritual awareness and participate in things like ceremony and ritual, while also not 

culturally appropriating that which is being shared?” This is of particular interest in Hawaiʻi, where 

Kanaka Maoli share oli, hula, and mele with other peoples. On the Mauna, everyone, regardless of 

place of origin, learns the same chants and dances, but what does this mean in a larger context? Are 

these practices only to be done with Kānaka Maoli in designated spaces? In what situations is it or 

is it not appropriate for haole people to partake in these cultural activities or ceremonies?  

I think that this question is especially pertinent for the many people, and in my 

observations, women, who are attempting to reconnect with an ancient, more earth-based, pagan 

spirituality of their ancestors. Even Europeans can trace their spiritual roots back to pagan 

traditions. Many people in the category of New Age Spirituality are partaking in cultural 

appropriation, which, as Katy Benjamin shared in Chapter Four, can be viewed as a colonial tool, 

by taking bits and pieces of Indigenous or pseudo-Indigenous rituals and clothing and 

appropriating them into an amalgamation of spiritual ceremonies and philosophies (York 2001). 

But, what about people’s authentic, personal, spiritual experiences that may occur when chanting 

alongside Kānaka Maoli on Mauna Kea, for example? One could say that living in Hawaiʻi and 

learning the language, culture, and chants is a respectful way to be in this place, but in certain 

contexts, these same actions could also show up as cultural appropriation (Hall 2005). Many New 

Age spiritual speakers discuss the concept of “Oneness,” which I think is very different from unity. 

I have personally observed backlash towards white, New Age communities speaking about 

Oneness, while noticing it is more acceptable for Indigenous people to express this idea of spiritual 

unity. I believe the distinction is that the backlash towards white Americans comes when 

“Oneness” is used as rhetoric to defend equality where equality is not yet present (Sherrell and 

Simmer-Brown 2017). I have observed that sometimes the concept of “Oneness” is used to bypass 
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current socio-political dynamics, and, at times, and asks people to “get beyond race” or essentially 

to “get over it” (Sherrell and Simmer-Brown 2017). This concept can be called structural spiritual 

bypassing, as seen in Chapter Four.  

Moreover, in Chapter Four Lily shares a moment where an Indigenous leader asks non-

Native people to understand their own ancestry and not co-opt their traditions. I see many people 

attempting to do this, but hitting a wall when it comes to spirituality. I have heard people say that 

when ceremonies are lost, we must create new ones. How are American people, who have possibly 

lost their own traditions, creating these new/old ceremonies without appropriating the cultures of 

others, but respectfully finding the overlaps? Is this even possible? For the most part, the line for 

cultural appropriation is clear, but I do think that this topic would be worth exploring further. It’s a 

very sticky topic, but very pertinent in today’s spiritual culture of Eastern philosophies in the West, 

yoga on every corner, pseudo-Indigenous ceremony, “white shamans,” and the rise of interest in 

paganism. Cultural appropriation of spirituality, at its essence, is trying to become someone else or 

utilizing someone else’s rituals or customs for personal gain. I believe that place-based research 

focused on the boundaries of spiritual/cultural appropriation in relation to how it shows up in 

Indigenous-led movements would be both interesting and necessary in our ever-growing global 

community. 

The fourth topic that necessitates further investigation is the role, prevalence, and 

significance of social media in the Movement to Protect Mauna Kea. An entire thesis could be 

written exclusively on allies’ roles in relation to social media. As seen in Chapter Four, allies 

utilize social media for educating themselves, as well as for spreading information to their 

communities within the context of rising Indigenous movements utilizing social media for 

organization and information diffusion (Duarte 2017; Wilson et al. 2017). Social media also 
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informs people of events, which is an extremely important aspect of alliance. These events range 

from community meetings, to legal proceeds, to fundraising, and call-outs for frontline actions. 

Allies use this platform to share current events or articles related to the Movement to Protect 

Mauna Kea. While there are many critiques of so-called “Keyboard Activism” (Butler 2011), this 

type of engagement has played a huge role in the popularity and information dispersal of the 

Movement to Protect Mauna Kea. It is also a space where people vent concerns and request 

support. In many ways, the community would not exist in its current form without social media 

platforms. An analysis of the role of social media in the Movement to Protect Mauna Kea would be 

significant. Social Media has also played a huge role in other social justice, cultural, and 

environmental movements such as the Black Lives Matter Movement (Mundt et al. 2018) and 

Standing Rock (Cappelli 2018). Mary Louisa Cappelli (2018:2) describes her experience as an 

online activist with Standing Rock as part of her participatory ethnographic praxis,  

 

My own social Internet community motivated my participatory social activism with the 

Standing Rock Movement. Although indigenous activists were mobilizing at Cannonball, 

I was in Colombia standing in solidarity with peace activists … I was, however, a digital 

media like-clicking activist because members of my social Internet community supported 

the Standing Rock Movement. … I engaged in participatory social media action research 

and visual ethnography to examine the complicated audiovisual cultural production of the 

Standing Rock Protest movement.  

 

These types of analyses could be interesting for Mauna Kea, and could showcase a variety of 

ways in which allies are participating in spreading awareness of the Movement. Research 
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regarding the community of support on social media would also be able to include the global 

community who are supporting the mauna with articles, images, and solidarity posts.  

 

A Nation Rising: The Status of Puʻuhonua o Puʻuhuluhulu as of October 2019, Kapu Aloha, and 

the Movement in Action 

 
 As of October 1, 2019, it is Lā (day, date) 1,653 of standing in protection for Mauna Kea. 

This count began in March of 2015, and is often referenced at events and on social media as a 

reminder of the longevity and success of the Movement to Protect Mauna Kea (Cheryl Ann 

Burghardt 2019, pers. comm.). However, there is a new count, currently, as kiaʻi, kūpuna and 

allies protect Mauna Kea at Puʻuhonua o Puʻuhuluhulu from further desecration to the summit. 

As of October 1, 2019, it is Lā 81 on the Mauna (Cheryl Ann Burghardt 2019, pers. comm.). As 

noted in other chapters, there are thousands of people, both kiaʻi and allies, standing in protection 

of Mauna a Wākea right now and occupying Puʻuhonua o Puʻuhuluhulu, newly established by 

the Royal Order of Kamehameha. It is difficult to grasp how incredibly sophisticated and well-

organized this area has become, featuring medical care through the Mauna Medic Healers Hui; 

meaʻai (food) served from fully functioning, tented kitchens; “Kanaka Cosco,” where one can 

request warm clothes, blankets, hats, umbrellas, and other needed items; ceremonial protocol 

four times daily where people present hoʻokupu (gifts, offerings); Puʻuhuluhulu University 

offering free classes on Hawaiian culture and language, orientations, art spaces, and more; 

childcare; ride shares; community connection; governance through shared values and rules; 

sanitation with clean port-a-potty restrooms and waste sorting of trash, recycling, and compost; 

and all working seamlessly in open-air tents by the side of the road. As an ally, I have found it 

astounding to watch this organized, beautiful place come into being as Kānaka Maoli protect 
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their ʻāina with Kapu Aloha and intention, as well as inspire the continued uprising of a 

Hawaiian nation. Currently, on a web forum on Mauna Kea through the website “The Abusable 

Past,” many well-respected authors are writing short essays on their experiences at the Mauna 

and what is occurring at the Puʻuhonua. Noenoe K. Silva shares her take on the experience on 

the Mauna,  

 

We are a nation rising. On the Mauna, we see Kanaka life: many people are speaking our 

language, ʻōlelo Hawaiʻi; our pule are collectively sent up three times a day in ʻōlelo 

Hawaiʻi; and the saying, “ʻo ke aloha ka mea nui” (aloha is the most important thing), is 

the guiding principle. Kamehameha III proclaimed, upon the return of the nation’s 

sovereignty in 1843: Ua mau ke ea o ka ʻāina i ka pono, which has been translated many 

ways, but for today, I can paraphrase what I heard from ʻĪmaikalani Winchester, “the 

sovereignty of our land continues in justice.” The huliau, the newest great wave of 

Kanaka resurging and living as Kanaka, forever protecting our land, has begun. (2019) 

 

In his short essay, Iokepa Casumbal-Salazar (2019), also contemplates his time at the Puʻuhonua, 

 

When I reflect on my two weeks at Puʻuhonua o Puʻuhululu as part of this collective kūʻē 

(resistance) and encampment, the main takeaway for me is that our Lāhui is in good 

hands. Our ʻōpio (young people) know who they are. Their keiki (children) and 

moʻopuna (grandchildren) will grow to understand their kuleana and what it means to 

aloha ʻāina—to love and protect our ancestral homelands. And they will do this through 
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non-violent direct political action when necessary because it is a tradition among 

Hawaiians. Kānaka fight for what is pono [just, ethical].  

 

As seen above, and as reflected when on the mauna, this time period is about so much more than 

stopping the TMT. Yes, it is about the halting of a development project and the desecration it 

would cause to sacred land, but the lāhui, the Hawaiian Nation, is rising. There is exponentially 

more support for the Mauna (opposing the TMT) this time around than in 2015, even though 

there were thousands of supporters then, too. I believe that people are waking up, learning, and 

remembering. As an ally, I have had the opportunity to participate in the Mauna Medic Healers 

Hui and I am beyond grateful to have been witness to this incredible time in history. I confess, 

here, that due to the timeframe and nature of writing this thesis, I have not been able to be 

present on the mauna nearly as much as I’d like to be. I acknowledge my privileges present in 

this statement, realizing that as an ally, I have the privilege to step back from the frontlines to 

have this discourse in academia, for just as Land (2015:165) points out, the “freedom to choose 

the level of activist involvement is understood as a privilege.” Alliance is fluid and takes many 

forms, and perhaps the various terminology (ally, accomplice, and co-resistor) can help us to 

distinguish different types (Montreal Urban Aboriginal Community Strategy Network 2018:1). 

At the Puʻuhonua, we, as allies, stand in solidarity, and equally in the background, making space 

for Kānaka to rise up together. Allies support this rising by decolonizing ourselves and our 

actions and hopefully by educating others who may not be aware of the depth of what is 

happening on Mauna Kea and in Hawaiʻi.  

 All seven of the amazing allies I interviewed are now doing their part for the current 

manifestation of the Movement at Puʻuhuluhulu. Katy Benjamin, Lily Ah Nee, and Jodi Mercier 
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are all members of the Mauna Medic Healer’s Hui, providing first aid support on the mauna and 

on the front lines, amongst other things. They spend weeks at a time at camp, supporting the 

lāhui in any way they can. Hannah Sky, who is also a part of the MMHH, tracks the volunteers 

for the entire hui, which, I know, is a huge task. She also provides massage and first aid. I often 

see Dhiresha McCarver on the mauna, as well, standing in support and using her presence as a 

supportive role. Dhiresha also utilizes her Facebook feed as a place to share videos, photos, and 

information about the mauna to her community. Aunty Cheryl, who lives on Oʻahu, is 

consistently using her social media platform for education, she also attends many events in both 

a supportive and educational role. Aunty comes to the mauna when she is able to fly over. Koko 

Kawauchi Johnson is currently in her origin country of Japan, hosting events and educational 

workshops on Mauna Kea, teaching chants, and meeting with Japanese members of the TMT 

corporation to request withdrawal from the project. Each of these allies does much more than 

meets the eye, as they are deeply invested in the success of the movement and in service to the 

kūpuna and the kiaʻi.  

This uprising at Puʻuhonua o Puʻuhuluhulu is one of many examples of Indigenous 

people leading in the protection of the environment, as they have been doing for centuries. While 

these movements are rooted in culture, Indigenous people leading in environmental justice 

results in protecting the earth and waters for all people who rely upon them. This leads me to the 

next section, which draws broad connections between Indigenous movements and the current 

Global Climate Strike.  

 

Broad Connections on Why Alliance Matters: Global Climate Strike and Indigenous Peoples 
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One of many examples of the importance of centering Indigenous voices is seen in the 

current Global Climate Strike. The Global Climate Strike is a series of strikes, protests, and 

marches aimed at raising awareness about the current climate crises and asking politicians and 

world leaders to start enacting real change in the form of policy (Global Climate Strike 2019). 

The most recent strike, from September 20–27, 2019, had an estimated four million protestors at 

marches and rallies around the world (Hauck 2019). The news sources and Facebook feeds focus 

on the “leader” of this global movement, a 16 year-old young woman from Sweden, Greta 

Thunberg. While she is clearly a powerful voice and an inspirational young leader, it is clear that 

her voice gets amplified in ways that people of color or Indigenous voices do not. It is important 

to center Indigenous voices in global climate advocacy. For example, on March 22, 2018, 

Autumn Peltier, a then 15 year-old woman from the Wikwemikong First Nation in Canada, 

spoke at the United Nations World Water Day advocating for clean water (North American 

Association for Environmental Education 2019). While her efforts have been publicized to some 

degree, they have not been centered in the media even close to the way Thunberg’s efforts have 

been broadcasted. Similarly, Xiuhtezcatl Martinez, 18 year-old climate activist, hip-hop artist, 

and author raised in the Aztec tradition, has addressed the United Nations at the General 

Assembly in New York City, at the Rio+20 United Nations Summit in Rio de Janeiro and has 

even spearheaded lawsuits against the United States Federal government, with Thunberg, for 

denying the right to climate justice (Earth Guardians 2019). Even as an avid supporter of 

Indigenous rights, I did not hear Martinez’s voice until another non-Indigenous ally pointed him 

out to me. Despite his amazing accomplishments, he has not been in the public eye of the media. 

Another young woman from Brazil, Artemisa Xakriabá, a 19 year-old from the Xakriabá People, 

represents 25 million Indigenous communities from the Global Alliance of Territorial 
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Communities, protecting 600 million hectares of forest in Brazil, Indonesia, the Amazon Basin, 

and Central America (Democracy Now 2019). She spoke at the Climate Strike in New York 

City, but again, was not publicized to the same degree. In her speech, she talks about the 

“Indigenous blood spilled” due to Indigenous people protecting their territories and draws the 

connection between Indigenous peoples all over the world, the protection of the environment, 

and the dangers of being on the frontlines (Democracy Now 2019). Alongside these young 

Indigenous activists are many, many others, and include multiple people of color. Native peoples 

across the globe are on the front line of land and water based activism. At Standing Rock and 

L’eau est La Vie, people fighting against the Dakota Access Pipeline; the Winnemem Wintu are 

protecting the Salmon; the Apache are protecting sacred land at Oak Flat; Māori are stopping 

development at Ihumātao; the Global Alliance of Territorial Communities protecting their 

forests; and, of course, Kānaka Maoli are protecting their sacred Mauna Kea, and many, many 

more. These groups have not been recognized as “environmental justice advocates” and are 

certainly not painted in the same positive light as “youth climate activists” despite laying the 

groundwork for hundreds of years. In America, some people are asking to “shift conversations 

about the environment away from distant concerns like polar bears to climate justice, focusing on 

the disproportionate health and environmental consequences that black and brown communities 

experience” (The Washington Post 2019). Even the United Nations website claims that 

“Indigenous peoples are among the first to face direct consequences of climate change, due to 

their dependence upon, and close relationship, with the environment and its resources” (United 

Nations 2008). Thus, creating a central space for Indigenous voices, and the direction of Native 

leaders, is crucial at this time.  
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I have witnessed the allies of people of color and Indigenous peoples, stepping up and 

advocating for the centering of Indigenous voices. I have seen many people, including non-

Indigenous allies of Mauna Kea and other places, advocating openly for the inclusion of these 

other climate and environmental activists/protectors. This advocacy connects to my findings in 

Chapter Four that discusses the allies’ focus on education, and that they unanimously view this 

as one of their primary roles. Social media is a primary platform where this alliance tends to 

show up. While there is still respect for inspirational voices like Greta Thunberg’s, there has 

been a series of articles circulated with titles like, “Greta Thunberg isn't the Only Trailblazing 

Young Climate Leader. Activists from the Amazon to Nigeria Share their Ideas for Battling the 

Climate Crisis” (Business Insider 2019) and “You Know Greta Thunberg. Meet 15 Other Young 

Climate Activists Taking on World Leaders” (USA Today 2019). I have observed many non-

Indigenous allies sharing these types of articles, with their own reflections, encouraging our 

communities to equally center Indigenous voices, and the voices of other activist/protectors of 

color. For example, a Mauna Kea ally, and friend, Zach Street, wrote a blog post about this topic, 

saying,  

 

I’m grateful to Greta Thunberg, the inspiring 16 year old girl who launched the 

#ClimateCrisis onto mainstream … But why are we only paying attention now? Women, 

men, and children have been sounding the alarm and sacrificing their lives and 

livelihoods for the environment far before any of us were born. Just last year, Autumn 

Peltier—the inspiring “Water Warrior” from the Wikwemikong First Nation addressed 

the UN the age of 13. It barely made a blip on the media stream ... [and] speaking of 

Maunakea, many of my friends did not join the strike on Friday; they’ve already been on 
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strike for weeks, in some cases much longer. Some have literally quit their jobs or 

dropped out of school to prevent the ecological degradation and cultural desecration of 

Maunakea. They weren’t at the Climate Strike because they were on Maunakea—directly 

protecting precious land from degradation. In Aotearoa they are protecting Ihumātao. In 

Amazonia entire communities devote their lives to the protection of the Rainforest. In the 

Sahel they are creating ecovillages that restore vitality to deforested lands. All around the 

world millions of people are directly devoted to caring for the health of Earth. In fact, it is 

far more than the 5 million of us who took a day off to wave signs. (2019, italics and 

bolding in original) 

 

Street’s post helps to raise awareness about Native communities facing environmental 

degradation head on, right now, on the front lines. Bethany Bilowus, another Mauna Kea ally 

who often posts in support of the mauna and many other Indigenous-led movements, wrote the 

following post on her Facebook wall on Septermber 27, 2019: 

 

I am disappointed by the lack of diversity in the “School Strike for Climate” movement. 

Young black, brown and indigenous activists have stood directly on the frontlines, and 

risked their lives for the protection of the earth long before Greta Thunberg skipped 

school and “sparked” this movement. These youth have been fighting for the protection 

of this planet long before anyone was striking for the climate, yet their voices are not 

amplified, their stories are not told and NO space has been given to them in any global 

discussions … I share these with you, in the hope that their voices are heard in the same 

way Greta’s is. May they be the ones that we look to in order to know the way forward. 
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Every one of these incredible young people inspire me so much. I encourage you to 

research into their actions and use your platforms to share their stories. I have nothing 

against Greta Thunberg, but I cannot accept that the amplification of her voice comes 

largely by the erasure of these voices. We cannot work towards climate justice without 

black, brown and indigenous voices being heard and given space in global discussions.  

 

In the middle of her post, Bethany included the names and Instagram handles of 25 other climate 

activists from around the world whose words could be heard. In her list, she includes Kapulei 

Flores, a young Kiaʻi Mauna, friend, and daughter of Aunty Pua. By listing the direct links to 

their information, she successfully created an easy platform for people to read and hear the 

voices of other activist/protectors whose voices are not amplified to the same degree. I believe 

these are two, of many, examples of allies utilizing their roles and voices to promote Indigenous 

movements around the world. 

In Montreal at one of the many Global Climate Strike locations, Greta Thunberg stood 

with members of Canadian First Nations and spoke on the climate crisis and was offered gifts 

from tribal members. They stood alongside one another, but Greta stood in the middle as 

reporters directed their questions directly to her. A reporter posed this question to Thunberg,  

 

My name is Lindsey, I’m with the Aboriginal People’s Television Network. Now, you’ve 

spearheaded this movement and you are supported by so many people, but I wanted to 

know what it was that prompted you to invite Indigenous youth to help lead the march 

with you today and what it is that you think we can stand to learn from their teachings? 

(CBC News, YouTube 2019) 
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She responded,  

 

Indigenous people have for centuries and millenias protected the local environments and, 

of course, we need to, because they are often the ones who will be, who are at the front 

lines. So we need to be able to hear their voices so that’s why I think it’s so important 

that Indigenous people lead this fight. (CBC News, YouTube 2019) 

 

While it was wonderful to see Greta drawing attention to these Native voices, I also critique 

these articles because there are no quotations from the Indigenous groups represented, in fact, it 

was difficult for me to even find which nation they were from, as most articles simply described 

them as “Aboriginal Canadians” or “Indigenous Representatives” (Montreal Gazette 2019). 

Centering Indigenous voices, especially regarding an issue that they have been fighting and 

dying for from the time of colonization, protection of lands, resources, and rights, means actually 

putting their words in the foreground and listening, which is absolutely crucial. Centering their 

voices means publicizing and positioning their leadership and placing the spotlight and attention 

on their words, actions, efforts, and perspectives, which may be unique in their culture-based 

awareness of the environments in question. Indigenous people also hold generations of 

traditional ecological knowledge about these environments, and can understand the ways in 

which the environments need to be balanced at a deep, intimate, and ancestral level. I believe 

that allies of Indigenous peoples are representing their roles when they advocate for Indigenous 

voices and leaders being at the forefront of issues like this one.  
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Final Thoughts 
 

This thesis shares the voices, roles, and experiences of non-Indigenous allies to 

Indigenous movements, particularly those of Mauna a Wākea. The results demonstrate that allies 

in the Movement to Protect Mauna Kea are non-Kanaka Maoli individuals who utilize tools like 

critical self-reflection and education to understand the colonial histories of Hawaiʻi and 

implications of their identities and privileges within that context. Allies are tasked with 

recognizing and working with these privileges, in a process Clare Land (2015:161) calls “acting 

politically with self-understanding.” They utilize this self and relational knowledge to partake in 

activities with the hope to be of service to the lāhui, while always centering Kanaka Maoli 

leadership within the movement. Even in self-awareness, it is clear that allies need some 

guidance as to their appropriate roles within a place-based context, and gain this knowledge 

through experience, educational tools, or community members, without overburdening or placing 

emotional labor upon Kanaka Maoli. Allies are beneficial to Indigenous-led movements in that 

they can take on some of the burdens associated with the massive tasks of protection and 

decolonization, however, allies need to maintain critical self-awareness in order to avoid some of 

the harmful outcomes of unhealthy alliance like white saviorism, functioning from guilt, and 

amplifying their own voices. In centering Kanaka Maoli voices and goals, there is also a 

centering of the primary goal of the movement: protection of Mauna a Wākea. Allies participate 

in this protectivism not only by showing up and standing in supportive roles, but also by being 

aware of the way in which they show up, which includes political awareness of identities as well 

as cultural protocol like Kapu Aloha. I assert that the philosophy of unification within the 

movement is achieved by allies’ willingness to embrace their identities, histories, privileges, and 

support roles, not overstepping, respecting Kanaka Maoli leadership and values, and decentering 
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their individual wants and opinions. Relationship-building is an ever-changing, place-specific 

process, and requires attention, consistent renegotiation, and practices of decolonization. Due to 

the long-term commitment of this movement’s allies, I believe that continued investigation of 

how relationship-building is perceived in this context is crucial. Allies of the Movement to 

Protect Mauna Kea continue to show up and have a range of experiences, which are mostly 

positive despite revealed challenges. Based on the interviews, Mauna Kea’s allies are committed 

not only to protecting the Mauna, but also to participating in decolonization, Hawaiian 

sovereignty, and the continued rise of the lāhui.  

On a personal note, from my own reflexive journey as a settler in Hawaiʻi and in 

experiencing my own role as an ally, I have realized that just as my ancestors left a life in Europe 

to come to a new land in America, I have repeated their pattern in coming to Hawaiʻi. No matter 

where I go, even if I were to go back to Switzerland or Poland, where my ancestors are from, I 

would be rooting down in someone else’s homeland. The challenge we face as settlers and as 

allies is to come to terms with our history and our contemporary identities and experiences in 

order to hopefully avoid the mistakes of our forefathers and mothers. I have already arrived as a 

guest in this movement where Kanaka Maoli are leading in protecting their land and culture, so 

how can I come and not colonize the space? How can I enter respectfully and tread softly? Can I 

be aware of the space I take up and know when to step back? Can I lend my privilege, built upon 

hundreds of years of genocide, discrimination, and attempted and failed cultural annihilation, to 

support the culture and people of the place that I have chosen to live in? As this writing comes to 

a close, many questions and reflections still circulate in my mind, as I remind myself that this is a 

constant learning process. We must know where we come from to know where we are going. 

And it is no different on the Mauna. As allies, we can come with education and self-awareness in 



 

 
 

261 

order to support the huli that continues in Hawaiʻi. As allies, we can stand behind the lāhui, in 

supportive roles, as hoaaloha, to make sure that the TMT will never be built on sacred Hawaiian 

land.  

I hope this thesis will become “a living document,” in the words of Aunty Pua, and that 

its contents will be useful to the Mauna Kea ‘Ohana, allies, and possibly other Indigenous 

peoples and their supporters hoping to discover the importance and roles of allies within their 

own communities. I feel that the key to this type of research is dedication to the collaborative 

model, and following the proper protocol of the host nation. These pages evidence the devotion 

of Mauna Kea’s allies to unpacking their privilege and colonial histories so that they may stand 

in solidarity, educate, and support the Kiaʻi Mauna with their presence, actions, words, 

reflections, and beliefs.  
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APPENDICES 

Appendix A. Glossary of Hawaiian Words 
 

(Pukui and Elbert 1986, unless otherwise noted)

ʻĀina 

Ahu 

Akua 

Alakaʻi 

 

Aliʻi 

Aloha 

 

 

Aloha ʻĀina  

Ea 

 

Haʻahaʻa 

Hālau 

 

Haole 

 

 

 

Hiapo 

Land, earth 

Altar, shrine, mound 

God, goddess, spirit, divine 

To lead, guide, direct; leader, guide, 

conductor, head, director 

Chief, chiefess, officer, ruler, monarch 

Love, affection, compassion, mercy, 

sympathy, pity, kindness, sentiment, grace, 

charity; greeting 

Love of the land or of one’s country 

Sovereignty, rule, independence, life, breath, 

air, to rise 

Humble, modest, unobtrusive, unpretentious 

Long house, as for canoes or hula 

instruction; meeting house 

White person, American, Englishman, 

Caucasian; formerly, any foreigner; foreign, 

introduced, of foreign origin, as plants, pigs, 

chickens  

Firstborn 
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Hoaaloha 

Hoʻokupu 

Hoʻoponopono  

Hū 

Hui 

 

Huli 

ʻIke 

 

I mua (Imua) 

Kalo 

Kamaʻāina 

Kanaka 

Kānaka Maoli 

 

Kanaka ʻŌiwi 

 

Kapu 

 

 

Kapu Aloha 

 

Keiki 

Friend, beloved companion 

Gifts, offerings 

To correct 

To rise or swell 

Club, association, society, organization, 

partnership, union, alliance, troupe, team 

To turn over  

Knowledge, awareness, understanding, 

recognition, comprehension 

To progress, go forward 

Taro 

Native-born; Lit., land child 

Human being, person, mankind 

Genuine people; original people (Young 

2004:42) 

Indigenous people of Hawaiʻi (Young 

2004:23) 

Taboo, prohibition; special privilege or 

exemption from ordinary taboo; sacredness; 

prohibited; consecrated 

A philosophy and practice of nonviolent 

engagement (Goodyear-Kaʻōpua 2017:190) 

Child, offspring, descendent  
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Kiaʻi 

Kiaʻi Mauna  

 

Koko 

Kōkua 

Kūʻē 

Kūkulu 

Kuleana 

Kumu 

Kumu Hula 

Kupuna/Kūpuna (plural) 

 

 

Lā 

Lāhui 

Lōkahi  

Lomilomi 

Mahiʻai 

Mālama 

 

Mālama ʻĀina 

Mana 

Mana Wahine 

Guardian, watchman, caretaker 

Guardians and protectors of the mountain 

(Case 2019:5) 

Blood 

Help, assistance, relief 

To oppose, resist, protest 

Pillar 

Right, privilege, concern, responsibility 

Teacher, foundation, source 

Hula teacher 

Grandparent(s), ancestor(s), relative(s) or 

close friend(s) of grandparent’s generation, 

elder(s) 

Day, date; sun 

Nation, race, tribe, people, nationality 

Unity, agreement 

Rub, press, sqeeze; masseur, masseuse 

Farmer 

To take care of, tend, attend, care for, 

preserve, protect, beware, save, maintain 

To care for the land 

Supernatural or divine power 

Powerful woman 
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Manaʻo  

 

Ma kai 

Mauka 

Mauna 

Meaʻai 

Mele 

 

Mele Hānau 

Moʻolelo 

 

 

Moʻopuna 

Nā Koa Aloha ʻĀina 

 

Naʻau 

ʻOhana 

ʻŌlelo Hawaiʻi  

Oli 

ʻŌpio 

Papahānaumoku 

 

Thought, idea, belief, opinion, theory, thesis, 

intention, meaning, suggestion, mind 

Seaside, toward the sea 

Inland 

Mountain 

Food 

Song, anthem, or chant of any kind; poem, 

poetry 

Birth chant 

Story, tale, myth, history, tradition, 

literature, legend, journal, log, yarn, fable, 

essay, chronicle, record, article 

Grandchild; blood or adopted 

Warriors of aloha ʻāina (Pua Case 2017, Oli 

Kūkulu) 

Guts; mind, heart, affections 

Family, relative, kin group, related 

Hawaiian language  

Chant 

Youth, juvenille; youngster; young 

Earth Mother (Yuen 2016) 
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Piko 

 

Pono 

 

Pōhaku 

Pū 

 

Pule 

Puʻu 

Puʻuhonua 

 

Wākea 

Wao 

 

 

Wao Akua 

 

Wao Kanaka 

 

 

 

Navel, umbilical cord, blood relative, 

summit, center 

Goodness, uprightness, morality, virtuous, in 

perfect order 

Rock, stone, mineral 

Conch or helmet shell (Charonia tritonis) as 

used for trumpets 

Prayer, incantation, blessing 

Hill, peak, mound 

Place of refuge, sanctuary, asylum, place of 

peace and safety 

Sky Father (Yuen 2016) 

A general term for inland region usually 

forested but not precipitous and often 

uninhabited 

Space of the gods and goddesses (Case 

2019) 

Place where humans lived and cultivated 

(Case 2019) 

 

 

  



 

 
 

267 

Appendix B. Glossary of Acronyms 
 
BLNR 

CBPR 

CDUP 

DAPL 

DLNR 

EIS 

HCCOH 

MKEA 

MMHH 

NAISA 

 

OMKM 

SHARE 

 

SOUL 

SSHRC 

 

STEM 

 

TIO 

TMT 

 

Board of Land and Natural Resources 

Community Based Participatory Research 

Conservation District Use Permit 

Dakota Access Pipeline 

Department of Land and Natural Resources 

Environmental Impact Statement 

Hawaiian Cultural Center of Hāmākua 

Mauna Kea Education and Awareness 

Mauna Medic Healers Hui 

Native American and Indigenous Studies 

Association 

Office of Mauna Kea Management 

Strengthening Haudenosaunee-American 

Relationships through Education 

Save Our Unique Land 

Social Sciences and Humanities Research 

Council 

Science, Technology, Engineering, and 

Math 

TMT International Observatory  

Thirty Meter Telescope 
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UH 

UN  

 

 

 

 

 

University of Hawaiʻi 

United Nations 
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Appendix C. Images 
 
Building the Kūkulu Exhibition at Hawaiian Cultural Center of Hāmākua  
 

 
Aunty Pua Case and Lanakila Mangauil consciously discussing the layout and preparing to hang 
art for the Kūkulu Exhibit at the Hawaiian Cultural Center of Hāmākua (HCCOH) in Honokaʻa. 
(Photograph by Abigail Laden) 
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 Uncle Billy Freitas building the replica of Hale Kūkiaʻimauna at HCCOH. (Photograph by 
Abigail Laden) 
 

 
Loke Ruth Aloua hanging photos of kiaʻi on the Timeline Wall at Kūkulu. (Photograph by 
Abigail Laden) 
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Katy Benjamin and Piʻikea Keawekane-Stafford making lei lāʻī for the Kūkulu opening day. 
(Photograph by Abigail Laden) 
 

 
Loke Ruth Aloua and Reneé Pualani Louis placing push pins in a map signifying where allies 
around the world are supporting Mauna a Wākea. This was a Facebook project for Kūkulu in 
which Aunty Pua asked people to post a photo and the name of their own local, sacred mountain 
that is connected with Mauna Kea. (Photograph by Abigail Laden) 
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Kūkulu Exhibition at Hawaiian Cultural Center of Hāmākua 
 

 
Finished Kūkulu Exhibition, the night before the first opening on March 10, 2018. From left to 
right we can see Hale Kūkiaʻimauna, the Timeline Wall, the Mauna image and the crosswalk on 
the back wall, art and images of kiaʻi on the next wall, ending with the ahu on the far right. In the 
middle we see all of the pillars and the names of associated deities. (Photograph by Abigail 
Laden) 
 

 
This image shows a closer view of Hale Kūkiaʻimauna, the Timeline, and Aunty Pua’s boots. It 
also shows the distinction between the wao, as described in Chapter Four. (Photograph by 
Abigail Laden) 
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This photo shows a closer view of the right hand wall with images and art of Mauna Kea and 
kiaʻi. It also shows the distinction between the wao. (Photograph by Abigail Laden) 
 

 
This photo shows the back wall of Kūkulu. Here we see a large image of Mauna a Wākea taken 
from Waimea, as well as the replica of the Crosswalk from the Visitor Center at 9,000 feet. 
(Photograph by Abigail Laden) 
 
 



 

 
 

274 

 
Replica of Hale Kūkiaʻimauna. The materials were gathered by many people and it was built by 
many hands, namely Uncle Billy Freitas. (Photograph by Abigail Laden) 
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Opening Day of Kūkulu Exhibition, March 10, 2018 
 

 
Aunty Pua Case and Uncle Kalani Flores stand in the middle of a large circle inside of the 
Kūkulu space and lead the opening ceremony for the exhibition and awakening of the pieces. 
(Photograph by Abigail Laden) 
 

 
Aunty Pua Case and Uncle Kalani Flores stand in the middle of a large circle inside of the 
Kūkulu space and lead the opening ceremony for the exhibition and awakening of the pieces. 
(Photograph by Abigail Laden) 
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Uncle Kalani Flores blows the pū towards each art piece and image. (Photograph by Abigail 
Laden) 
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Members of Lanakila Mangauil’s hula hālau dance to honor and awaken the pieces in Kūkulu. 
(Photograph by Abigail Laden) 
 
 

 
The crowd watches outside of HCCOH as Aunty Pua dances hula while her daughter, Hāwane 
Rios, sings with the band. (Photograph by Abigail Laden) 
 

 
Hāwane Rios dances hula at the opening of Kūkulu. (Photograph by Abigail Laden) 
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Remaning crowd gathers for a photo “at the crosswalk” as the opening day celebrations come to 
a close. (Photograph by Piʻikea Keawekane-Stafford) 
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First Information Exchange with Ally Community at Kūkulu Exhibition, July 24, 2018 
 

 
From left to right: Katy Benjamin, Abby Laden, Lily Ah Nee, Hannah Sky, Koko Johnson, 
Dhiresha McCarver, and Jodi Mercier gather for the first Ally Information Exchange in the Kūʻē 
Room at Kūkulu at HCCOH. (Photograph by Aunty Pua Case) 
 

 
 From left to right: Abby Laden, Katy Benjamin, Koko Johnson, Jodi Mercier, Lily Ah Nee, and 
Hannah Sky gather for the first Ally Information Exchange in the Kūʻē Room at Kūkulu at 
HCCOH. (Photograph by Aunty Pua Case) 
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Appendix D. Consent to Participate Release Form  
 
Consent to Participate in Research Project: 
 
Researcher: Abby Laden  
I am a Masters Student in the Heritage Management Program at the University of Hawaiʻi at 
Hilo (UHH) in the Department of Anthropology. I am asking you, as a deeply committed 
member or Ally of the Aloha ʻĀina Movement/ Mauna Kea Kiaʻi community, to participate in a 
research project on the importance and success of this movement and how allies may better 
benefit the movement while primarily promoting Kanaka Maoli voices. The information you 
share about this movement will help in building a stronger community and focusing efforts for 
long-term benefit. This project is expected to last 2 years, throughout the duration of completing 
the masters thesis. The intention is to benefit the community and the movement.  
 
What will you be asked to do if you join this study?  
If you participate in this project, I will meet with you for an interview. This may take place over 
the course of two different days. One interview will consist of multiple questions in relation to 
Mauna Kea and will last about 1-2 hours. A second interview may be desired. With your 
permission, I take notes during the interview, take photographs, audio-record the interview, and 
video-record the interview. 
 
Will anything happen to you that may make you feel uncomfortable or unsafe? 
There will be no direct benefit to you for participating in this interview. You may become 
stressed or uncomfortable answering any of the interview questions during the interview. If this 
happens you can skip the question or take a break. Answering questions is completely optional, 
and I will check in with you throughout the interview to make sure that you are feeling 
comfortable. You can also stop the interview or you can withdraw from the project altogether. 
There is also the potential for a breach in confidentiality. I outline below several steps that I will 
take to minimize the loss of your privacy and any resulting unanticipated social consequences.  
 
Who will be given information about you?  
You will be given copies of all notes, transcriptions, audio-taped interviews, video-recorded 
interviews, and photographs in which you are involved. I will keep all information in a safe place 
for possible use in the future. For subsequent use of the interview material beyond this project I 
will need to obtain your consent again. Only I will have access to the information. Your name 
will be kept confidential in all notes, recordings and publications, unless you want me to list your 
name. Anything written about you or shown visually through video format, whether or not you 
are named, will first be shown to you before being made public. You will have the right to edit or 
remove any written or visual information about you, and to have destroyed any notes, recorded 
interviews, video recording or transcripts about you.   
 
Do you have to be in this study?  
Your participation in this project is completely voluntary. You are free to withdraw from the 
project at any time, or to decline to participate in any particular interview or activity.  
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Appendix E. Interview Guide 
 

Examples of open-ended, semi-structured interview questions for Allies of the Movement to 

Protect Mauna Kea: 

1. What is your name? (Geneology?) 

2. Where are you from? 

3. If you moved here, why did you move to Hawaiʻi? 

4. What pulled you to become an Ally of Mauna Kea? 

5. Why is Mauna Kea important to you? 

6. How would you define “ally”? 

7. In what ways do you “show up” for this movement?  

8. What kinds of things do you do in this movement? 

9. What are some experiences you’ve had that stand out to you? 

10. How do you feel being a part of this movement? 

11. What is your connection to the community? 

12. Do you feel included and accepted in the Movement? If so or if not, why? 

13. Why do you think allies are important in this Movement? 

14. Do you have any advice for incoming allies who may be new to the Movement? 

15. What are your opinions about some of the things we discussed at the information exchange 

meeting? 

a. Pamphlets? 

b. Literature for allies? 

c. Healing circles? 

d. Ally trainings?  
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Appendix F. Consent to Release Transcript 
 

Transcript Release From 
 
 

Your interview has been represented as a written transcript. Please review the transcript for 
accuracy. You can edit or remove any of the information.  
 
Regarding the possible inclusion of your name, you can choose to not have your name associated 
with your story. In this case, a fake name (pseudonym) may be used. You can also choose to 
have either your full name, first name only, or initials be associated with your story.  
 
You can also opt out of the study, and your transcript will be destroyed. 
 
 
 
Signature for Release: Written Transcript 
 
My signature below indicates that I agree with the transcript representation of my interview and I 
give my consent to use either my real name (either full name, first name, or initials), or a 
pseudonym. I understand that after signing this release, there is no way to revoke consent in the 
future. 

 
My check below indicates how I would like my name to appear 
 
 Full name  
  

First name 
  

Initials 
  
My check below indicates that I do not want my name associated with the story, and that a 
pseudonym may be used 
 

Pseudonym  
 
 
Printed name:  ______________________________ 
 
 
Signature:  _________________________________   
 
 
Date:   ___________________
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Signature for Release: Use of Photographs, Video and/or Audio in Presentations 
 
My signature below indicates that photographs, video-recordings and/or audio-recordings of the 
interview may be used in future presentations, such as at academic conferences and public talks. 
I understand that after signing this release, there is no way to revoke consent in the future. 

 
My check below confirms whether I agree to the use my photographs, audio-recording and/or 
video-recording in future presentations. 
 

Photographs    Yes  No 
 

 
 Audio-recordings  Yes  No 
 
 

Video-recordings  Yes  No 
 
 
 
 
Printed name:  ______________________________ 
 
 
Signature:  _________________________________   
 
 
Date:   ______________________________ 

 
 

 
You will be given a copy of this release form for your records. 

 
 
____________________________________________________________________________ 
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Appendix G. Transcriptions 
 
Interview with Aunty Pua Case 
 
Transcript of Interview with Aunty Pua Case (PC) 
Date: April 6, 2018 
Length of Interview: 0:55:16  
Interviewer: Abby Laden (AL) 
 
At Kūkulu Art Exhibit in Honokaʻa at the Hāmākua Culture Center of Honokaʻa (HCCOH) 
 
PC: Start that camera rolling! (reffering to turning on the video camera we also set up during the 
interview) 
 
AL: Okay, here we go! 
 
PC: Okay so my name is Pualani Case and this is take one, BOOM (claps hands together like a 
film clapboard), of alliances in the movement. So Iʻm just gonna ramble on, and, to whatever 
comes to my mind that I think might be useful, helpful, give insight, or spark some conversation 
for guidance in embarking upon this very sensitive subject. So, I’m gonna start with the reason 
that I believe, because, when I’m speaking, I’m not speaking from data, from research. I am 
speaking from experience, from history, from being a, a supporter, which some would call an 
ally on the continent (referring to the United States of America) and also being from the host 
culture here. So, multiple of perspectives.  

So, when I think about that word “ally,” already I’m thinking that it’s more than 
sensitive, it brings up in people a basic feeling of separation. Not of unification. It means almost 
that you are an outsider, and you might feel very compassionate about what you are doing. And, 
for an outsider, an ally, a settler, I think they feel… when is it that they’re just going to be…in? 
When is it that they get to be excused from ancestral actions that might not have been…correct? 
And so, they have to always wear that. So, I think that connotation comes with those words, not 
so much here, but when you are in places where people are still very justifiably angry, and they 
haven’t necessarily forgiven, and there has not been a reconciliation nor perhaps are they looking 
for that. But if you want to go and help them and stand with them knowing all of that, you may 
be welcomed in, you may be not. So, I’m gonna start with that broad context of why that word 
just generates so much, uh, emotion for people. So, in Hawaiʻi we tend not to look at those words 
here. In fact, uh, during the, every movement that I have ever been in we have never termed 
anyone that was not Kanaka Maoli, not, uh, native to this place, and ‘ally.’ Uh, and we definitely 
wouldn’t call them a ‘settler’ because that is out of context and that is not a term that would be 
associated with Hawaiʻi. I think it would be associated with the settler movement coming into 
the continent. So, basic starting point is, there is a difference between being in Hawaiʻi and being 
anywhere else. So, we can do research based on everywhere else, but when we narrow into 
Hawaiʻi, we actually I think have to change the questions to reflect, perhaps, how we, how they 
are a part of the movement here. So some of the background that has been done here in this short 
little time, associated with Kūkulu and associated with the grant and the questions of Indigenous 
land repossession and, perhaps, where does that, uh, supporter, uh, fit, perhaps has to be changed 
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after today, or revised so that it is more of a unifying perspective than a divisive, because we 
know that’s gonna pop right up there.  

So to give a little history in just the Mauna Kea Movement, uh, for some of us. For some 
of us who have been in this a little longer, and again I don’t wanna cause a separation there 
either. When we went into prayer, when we went into the pule and asked for guidance from those 
of the realms that can still give us ʻike kūpuna, guidance from those beyond, it was told to us that 
in this movement we would need everyone. Everyone would be necessary, it would not just be a 
kanaka movement, it would be an everyone movement. So, even for me, that was, uh, not new to 
me, but it was uncomfortable for me. But, I trust in that, that is true, because I also know that not 
all of the kanaka are ready to be on the front line. They’re not all ready to show up. They might 
be, um, stuck, in their own understanding of things, or they might genuinely feel that a project 
like this in a good thing. So, for whatever reason, not every kanaka is gonna jump in. And we 
need numbers, and we need unifying vibration, and a understanding that this is pono, this is what 
needs to be done. So, we have that understanding going into it, now we have to navigate going 
into it.  

I think another key point that I’m just gonna talk about differences between the continent 
and other peoples, based on my experience. Again, not from data or, uh, even historical fact. I’m 
talking about first hand-eye view. Another key difference is that, uh, here in Hawaiʻi, we are not 
in, I wouldn’t say ‘segregated populations,’ like on a reservation kind of. We are mixed. We 
have been mixed in the same land base for generations. And we have many different people that 
have come through the plantation era especially, who have been here for generations, as well. 
And the only difference really between us is that they are not koko Hawaiʻi. But in everything 
they do, they feel it deeply. They’ve been only here. They only know here. They haven’t moved 
here from somewhere else, they are here. And in that case, for sure, I would never call them a 
ally. They are us, except they are not koko Hawaiʻi. And if you are koko Hawaiʻi, and I will not 
make excuses or, um, or, if you are uncomfortable, if you’re not, that’s your situation. I’m not 
here to make you feel comfortable. But, koko Hawaiʻi has a added responsibility because there is 
a geneological connection and a kuleana. So, that’s why you belong to a place, because you have 
the, the memory, and you have a birthright, yes indeed you do, but you also have a responsibility 
to mālama that birthright. So, it’s not just a privilege, it’s work! So, in that case, yes, there is that 
layer overriding everything. If you are of that place, if you know the chants, the prayers, if your 
kūpuna walked on this land, sailed from across the sea to this place, I believe yes indeed you are 
tied to this place and your kuleana is real. Any place else I would go to I would have a choice, 
because I am not of that place. But this place, I am of this place. And my traditions and my 
culture are of this place. So, it is unique in that. So there’s some fundamental differences that we 
want to acknowledge right away, right away. 

Then when we speak about particular to the Mauna Kea Movement, when I spoke to 
others about, uh, really, was there a difference? So that we don’t speak in division, we speak in 
unification, was there a different expectation when we went up the mauna if you were koko 
Hawaiʻi, uh, Hawaiian by blood, if you were local Hawaiian by, uh, not Hawaiian but by 
generation you are rooted here, or if you came from somewhere else and moved here and stood, 
or if you were visiting and stood. Was there really a difference between us, that was clear? And, 
what I am reminded of is that we were all expected to abide by Kapu Aloha protocols. It didn’t 
matter who we were. Our conduct, integrity, respect, and treatment of others, how you stand on 
the temple- those were fundemental protocol guidelines that needed to be followed, by everyone. 
There are Hawaiian values, statements, manner of being, that also played a part. For example, 
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and this again would pertain to anyone: Nānā ka maka, just look. Hoʻolohe ka pepeiao, listen. 
Paʻa ka waha, donʻt talk. Hoʻopili me ka lima, imitate and follow. That is basic Hawaiian 
protocol structure of how we would need to interact in order to move as close as a unit as we 
could. But it didnʻt, again, have to do with if you were one or the other. It just was. And it just is. 
And the same goes for the Kapu Aloha protocol. Now if you coming from somewhere else, and 
you donʻt understand those things, your upbringing is totally different, you ask a ton of 
questions, you have to really learn how to do that in 10 seconds. Because, it becomes 
uncomfortable, in will border on rudeness. It takes too much energy to explain to you why it is 
the way it is, and why we must do the best we can, and also why we are at different levels and 
layers in doing that as well. Because not all of us are raised that way. So, itʻs uh, thereʻs a 
learning curve. So itʻs complex.  

So, if I talk about myself somewhere else. Additional protocol, I would say, when I go to 
another place, I utilize, very quickly, those Hawaiian statements. So if you donʻt have them, you 
are at a disadvantage. If you just coming in and you think you can front line somewhere, and you 
can speak your mind, and you can give advice, and you can speak in a derogatory manner if you 
donʻt agree with something. If you feel that you can have judgement but still be there, that’s up 
to those people of that place to take care of you in the best way and to school you, or not, in how 
to behave in a certain situation. That goes for me too. So when I go somewhere, I want to make 
the least amount of mistakes possible. That’s my number one rule. ‘Cause I know I probably 
will, because I don’t know. So, key: I do my research as best as I can in the given moment. 
Before I go to a place, what are the things that I should know? Some will pertain specifically to 
the movement, I wanna go in knowing what I’m standing for, because if it doesn’t resonate with 
me once I get there, I shouldn’t have ever gone. Or I need to learn and adjust and expand myself, 
and am I going to do that. So you want to have researched what it is you are going to stand for 
and the people that you are going to stand with, so that you have a better understanding, so, 
research is number one. When you step in, immediately know that you may make mistakes, so 
own that. ‘I’m coming here, let me acknowledge that first off, if I make a mistake let me know. I 
no need scolding, I just need reminding. I just need a teaching. I need guidance, because I am a 
guest here.’ And if you do not believe that you are guest there, then you probably have a 
situation already. But because I come from a culture where I am a host, I also know what it’s a 
like to be a good guest. So, I’m going to state that in my own way. And then I am going to put 
value statements from our culture into play. I am going to look, nānā ka maka. Hoʻolohe ka 
pepeiao, Iʻm going to listen. Iʻm gonna paʻa ka waha, Iʻm not going to give an opinion, because I 
probably wonʻt know, or maybe I will, but I donʻt want to open up a situation where I said 
something that becomes broadcasted somewhere that wasnʻt correct or out of place, maybe itʻs 
gonna be out of place, so Iʻm gonna paʻa ka waha. And then I am going to follow, after doing all 
that. Iʻm not gonna blindly follow, I am going to really use everything else and then I am going 
to follow. Overall beyond all of that, if you come from a culture that uses their naʻau, their 
intuition, and that you have a hieghtened sense, as soon as something feels off you, youʻre 
pulling back already. Youʻre saying, ʻthat doesnʻt feel right, to me. In my naʻau, in-inside me, 
very deep.’ And then already, you are going to pause. That’s what I do. You do what you do, I 
have to do what I do in order to be there in a good way, in the best way that I can when I show 
up, when I show up. So, having done that, I then really look at where my place is. Where can I be 
most beneficial? Maybe it’s not even on the front line. Maybe it’s media. Maybe it’s cooking. 
Where am I going to be most beneficial and when they ask me to do something, can I do that? 
Maybe it’s not what I thought, but, where am I most beneficial and where am I least detrimental? 
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So, I’m going to look at never ever, ever, ever being in their front line until they ask me to do 
that. Because then I have taken a place of one of theirs, that, maybe it is their time. It is their 
turn, maybe they are working up to that and boom, I-I stepped in and I never wanna do that. So, 
I’m very careful about that. Even here, even here. Where is my place in the line, in the protocol, 
of the history, and the work, and the time, and the effort? Where is my place? And just self-
check. It’s all about self-checking, no matter who you are and where you are, and in that, it’s not 
really about division, unless you are carrying that. Unless you have a guilt inside you that comes 
from generations. And we carry that. Even when we didn’t do anything but an ancestry of ours 
has, we still, a little part of our DNA, our conscious, our na’au, carries that. But then we are 
bringing that. And so, is that the place for you to remedy that? It’s complex, it’s complex.  

So, bringing it back to Hawaiʻi, in the time when the illegal overthrow was taking place 
and illegal annexation and all of that, there were those here not of koko Hawaiʻi that were 
extremely loyal. And I believe that they were called ‘Royalists’ because they were loyal to the 
Royalty, and I’m just touching on that. There’s a whole hostory to evolve from, from just that 
statement. I believe they were accepted as, as us. As everyone else who stood, by your actions, is 
your acceptance. So, even at that timeperiod, we were looking at it, I believe, in a unifying way. 
So, my deepest thoughts is that, we really realize that here, perhaps, terms that would be used 
elsewhere, are perhaps not the best terms here. But we have to find that out by exploring that. 
Like when you asked someone, ‘in the mainland, they call those who are not of the place or of 
the people “allies,” what do you feel when you hear that term? Do you feel that it is different 
there than here, if you were standing for another population of people, our relatives? Or do you 
feel that it is the same here? Do you feel accepted here, and that we are unifying in what we are 
doing?” Because we havent experienced the genocide they have. We havent experienced the 
prejuducies that they have, their anger is their own. And, and, we-I accept that. I accept that 
anger, that they might have. I think we’re in a very beautiful position as Hawaiians, when we go 
to stand. We are not look like- looked at as settlers or allies. We are looked- (recorder drops to 
the floor with a clunk, PC picks up recorder and places it under her Mauna shawl, where it was 
sitting previously) –sorry, we are not looked at as settlers, or supporters, or, uh, allies, we are 
looked at as relatives. So, that’s the beauty of when I go to some, some other place, I’m cautious, 
I’m actually a little scared, perhaps, but I’ve done my homework, I’ve connected with the right 
people, and then I’m stepping in quietly until I get the go-ahead, but I already know I’m being 
viewed as a relative or as a relation. So I’m a little bit more comfortable stepping in, becasue we 
are coming from the same kinds of situations. So it’s different than never having come from that 
and going into a situation. I am as a sister, as a aunty, as a elder, so, as a equal. And so it’s, it’s 
different. And so I have compassion for this subject, I really have compassion for it.  

So I-I, want to bring it back to Hawaiʻi to help, now I’m gonna say, to help you to look at 
it, and frame it, in a unifying manner. In a really beautiful manner. That, uh, we are all necessary 
to this movement. We are all welcome to this movement, unless, and this would go for anyone, 
unless you don’t know you to act. Unless you need to go down the mountain. If you are rude, if 
you are disrespectful, that’s kinda overall, everyone. If you are detrimental to a movement, then 
you need to go downside and get that figured out. But, uh, I don’t want anyone to feel that 
because they’re not Hawaiian they’re not, uh, that they are less than, that they are not welcome. 
But at the same time, there are all kinds of us. There are kanaka with anger, they know the 
injustices. There are kanaka who are struggling, and the struggle is real, and the struggle is deep. 
So if that occurs, then you have to understand that, you have to understand that. I’m not saying 
it’s not personal, because everything is personal, because hurt is hurt. I’ve seen lots of people 
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hurt when they step in with the right intention, not so much here but elsewhere, and they need a 
schooling on that, they need a schooling on that. The pain and suffering of injustice is in every 
part of every cell, and not everyone wants to forget that, because once you forget it, it’s like you 
wipe the slate clean and perhaps you cannot do that. But at this point in time, we need everyone. 
And there are many who view, say the mauna, the water, we are human beings, we view that as 
sacred. And so we step in in that manner. So, if you are not of a place, if I am not of a place, I’m 
gonna go back to the fundamentals. Do your research before you ever step in, if that is possible 
for you to do. When you step in, and before if you can, you make contact so that there is a 
contact for you. When you come in you say ‘is aunty there? I called her, I sent her a message on 
social media she said to meet me- meet her here.’ That would be the best. When you step in, for 
me, it’s doing the fundamentals. Watch with my eyes, listen with my ears, don’t talk if it’s not 
necessary; watch, listen, be quiet. Feel with my na’au, and then step in in the best way possible 
where I will be beneficial and not detrimental. Don’t judge, is what I tell myself all the time if 
I’m beginning to judge as someone who is stepping into a movement, then perhaps I shouldn’t be 
in the movement. Because I have been there for what? One second? Of time. In the scheme of all 
of it. I don’t have any right to that. So there are basic protocols for just whoever we are. For us as 
human beings, when we are in support role. When we are in support role. So, that is what I abide 
by, and here on the mauna, it’s basic protocols for everyone. Basic Kapu Aloha protocols that we 
abide by. And if we cannot abide by that then we check ourself. Now, if you are a visitor here, 
not necessarily coming for a movement, there are guidelines. Like don’t take a rock from the 
volcano. Don’t get me wrong, there are guidelines that you should know. Like anywhere else, 
where you should go someplace, you should know not to do certain things and you should know 
to do certain things. That’s different. I’m not talking about coming in as a visitor, where you say, 
‘when I go to some place should I bring a something?’ or ‘If I go volcano, should I do this?’ 
Those are basic things for every visitor. That’s different from being, coming here to be in a 
movement. And so let’s make that clear. They might cross, because if you coming to be in a 
movement hopefully you’ve looked at what it is to be a visitor. And so, you have that under your 
belt too, but we not checking for that. We are not checking for that. We are hoping that maybe 
you took the incentive to do that, and I will do the same when I come to someone else’s territory. 
So whatever I say that might go for someone else, goes for me as well. So in that way, uh, we all 
sit in that in a good way. Nobody speaking at someone else to do something that they wouldn't 
do themselves. We are all doing, we are all doing the best that we can and that’s all we can do. 
So, with that now you can ask me some questions.  
 
AL: Thank you, Aunty. You spoke a little bit about the differentiation between allies and people 
who might be coming here to visit, as well as people who maybe were raised here and have been 
here for generations. So how can we explain to people when you are and aren’t an ally? What 
does that mean? How do we express that to people? 
 
PC: Mmm. When you are or aren’t an ally. So, I think if we look at what that word means. What, 
what does it mean when you are an ally? I think we have to go to every dictionary and say, ‘ally 
means this here, ally means this here’ so that we have a clear understanding of what the 
definition of that is. To be clear. And then I would say, if we’re talking about here, that we don’t 
use that term. That we say, ‘on the continent, or in Canada’ or wherever it is being used as the 
accepted term, that it is the term for that place. But when we come to Hawaiʻi, we are, that’s a 
new term for us. So, I think to put that term onto Hawaiʻi is difficult because then we’re all 
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grays. It’s like ‘okay wait, what’s a ally now?’ So, I think if we, we acknowledge that ally means 
something when you’re over there but when you’re coming over here, perhaps that means 
supporter. And supporter means you’ve come from somewhere else, perhaps, and you are here to 
support. If you are born and raised here, or live here for generations, then you are not here to 
support because you live here. You have a investment, you are-you are invested here. That’s 
different. And I’m not sure if there’s an exact term right now that I can think of of what that 
would be, and if I’m listening to the elders in my head, it’s going back into division again. 
Where we are saying, ‘you are here, you are here, you are here, and you are here.’ And if you, in 
this then you will be termed this, and this, and this, and this and I’m not sure that’s gonna work 
in a movement here. So, you either in or out. You are either in or out, and it doesn’t really matter 
the term. So, I can’t, I’m not sure if I’m answering that but the one thing I would say, the term 
that comes to my mind- Mauna Kea ‘Ohana. ‘Ohana means everybody. It means extended 
‘ohana, hānai ‘ohana, ‘ohana by support, ‘ohana by alliance, that has been a term that we have 
thrown out to the world. We are Mauna Kea ‘Ohana. That means in whatever way, shape, or 
form, you come and help us. You help from afar, you help here, you are ‘ohana. And, not 
everybody would look at it the same way. So, this is just gonna be complex. And so what. It is. 
Because we are complex people. But for me, I would say the term ‘ohana, when I say Mauna 
Kea ‘Ohana, I mean all of us. So I go with that term, it don’t matter what you did. When I see the 
word ‘Kia’i’,  those are front liners. And that, again, is not by nationality, by koko Hawaiʻi, by 
whatever your bloodline is. Have you stood on the front line? Then you are a kia’i. So, for me, 
maybe those two terms work better. And so if you, so this is what I would say to you. If you look 
at the bigger picture and say, “this is what I have found. That ally means this to them, this to 
them, and, and basically this is what it means and what their function is, and these are the 
challenges of it. And this is the controversies over it.” Whatever what you want to explore. And 
then you come into Hawaiʻi, “but here, I’m finding that those terms do not really fully, might not 
even apply to us, might not describe us. There is no real term for that, that is inclusive and 
unifying.” So therefore, you look at some terms that are, that we have used. If you’re a pillar, 
you don’t have to be any certain nationality to be a pillar. A pillar is a pillar. I’m not going tell 
that second grade haole boy that he’s not a pillar when he’s chanting as loud as he can, or the 
Japanese boy, or the- I’m not even looking at that. I’m looking at our ʻōpio, and I’m honoring 
that and I’m honoring those who have just stood, those who will stand, those who have been here 
for generations. And they are either pillars, or will be, they are kia’i perhaps, if they have stood, 
and they are ‘ohana if they have supporter. And that I think are three terms that I would look at. 
And I would look at the concept of Kapu Aloha as, what is the expectation of everyone? Not 
mattering who you are. So, that’s going to be different and unique. And, and if there can be some 
questions that would be posed to Hawaiians to say, “is that accurate for you? That we are all 
‘ohana, but these are kia’i-” so that you can get a consensus that comes from, maybe me saying 
that, but yet to build onto that. And, and if your paper and your research can end in an 
inconclusiveness, because we are new to this movement, and we are figuring it out. But being 
loyal is being loyal. Being righteous is being righteous. Standing is standing. And those are terms 
or actions from the very beginning of time. Put right here at this time. So, I think those are better 
terms that I feel comfortable with, because then people feel like they are a part of something 
instead of apart of something. Same words, total different. So, looking at it in that way would be 
sensitive.  

Now having said all that, and this is just for me, what I work through every day, is really 
accepting that. Because, I have work to do myself, in all of this. I come from communities that 
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are Hawaiian oriented. It’s not that easy for me to open the door so I never open it all the way, 
and I’ll say what I mean by that and this is, again, just me and how I’m expanding and forcing 
myself to expand. Which is what I’m supposed to do. It’s what, I-I’m breaking through the 
perceptions and the limitations, the colonization, the assimilation, the missionary teachings, the 
church, I’m working through all that, like everybody else. But where I hold strong, is I believe 
there are certain birthright protocols, traditions, cultural ways of doing things, that are for the 
people of that place. And I hold to that. When people say, “Oh Pua, you so gracious, you so 
open, you, you just let everybody-” uh, no I don’t. No I don’t and don’t even think I do. I am one 
of the strongest advocates, kia’i, warriors, if you will, for ceremony just for my people. And I 
will hold to that. And I actually do see the moment when it’s uncomfortable, for those who have 
lived here, been here, perhaps danced hula for some number of years, and as I-as soon as I say, 
“this one is only for the Hawaiians,” it’s like, “Oh. How come? How come we cannot do that? 
We’ve stood, we dance hula, we love this place.” Because we have given so much, because we 
have allowed so much, because we have shared so much- nothing wrong with that- but because 
we have done that, when we say, “this one is just for us,” it takes a little bit for the registry there. 
So then I have to follow up by saying, “I am not Japanese. If I go to a service, or a ritual, or a 
ceremony and they say, ‘are you Japanese?’ And I say, ‘no, I’m not.’ And they say, ‘well, you 
cannot come here. This is for the descendants of the ancestors, this is for the prayer.’ I will say, 
‘thank you very much, I didn’t know that you still do that. And I honor that and I shouldn’t be 
here.’ Because my goodness, why would I? I am not of that people.” But it’s far easier to say that 
for them than it is for us to say it as kanaka because we have let everything in. There, there are a 
few practices, perhaps a few traditional, ceremonial things that we would say, is still held, inside, 
right here (brings hands cupped together in towards heart/center of chest). And there are a few 
people doing that. And I would like to do more of that, not less of that. For the right reasons. I’m 
not trying to exclude them, I am trying include a people. We have a long ways to go to recover 
certain things, to practice certain things. And perhaps our people are not going to step into that, 
perhaps that time has passed, but I don’t think so. I think we all want to have a place where we 
are, sitting there, all with the same common hāloa, and doing a chant to it and looking at each 
other and sobbing, with the fact that we are still here, in tact. And perhaps it’s just me, I don’t 
know. But I will hold to that. So, on one hand I am all about the ‘ohana, I’m all about the 
unification, I know the Creator is telling me that, I know Poliahu and Mo’oinanea is saying, “yes, 
you all must be in this together.” I know that. And I’m learning that. And I am becoming that 
more and more, but I will hold to the foundation. I will hold to the understanding that there are 
times, there are days, with no apology, that I will say, “this one is just for us.” Because, we need 
that, we need that. And so that, um, is perhaps another complexity of what we are going through, 
but that’s okay. Because no matter what, we are moving in a positive way. We just working it 
out. And sometimes we get too miniscule. We go for the little, itty bitty, uh, details of 
terminology and all that that brings. And then we have to step back and say, does it really matter 
in the end? It is, what is our work and our action? Not what we are termed. It is where we are 
standing, how we are standing, that we are standing. That is more important. But while we need 
to figure out our place in all of this, okay, we will do that. So that there is a record of it, that there 
is explanation of it, and that we can perhaps promote a universal understanding of it. Then we 
will have served that purpose, and, uh, I’m okay with that too. And I don’t know if I’m making 
this harder. For you- 
 
AL: No, it’s- 



 

 
 

291 

 
PC: -or, you know.  
 
AL: -it’s wonderful. It’s beautiful. Thank you.  
 
PC: Because my voice would be my voice. And I know, and that’s the complexity of it all, that’s 
why as a nation we are working it out. We are all at different understandings. I’m at this 
understanding now, ask me at 17, or at 30, that would not be my understanding. That’s why I 
understand the young ones, because I have lived more anger than they probably ever will. And if 
I look back at where I testified and what I wrote, and how I stood- and then I had to leave 
Hawaiʻi, or it would have broken me, I believe, with all the anger I had, and live away for 5, 6 
years and then come back and say, “okay, well let me try again.” Um, that, that would have me 
back then. So, I know anger. I know rage. I know depression. I just know it doesn’t work for us 
at this time around. And the keiki, they don’t need that. Because they doing good work. They are 
standing in crosswalks at age 6 months, at age 6 years, and everywhere in between. They are the 
kūkulu, they are the kia’i, they are doing it. And we just have to catch up to that. And not get all 
bombarded with our own anger, because these keiki deserve us to reach a certain point where we 
can guide them without that. Without our own baggage. And so, I’m working up to that myself. 
So I can do that for them in the best way that I can.  
 
AL: Um, we’ve covered so many things. Maybe there’s a couple more things we could go over. 
 
PC: Okay.  
 
AL: Thank you for sharing all of that. Um, we talked a little bit about how important protocol is. 
And I especially heard you speak to watching, listening, keeping your mouth closed, and then 
imitating when it’s time. Are there any other protocol that, supporters, you know, when they 
arrive- how can, how can we arrive in the best possible way?  
 
PC: Okay. 
 
AL: Anything else? 
 
PC: So I’m gonna take that back to all of us. How can we all show up, in the best way we can? 
Know the guidelines before you get there. Not always is it gonna be posted. Because for those 
who are of a place, not always, but if they are structured and they recognize that there is a 
necessity for guidelines and protocols, perhaps that has all been covered already. And it doesn’t 
mean that it’s gonna be waiting there for you posted. Hopefully it is, but just in case it isn’t, find 
out what those guidelines are. So, for us it’s Kapu Aloha, but there’s more than that. There’s a 
whole slew of things when you enter into a ceremonial space, and for us the movement is a 
ceremonial space. So we all need to know what the guidelines are and make agreements in the 
best way that we can to meet those guidelines so that it’s a cohesive, working, harmonic kind of 
understanding, because we’re not gonna be all at our best self at day one. We are going to be 
working to get to a level where we are all moving in the best way that we can, making 
adjustments as we go. But, knowing what is the expectations, perhaps, before you get there, or as 
soon as you get there is really important. But before all that, for all of us, know ourselves. Know 
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yourself before you check into anywhere. What are you bringing? What are you really bringing? 
Because I have seen that so many times. You are not bringing what will truly assist and be 
beneficial, you’re bringing your pain, you’re bringing your hurt, you’re bringing your anger and 
emotion, and perhaps there is a healing place for that. So that’s another thing, “I’m really here to 
be healed before I can really step in, is there a place for that? Because I want to be helpful, but I 
also know that I have a lot of work to do.” So, what I truly have appreciated and really admired 
in our own people, and when I say that I-I am going to speak of those koko Hawaiʻi for example, 
as a way of explaining that even we have to sometimes step out.  
 When we were going into ceremony once at Pōhakuloa, we were assembling, this might 
have been about four years ago. It was before 2014, before the groundbreaking, before the 
pivotal beginning of this part of the active, collective movement. We were going to Pōhakuloa, 
to a very special place, the energetic heart of the island, and we knew that there might be 
bombing there that day. But, we also knew that we had to go and sing to the ʻāina, we had to 
commune with the ancient beings who still walk those ley lines and assure them that we are in 
communion with them, and we know them, and we-we will align with them, and, and so we held 
an orientation for the chants and went over the guidelines and the protocols. That’s something 
that we do, we hold orientations. But if you’re coming in after, you’ll miss that. So, that’s why 
you need to know ahead of time, because we’ve all done the work. We don’t just appear. We do 
the work before we get there, whoever you are, we do the work. So, we, um, we hold the 
orientations and we say, “can you hold the aloha ʻāina, even if they are bombing? Can you sing, 
and pray, and hold the vibration of healing even at that moment?” And right there in the room, 
there were those that said they could not. And rightfully so they could not, and we understood 
they couldn’t. Because they still had anger, and, and they felt that what was happening to the 
ʻāina was so awful, so horrible, so hurtful that they just couldn’t stand there and pray and chant 
at the same time as watching this destruction and desecration. So, but they did say, “then we will 
pray from somewhere else. We will not just not be there, we will hold the pule from somewhere 
else that is sacred that we know will connect.” And that is what we need. We mahalo them. We 
say, “thank you!” Because in that way we don’t have to take care of that at the ceremony, we 
don’t have to take care of you realizing that there. We say, “search yourself right now. Can you 
do it? Can I do it?” And if my answer is yes, I go. If my answer is no, I’m not going, because 
detrimental to the movement means detrimental to the ʻāina and to everyone. Everyone that gotta 
pause to go outta the prayer to take care you. So, it works for, it-it applies to all of us. And so, 
for Pōhakuloa on that one time there were those who didn’t come. And there was bombing there, 
the day that we were there. And there were helicopters there that came right up to us to see what 
we were doing and we just said, “hold! Everybody hold the prayer.” Because it’s like when a 
baby falls down and gets a cut. You don’t fall apart. You say, “come here and let mommy kiss 
that. And I will take that away, that pain from you. Lemme put a bandaid on it.” And that’s what 
we are there for to do, we’re there to put a bandaid on it and say, “come here, mommy will kiss 
that owie, and I will make you feel better.” And that’s all we can do, we’re just mere human 
beings, what do we think we can do? But we can raise the vibration, we can assure them that we 
are still here. We can be aloha ʻāina patriots every single day. So, that has occurred for our own 
warriors. So, we self-check. And we prepare. So what can you do? It doesn’t matter who you are, 
do the same thing. Attend your orientations, see if, if you can, if that’s something you resonate 
with, if it calls to you. Not all ceremonies are for everyone. Does it resonate with you? Do you 
have a purpose in doing that? It doesn’t matter who you are. Fundamental questions. And if you 
say, “I think this is for me.” Then step in. And we will take care of each other, we have people 
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set up to take care of you if you falter. But your best intention was to be there, and that, again, is 
for everyone. That’s for everyone. But if you are coming from somewhere else, just like the 
person who has a responsibility who is coming from here, we all have responsibility, 
accountability for our actions. Know that you are accountable for your actions, as I will know 
that I am accountable for mine. And we proceed in that way. And then we’re gonna be okay. But 
I’m gonna hold us for a moment because (unintelligible)- 
 
At this point, the interview ends when some of Aunty Pua’s close friends arrive at Kūkulu for a 
tour of the exhibit.  
 
End Transcript. 
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Interview with Aunty Cheryl Burghardt 
 
Interview with Aunty Cheryl Ann Burghardt (CAB) 
Date: January 22, 2019 
Length of Interview: 1:14:06 (Phone Interview, Aunty lives on O’ahu) 
Interviewer: Abby Laden (AL) 
 
AL: Okay, I’m on the phone with Aunty Cheryl Ann Burghardt and it is January 22nd. Um, we 
are discussing, um, alliance, especially in relation to the Movement to Protect Mauna a Wākea. 
Um, also on record that I have a little cold, so there might be some coughs in the records, um, but 
I’ll try to muffle them as much as possible. Um, so, Aunty, just to begin, if you wouldn’t mind 
sharing your name, and a little bit about where you’re from and what drew you to Hawai’i. 
 
CAB: Okay, my name is Cheryl Burghardt. I was born and raised in the Midwest, off of Detroit 
in Michigan. Through the years as an educator I’ve been, um, I’ve traveled a bit and so my 
travels took me to Florida, to Japan, and eventually to Hawai’i as an educator. O um, that was 
my prime purpose for being in Hawai’i, I worked for the Department of Education, teaching 
Elementary School. So, I came to Hawai’i because of that. Um, and the closeness- I chose 
Hawai’i because, having been in Japan, it was a nice in-between place between the continent and 
Japan, in my experiences and my current- where I personally was.  
 
AL: Mmm. And when was that, that you came to Hawai’i? 
 
CAB: First time I came to Hawai’i was in 1994, and I stayed for, I was here for 2 years and I 
taught here on O’ahu. And then I was needed back on the continent, so I, um, went back and 
taught in Florida, and then I came back here again in 2011, and I’ve been here ever since.  
 
AL: Oh, that’s awesome. And how did you get involved in the Movement to Protect Mauna a 
Wākea? 
 
CAB: The, um, the mo’olelo, the story of that is, having- I’ll try to keep this succinct for you- 
when I was in Florida, um, I was privileged to meet a person from Hawai’i who taught hula and 
Hawaiian culture at Disney World Polynesia, (unintelligible). And, she went to Disney for, um, 
to open up the Polynesia in 1971. So, as an educator having been in Hawai’i before, they were 
having some kind of event and they wanted me to do Hawai’i and I wanted to talk to someone to 
make sure that I was accurate in my presentation. So, then Aunty Kelly, and through the years 
being in Florida, Aunty Kelly became my kumu, my teacher, and she taught me hula, and long 
story short, when I came back to Hawai’i then, I missed dancing, I didn’t really know anybody 
when I came back in 2011, and I was very hungry to learn any kind of hula. So, I was reading the 
Star Advertiser one day and there was this tiny, tiny, probably 10 line, not even 10 line, small 
advertisement, I wouldn’t even call it an advertisement, it was an article and it said if you were 
interested in learning a hula about the mountain- I don’t even know what it said, I wish I still had 
that actually (Laughter)- maybe Pua has it, I don’t know. I think it was in January of 2012, it 
said, “Please come to the UH and you can learn hula.” And you know, me being naïve, I thought, 
“Wow, this is great, I have, you know, I don’t know kumu, I don’t know anything, I’m just 
gonna go there and learn hula!” And when I got there, um, there was, it was already quite 
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overwhelming, because, you know, In Florida my kumu was really, um, she taught us really 
well, but, always was that side of the entertainment side, because it was Disney. So, I had not 
really been in the experience where the depth of tradition were carried out so, um, in the way that 
Pua and Kalani and those guys do. And so, when I get there, um, Kalani is blowing the pū in all 
the different directions, um, and, you know, it was a very, frankly, intimidating kind of thing, 
because I had not been in that experience before, I didn’t know any of those people, like, no one. 
Anyway, I was immediately welcomed in, um, but there were all these little things that happened 
in there and I was like, “Okay, this is really great.” And Aunty Pua Case taught us Poliʻahu I ke 
Kapu that day, um, which is the start of my journey to being on, to being a part of the Mauna 
Kea. Um, at that time Hāwane was in- shoot, I forgot the name of the island, it’ll come back to 
me, Abby, sorry- she was gone and, um, she had written that song and she was teaching us the 
hula for it, and there were people there, I had no idea who they were, we were just all there to 
learn Poli’ahu I ke Kapu. At the time, um, Aunty Pua’s daughter, Shoe, was there, she was 
young, um, and, I was hearing things, but nothing really, like, stayed in my mind, But, I don’t 
know if you’ve been to UH or not, but in the little area in the back where there’s like a stream 
and everything, and then everybody came back and was talking about different things that they 
had seen and witnessed, you know, I was just excited to be able to dance hula at that point, and 
really was still oblivious to everything that went along with it, even though it was kindof being 
explained to me. So, that’s my start (Laughter).  
 
AL: Wow! And, what happened from there? So you’re saying that after that, um, gathering, 
people were talking about it, but it didn’t totally register. When did you, do you remember, really 
hearing about the movement and connecting with it and being like, “Wow, this is something I 
wanna be involved in.” 
 
CAB: Honestly, I don’t think I ever said, “This is something I want to be involved in.” I just 
became. And, um, after that we gathered, um, because they wanted to go to the dance again and 
Pua couldn’t come into O’ahu, so we, um, gathered together at Mānoa Gardens, and um, the day 
that Hāwane returned from the island she was on for 7 months- I’m sorry it totally escaped me, I 
will think of it and get back to you though- and anyway, we danced and, um, and other people, 
like, Ku’ai’ai and other people that I didn’t know, and I still didn’t, at that point, know anybody, 
I was just there. And I got my t-shirt. You know, I got my t-shirt- so you know, like, I wish now, 
um, thinking back, that I had diaryed my progression, but obviously I didn’t. And from there, I 
don’t know exactly the next thing, but I remember there being a small call-out that Kalani was 
gonna be at the DLNR on our island, here on O’ahu, and I went over to, just see and to help- and 
that was probably the first DLNR meeting, and- I should’ve look up dates for you because I 
didn’t, sorry- um, but that’s where I met a few more people. But, back then in 2012, 2013, when 
we (unintelligible) there might be four of us there. Um, yeah, it would be me, Uncle Kalani, 
Shelly Nioka, C? Fujikane, and maybe Bianca, but, (unintelligible) people. But, that was it. And, 
I just started gradually, you know, learning, listening. So, when you asked me, like, how did I 
start or when did I decide, I can’t, I don’t think there is a decision on my part. It just is, it just 
was, it just is. And, it’s just the way it is, in a good way, but, I can’t tell you like, you know, 
there was no cognizant thought that, yeah, I’m going to proceed with this, or be a part of this, or- 
it just became.  
 
AL: Mmm, wow! Um, that’s cool.  
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CAB: And the people here on O’ahu, um, sorry, people who were dancing that day with me, you 
know, we don’t always see each other a lot, but we’re still a very core group of people, um, and 
we support each other even though- and people come for different things, you know, like maybe 
for an OHA meeting, or, um, some other thing as they can, you know, we were talking earlier 
about you do what you can and your part (unintelligible) builds everything else together. That 
small, core groud that was there learning Poliahu I ke Kapu with Pua in 2012 still has their own 
part in all of this, even though they may not be there for all of it.  
 
AL: Wow. That is so special. Um, what, why would you say are you drawn to standing in 
protection, uh, for Mauna Kea, whether it’s moreso that you’re standing in solidarity or moreso 
your own connection with the mountain, why do you stand? 
 
CAB: I think that I stand for both of those reasons, and I’ll explain that. I just also wanted to go 
back that, throughout all of this, I can never separate, like, who I am and all my experiences that 
came before, and I definitely cannot separate that I’m an educator. And, so, one of the 
connections that I always have through all of this is my being an educator, so Pua, Aunty Pua, 
will talk about how, um, during one of the first court cases my student’s letters sustained them. 
And I don’t separate who I am from my students, but I also do not put my bias or those things 
when I teach. I provide them information, let them make their own decisions. And so, um, that 
kindof builds into why I stand. I stand because I believe that it’s important for all of us, but 
especially for children, um, and to get them to understand and to be able to make choices about 
what path they’re going to take on these islands. Um, my personal stance is because I’ve been on 
the mountain, um, I was, I’ve been there in situations- I wasn’t there for stand, like, the stand, 
against when the- they took the trucks down or when people were arrested, I wasn’t there any of 
those times, mainly because I was working in my classroom. Um, but I was there at other times, I 
was there the day they took down, had to take down all of the tents and things, and dismantled 
the camp. Um, I’ve been there on other times, you know, just talking with people. So, I’ve also 
been on the Mauna with just a couple of people and, you know, I have a special connection to it. 
Um, sorry, I feel like I’m talking circles now, Abby (Laughter). 
 
AL: No! Oh no, you’re totally fine! 
 
CAB: Um, so, you know, why do I stand? Is it because of my own personal thing? Yeah. Um, 
I’ve met so many people, um, on all sides of the issue and, um, it really comes down to, for me, 
you know, what are we going to do to protect our islands for the future so the kids have islands 
to live on. So, it’s Mauna Kea, but, you know, Mauna Kea is mauka to makai and, you know, it’s 
protecting all the way through and, um, it’s a place to start, it’s the beginning, it’s the piko, all 
those things that I know, but I’ve also learned from these great people that I’m privileged to 
spend time with. Um, so, why I stand, I stand because, I stand in solidarity, I stand because I am 
listen and I see the honest, true, belief of the people who are standing, and many of them have 
totally opposite- or, not opposite- their thoughts on things about the mountain are very diverse, 
I’ll say that. So, you know, when you look at- am I allowed to mention names? 
 
AL: Oh, yeah! Of course, yeah. And then you can also go back through and if you’re reading it, 
you can take names out. You can do that too, so go ahead.  
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CAB: Okay, so you know, so having been- you’ve been at the contes- you know, I went I went to 
the contested case, or I spent time with people this past weekend, or this past week. So, when 
you look at Uncle Hank Fergerstrom, or you look at Lanny Sinkin, or you look at Kalani Flores, 
or Pua Case, or, um, Kealoha Piscotta, or Aunty Deb Ward, you know, they all have their own 
diverse reasons for standing for that mountain, but it all comes together in a unified stance for the 
mountain, we stand with the mountain. So, for me, um, I don’t always agree with every single 
person, but I will stand with all of them because of the stand, the devotion, the true belief in their 
hearts that the way they are perceiving is pono. Um, so I stand in solidarity with them even 
though I don’t always understand everything, I don’t have the experiential background of the 
long genealogical history that my Hawaiian, the other Hawaiian people on these grounds have. 
Um, so I cannot- and that’s one of the things about being the white ally- I can’t ever understand 
or totally claim to understand things that are part of their genealogical DNA from the very 
beginning of time of Hāloa. And so, but I stand. And I support. But those are the reasons, 
because I see them, I spend time with them, I know that they’re sincere. You now, sometimes 
people, some people are whatever because in the heat of whatever, but it’s really truly, what they 
do is part of their every day, it’s not just like in front of the camera, kind of thing, like, “Oh, I’m 
a supporter in front of the camera.” They live and breathe what they believe, and, um, I think 
that’s important, it’s important for me to be able to share that. People will say to me, “Well, why 
do you support? Well is it about X? And how can you- or whatever.” And I’ll say, “Yeah, I may 
not understand or believe or know from my own background about those chants and prayers that 
people give when we’re at Pu’u Huluhulu or manawa, or any of those space, but I can tell you 
that it’s a true belief, I can tell you from being with people that it’s a part of their everyday, its 
integral to their very living and breathing. And, that I can tell you. So, that’s why, when I found 
out that they are possibly moving next month on the mountain, that added to my stress and-  
(begins crying) I’m sorry, Abby. 
 
AL: Oh, it’s absolutely okay.  
 
CAB: (Crying) I don’t want anybody to be hurt, anything to happen to anybody. And I know that 
my upbringing and my white privilege makes me think that I can fix everything, and I can’t. 
(Speaking through tears) I can’t fix this, I can’t make it better. I can only do what I can do, and it 
really, I think our- it’s grown up- it’s one of the realities of living here on Hawai’i, and, um, I’m 
very thankful that I can be here in this time and place, because if I were in the Midwest, 
obviously, my thoughts on this stuff would be very, quite different, I’m pretty sure. Even though 
I was empathetic I was always out there supporting the underdog and, you know, that’s how I am 
in my classroom, that’s how I am with my colleagues, that’s the way I’ve always been, it would 
be totally different this place and time and in this experience you and I are both privileged to be 
in, even though it breaks my heart and we’re not sure which direction we’re going- what we can 
do or how we can do, um, because, we cannot fix this. We can only, like I said earlier, be that 
little part. I’ll stop there on that.  
 
AL: Wow, thank you for sharing that, and thank you for being so intimately open about it. I 
know that this is this topic is deep and I appreciate you going there. Um, in that vein of standing 
and being an ally, and especially in your deep connection with everybody, what are the ways that 
you are an ally? Whether it’s, I mean, I know that there’s so many ways, but it could be from the 
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personal relationships all the way to social media, like I heard you mention writing letters, what 
are the ways you have been and are an ally? 
 
CAB: Okay, these are the ways that I hope I’m being an ally and ally. And we’re using the word 
ally, correct? As in, how we support and stand with other people, correct? OK, so yeah, I write 
letters, I write testimony, see the Leg, to hit that angle, the legislature. I try to support not just 
Mauna Kea bills and actions, but other things that I think go toward being a true ally, which is 
being supportive of every day life of people in these islands. So, that would be looking at, you 
know, water, for example Red Hill, where the Navy has leaking water tanks and leaching oil into 
the water. You know, it would be standing up for ‘ōlelo Hawai’i. So, those things all go along 
with being an ally. It’s not just like- it is specific to Mauna Kea, but it’s that whole foundation of 
the things, you know, come with (unintelligible), and not giving recognition and those things to 
the people of these islands. In addition to testimony, I assist sometimes when we need booths for 
educating. So, like, last Wednesday I had a small booth and I passed out flyers and talked about 
the 8 criteria, because a lot of people aren’t aware of the 8 criteria. Yeah, so, I just passed out a 
paper that had the 8 criteria, and people looked at them and, you know, you do realize this is the 
state law, so whether you are a supporter of the state or not, or whatever, this is the current law 
and it comes from Hawaiian law, so if you aren’t aware of these then I share those. I talk with 
people as I can, um, I, like for example, my friends, one of the ladies, came on Friday, my tour, 
she knew of Iolani palace and the areas down here in town are slightly skewed and I tell them 
that, because I want them to understand, um, what I understand about the islands, and these are 
facts, this isn’t, like, untruth. There is no treaty of annexation, but we do have treaties with, I 
can’t remember how many countries, but we have treaties with all these countries, and Hawai’i 
was always known as a neutral country, kind of like Switzerland. So, I think it’s important to 
share those things. So, it’s on Mauna Kea and I always talk about Mauna Kea, but I also tried to 
ally in a broader base. Um, and the other way that I try to ally is to be a good listener and to be a 
supporter, like when we’re out in public, I try to have my eyes open for possible problems or 
issues that I can help either, not intercede, but help with if there is something that needs to be 
helped with. Um, there are some times that, um, being a haole puts a different spin on things- is 
that you or me?  
 
AL: I’m sorry, I-  
 
CAB: Oh, I’m hearing a buzzing 
 
AL: Oh, I don’t think it’s on my side, but let me, is it still happening? 
 
CAB: No, it’s good now. Um, but I think whether we like it or not, having a haole face there puts 
a different spin on things. And, if I can use my haole-ness, to put it lightly, but if it benefits the 
lāhui for me to use that, or to be able to make a situation better, or whatever, then I choose to use 
that.  But I don’t think of that first, I’m just saying there are some times, when there are people 
that sometimes- and I don’t even know if it’s because I’m haole, sometimes I think it’s my age. 
Yeah, so sometimes I have trouble determining whether it was my age that made the difference, 
or my white skin. So that’s just me and I work through that and I try to work through that, but 
really it’s just a part of being an ally.  
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AL: Aunty, can I ask you what you feel that the span is- you said, um, a haole face there puts a 
spin on it. In your words what is that spin do you think?  
 
CAB: Depending on the person, depending on what the situation is, and this is a not so great 
example, but when I was walking with the people on Friday, we went to the Supreme Court 
building and I know you can go there for free and you can see the building and you can see lots 
of things, and we were putting our things into the metal detector, and the person who- the 
security guard there was, I wanna say he was- it doesn’t matter what he was, he was another 
ethnicity- and, because the three of us were white women, he treated the fact that the people I 
was with didn’t put their things through the machine the way they should have, in a different way 
than the people who came behind us, who are people of color. It was really obvious. So that isn’t 
in reference to the mountain, but it’s in reference to sometimes I see that. Then when we got 
back in the museum, there were two people who had been at the event with me on Wednesday, 
Thursday, and they were Hawaiian, and they had their shirts on and everything, so I greeted 
them, whatever. And they were talking about the same things that I had been talking about with 
the two people from the continent, and I could tell the perception of the two Hawaiian people and 
the way they were presenting, and the way that I had presented the same thing the same 
information earlier, was received differently from those two people. So, I took the time to clarify, 
and, you know, after we walked away from the two Hawaiians, and I said, you know, “I know 
that you were uncomfortable with what they were saying, but I basically told you the same thing. 
I just made it- I put it in a different way. They just didn’t sugarcoat it, so what they said was 
exactly true. Their land, they have Royal title for it, and people are selling their land, and they 
are correct.” Because they were there to get paperwork at the State Court. So that’s how I’m 
trying to explain that. And those are just a few recent examples. But even when we were walking 
down the street, at the Mana ala to the capital on Thursday, there were police officers on all the 
corners. I can tell that number one, they’re always surprised to see me (Laughter), number two, 
their response to me is different than their response the person who standing right next to me, 
who’s doing the same thing I’m doing. To me, or maybe I’m just more sensitive to it or maybe I 
look for it, I don’t really know. Those are examples of what, and, you know,  that example of 
yesterday when we were walking down the street by my house, and we were looking for a place 
to sit because there’s no place to sit because they took them all away because they don’t want the 
houseless people there. A security guard came and said to me and the girl we were with, “oh, 
why don’t guys go sit in there where it’s more comfortable.” 
 
AL: I bet you encountered it a lot in O’ahu, too, with the mass of people that are there, I’m sure 
you see it daily.  
 
CAB: Yeah, you know, I try not to dwell on it, you know, for me being haole, I think it’s 
different because, for me, I love the diversity at my building, I absolutely love that we are not, 
like, it’s a whole bunch of different people who live here. People speak Chinese, people speak, I 
don’t even know what languages they speak (Laughter), but I know that for some people it’s 
uncomfortable. So, like, when I get in Waikiki, which I love to go the Waikiki, I get 
uncomfortable, she gets uncomfortable because she knows something about (unintelligible) 
(Laughter). You know, like, when everybody J walks and you’re not supposed to J walk, right? 
You know, just, like, things like that, but, you know, depending on where you are on this island, 
it really makes a difference. And there are places I really don’t like to go because I don’t want to 
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be put in the same category as white tourists or other people, and that’s reverse racism on my 
part, because not everybody’s that way, and I know that.  
 
AL: That makes sense. Umw, hat would you say are some of the challenges, if any, of being 
either an ally, um, in Hawai’i for the Mauna, or for other causes that you’re working with, or 
being a haole, like, those might be related, um, but just whatever comes up for you? What are the 
challenges of alliance?  
 
CAB: Actually, I was reflecting on this after the March on Thursday and I was wondering myself 
if the challenges that I had were because I was haole or because I was an unknown. And I 
haven’t really worked that out yet. And I think that the challenges that come, some of them I put 
on my own self because I’m not sure if my position or place in that particular experience or in 
that particular thing I’m going. So, for example, when I went to Kūkulu two or three Sundays 
ago, and, for a meeting, and Pua asked me to come with the Colorado people, everybody there I 
knew except I didn’t know Uncle Paul Neves, well, I mean, I knew who he was, but he had never 
met me personally, and then there was somebody else, and I really felt uncomfortable, but it was 
my uncomfortableness because I didn’t really know what my purpose was for being there, other 
than to take notes, or to see what I could- because I wasn’t going to contribute, because, you 
know all those same people came out when we were there. So, my challenges are, again, myself, 
because I don’t always know what should do or where to step, and so I don’t want to always 
bother Pua, or bother Kalani, or bother, you know whoever, Kealoha, whatever, saying, “hey, is 
it okay if I do this, or is not okay if I do this?” Because, I know they have plenty of other things 
on your plate, but also I’m not really always so sure about stepping out myself, so that’s, even 
though I’ve been given certain kuleanas, like you are on this project, or whatever. I still have a 
hard time stepping out and just doing things sometimes. Another challenge is when I do step out, 
how am I stepping out and what do I do when I do step out? So like, Pua couldn’t go to the 
Hawaiian People’s Fund event, so she asked me if I could go and that was fine, and we were fine 
with it, but then when people asked to speak, you know, then I always have to think about you 
know, how do I speak and what do people see when they see me speaking? Obviously, they 
wanna see Pua, you know (Laughter). Those are my individual challenges, um, in general, again 
back to the challenges of, I don’t know if it’s me or if it’s the fact that they- as a haole or the fact 
that I’m unknown, um, on Thursday I got some pretty sharp remarks back from someone when I, 
I just asked them, “Are you Live Feeding?” And the reason I asked was because I wanted to be 
able to tell Pua and other people that somebody was Live Feeding the March on Thursday, and I 
got some really, really sharp, not- you know, not really what I expected, kind of remarks made 
from somebody who- we had not met personally together, I knew who it was but, so then I 
mentioned to someone else, “Hey, is this person usually nice because-“ And they go, “Oh, this 
person is the nicest person in the world.” So, then I took time to reflect and to balance myself, we 
were all hot, we were walking down the street, and, you know, all those things. So, I took myself 
back and I thought you know next time when we’re in different situation I’m going to introduce 
myself and make it, you know- but then I think, why, what makes me so special that people 
should know who I am? Right? (Laughter) Because, that was the other issue, like, on Thursday I 
was at the front of the march, there were reasons that I was at the front of the march and I’m not 
gonna go into those on tape here, but there were reasons that I was there. And the people who 
knew the reasons and who know me, knew why I was there but I could see why other people 
would be like, “Hey, like, what’s that haole lady think she’s doing walking in the front of the 
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parade with all these people,” right? So, the challenge to me is, again, taking it in myself and not 
taking that personally because I did have a purpose for being there and it was a really good 
reason, so, I just take that challenge and put that, you know- those people will either have to 
come to me and ask me, or they can talk about me behind my back, or they can whatever 
(Laughter). So, um, I think those are the main challenges. My other personal challenge is to not 
take things personally, and to not get impatient. I am very impatient with all of this, I can’t- and 
that’s really wrong because Hawaiians have been fighting these things since the very first day of 
whatever. And, for me to be impatient is not okay, but I am very impatient. I just wanna go into 
the governer’s office and go, “Really?” You know, I just wanna, you know, stand up and say, 
“This is enough! You guys know what you’re doing, this is not a game, these are people’s lives,” 
or whatever. But to wait out things, to wait out, what do you call it, (unintelligible) part of the 
process. Um, you know, all those things, my challenge, as an ally, is I don’t have the patience 
sometimes and I worry that that’s going to put someone else that I love, who stands with the 
mountain, in danger or possible harm, because I don’t have patience.  
 
AL: That’s really, that’s interesting. Interesting observation.  
 
CAB: Sometimes I just wanna say, “Really?” You know, but I know that will not- I just wanna 
say, “Really? Are we gonna do this again?” It’s kindof like Kai Kahele, he’s gonna speak on 
Thursday and he’s going to talk about the current status of the TMT and I’m like, “Why are we 
going to listen to him again?” You know, I just wanna walk over and go, “You know, you’re 
wasting everybody’s time, go do something else, and were not gonna show.” But we gotta show, 
because if we don’t show the take that a whole nother way. People take that out of their time 
now, when we have so many other things to do, to go listen to someone who shouldn’t even be 
speaking. That’s the kind of thing I don’t have any patience for.  
 
AL: That is so true!  
 
CAB: When Richard Ha and Mayor Chen post something, or write a newspaper article about 
their totally ridiculous idea to put a cultural center at the summit again. It’s kindof like, “Stop 
already you two, go live your happy life somewhere and just stop.” So, those are my challenges. 
 
AL: Do you find that your challenges are mostly coming from within yourself and just things 
you’re noticing about you and how you interact with people or do you find that there are some 
challenges that come from outside, just based on the place that we live or the culture that we live 
in currently, or the current political climate? Any that come from outside of you? 
 
CAB: I think they’re mainly from me and my experiences, I’m thinking about this. I think the 
challenges from outside come from me trying to sort through my own backbone and thoughts, 
and weighing them with the current situation here in Hawai’I, because I make connections so 
quickly, it’s part of my brain but I see connections in almost everything and sometimes that’s 
tiring for me and the people around me. Um, so, an example would be, sometimes when things 
happen on the continent, um, I can’t even believe I’m using this as an example, but the children 
at Catholic School and the elder- I personally, if it was back 25-30 years ago, in my world, I had 
no understanding of Native, Indigenous people other than what I had read in a book. Even in my 
teaching career, very little experience, um, even in the places I traveled, until I really got to 
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Japan and I met an Okinawan that I knew- I mean, I had random things in there. So, I’m looking 
back at my own experiences with those, and I think, and I look at my family, my personal family, 
and I might have tended to lean towards, you know, the Catholic boys, um, based on that, um, 
and, but, because of everything that I have learned and that I now know. I could see someone I 
know here, including myself, doing exactly what the Native elder did, I can name so many 
people here who actually do that on a daily basis. And I think that people who have not had those 
experiences, that’s why those are the people who are quickly saying, “Oh, that boys they didn’t 
really do anything. He was just standing there and he was afraid, or he was, whatever.” But I 
think, and I’m not excusing them in any way possible, but I’m just saying that I when I saw all 
the impudent people who stand up and say things to the people here about the Mauna, the 
astronomers who stand up and who feel that they’re better because they’re white and they’re 
smart. You know, I’ve never seen people call me out face to face like that, in that situation, like 
in a (unintelligible) or in a March to protectors, but I’ve seen situations where I’ve been at 
something Square here, and we’ve had to (unintelligible) standing, because people are just 
waiting to walk up and get into Kalama O Ka ‘Āina’s face, or someone else’s face. So, and 
there’s people who are ready to defuse and mediate, you know? I think about how I understand 
now that that would be the elder’s immediate response because that’s part of who he is and what 
he does all the time. But also, on the other hand, that young man, that’s what he does and that’s 
who he is all the time as well. So, I just circled around on that. 
 
AL: Yeah. No, that was perfect. That’s important, that’s an important example in our current 
cultural climate. 
 
CAB: Yeah, I mean so I see that, and I made that connection, and I know that here, and it could 
be tomorrow, could be today, could’ve been our walk, could’ve been on Wednesday at the 
capital, somebody I know was in a similar situation. I didn’t hear about it, but I’m sure. You 
know, and then if you look at someone Anthony with his, getting arrested, at the Imiloa Palace, 
and the police officer, you know- there’s just so much opportunity for that, and I don’t know 
sorry, I lost my thought now.  
 
AL: No, that’s okay no that’s fine. Um, what do you feel are the- well, we sort of talked about it 
already, but I’ll ask it anyway and maybe something else will arise- you already kind of spoke 
about what you think the positive aspect of having possibly a haole or an ally face in the crowd 
is, however are there any other benefits that you see to, um, having allies, or having us, as part of 
this movement that benefit the movement, that you haven’t said? And if you said it, we can skip 
it.  
 
CAB: I think one thing is that sometimes you see things a little bit differently and you can you 
can add that perspective when asked, or when it seems appropriate to add it. Based on your own 
experiences that perhaps someone has not had, I think you can add that. Um, I think that you can 
be, sometimes you can be- impartial’s not a great word- but  you can be a sounding board to 
someone in the movement who needs someone outside of it, who hasn’t really been in the thick 
of it always, their entire life, to listen to what you have to say and just to listen and not even your 
feedback, but just to be there to listen. I think an ally can do that. Um, I think an ally, when they 
can, offer support in any way that they can. If you’re capable financially, then chip in when you 
can. Situations like on the Mauna, you keep an eye on people always, and you are aware of ways 
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that you can support, either financially, or physically, or in some way, it could be somebody 
comes to our island and they don’t have enough money to stay somewhere, so you give them a 
piece of your floor. You know, it can be you take them out to lunch, you make sure that they 
have a ride from here to there, or maybe you slip them $20 when they come because that’s all 
you have, but you know that that’s gonna make sure they have food while they’re here. I mean, if 
those are things that are possible, and if not you- what you have possible, a kind word or support 
of something, then that’s what you do as well.  
 
AL: Mmm, that’s beautiful.  
 
CAB: And on the opposite, what you don’t do as an ally, because you don’t understand 
something, you don’t degrade it, or talk about it with everybody around you, you either find a 
solution, or you keep it to yourself, or, and, you’re a good holder of- I don’t want to say secrets- 
but things that are shared with you that shouldn’t be shared.  
 
AL: Mmm. Wow, that’s a cool- I hadn’t heard anyone speak to that in that way. Like, you can be 
a safe safe space for people.  
 
CAB: Yeah, because, you know, as an outside, because I am an outsider and I don’t know- I 
mean I know more people now but- Hawai’i is so small that if- let’s just say, I’m gonna use Pua, 
but let’s just say Pua shares something with, um, a lady she meets at the grocery store- which she 
wouldn’t, but I’m just using it as an example- and goes, “Oh, life is so tough and we gotta go 
here, and we gotta go up the mountain tomorrow.” And then that is the person that she shared it 
with is like, “What? They’re going up the mountain tomorrow?” And then she goes and shares 
that with, you know, the DLNR, Richard Ha, you know, whatever, or she goes and shares it with 
her family or whoever. Not that Pua would do that or- that’s kind of a bad situation but people 
need to know that they have a safe space to share with somebody even if it’s not necessarily their 
family or somebody in the movement, for example. Or they are in the movement but they might 
be an ally instead of Hawaiian.  
 
AL: Absolutely, that’s really, that’s awesome. Um, what advice, if you were going to give advice 
to someone who was- let’s say someone is brand new and they walk in off the street and they’re 
like, “I am interested in in this movement, I want to stand in solidarity.” What advice would you 
give to a brand new person who wants to stand with this movement? What do they need to know, 
what do they need to research, you know, whatever you think?  
 
CAB: I would ask them to very carefully understand, reflect on, why they were making that 
choice, what has drawn them, what made them want to do that. Um, I would ask them to read, 
and I personally would give them resources, some very basic ones to go look at, and to read. kind 
of the background about this movement, because a lot of people don’t understand it, the 
movement’s been going on for a very, very long time. And it’s not just the Mauna, it’s rooted in 
Kaho’olawe, it’s rooted in Kahana here, it’s rooted in so many struggles since the day Captain 
Cook stood on the ground, you know what I mean? I think people have to understand that that, so 
as much as they can read, or being in a group and just listen and not talk. Especially here on 
O’ahu, and I think on your Island too, a lot more opportunities are being provided by small 
groups of people to learn different things, and I think (unintelligible) they have fun and they 
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learn. Be open and understand that maybe the first thing that you get involved in, might be 
something you totally don’t understand, like sitting at a BLNR meeting, or whatever. But just 
being there and being supportive is important. Like, being a body there is important.  
 
AL: That’s awesome. Um, at our first meeting- which our next meeting is February 16 and, um, 
we’d love to have you if you want to FaceTime in- the first meeting people talked a lot about, 
you know, ways that they see that there could be sort of improvement in the ally community. So, 
the examples that people gave were either providing literature that’s specific to allies that are 
coming in, or hosting trainings and workshop- of course, all of this being done in collaboration 
with, you know Aunty Pua or Ruth or whoever’s available, although everybody’s very, very 
busy. Or even, like, some people really spoke about healing circles and the benefit that it would 
be to just connect with one another as allies kind of share what we’re going through. Do any of 
those things appeal to you? Or do you see any of those things as important? Um, creating space 
for allies to connect with one another, or creating literature that would be handed out? Does any 
of that appeal to you for any reason?  
 
CAB: Um, I think that they’re all valid ideas, um, my initial thought is that it would be a very 
difficult gathering, to actually have a gathering of allies, though I also think it would be very 
important to do so. I think it would be really beneficial just to have time to chat and share, but 
balancing that so it doesn’t become a gripe session or a, “Well, this happened to me or 
whatever,” would be a very challenging thing to do, so it would have to have great structure. And 
it could be- depending on where it was- it could be circled around a reading of a book or an 
article, to keep it on a focus of being an ally, and how you are and ally, and the challenges of 
being in ally, or the joys of being in ally.  
 
AL: That’s a nice idea.  
 
CAB: But I think to just gather- first of all, you got to get why are all those people there 
gathered? I think that that’s a risk that we would have to take. I think there are people within the 
community who are really good at stuff like that, but coming to agreement, like I just heard not 
too long ago- have you met Candace Fujikane?  
 
AL: You know, I haven’t met her, but I read a lot of her book.  
 
CAB: Well, one of the things coming out now is, really, are we settlers? Are we really settlers? 
Or are we not? And it’s an interesting thing, so my point is, there’s always some kind of variable 
in discussion, because some people are saying that not all of us who look the way we look are 
really settlers. Aren’t we really, in the sense of Hawaiian Kingdom, Hawaiian Nation, aren’t we 
Hawaiian Nationals, just like everybody else which is not Kanaka Maoli?  
 
AL: Yeah, that’s a great point.  
 
CAB: Yes. So, within your question then, I think, again, it is determining what our actual 
kuleana- it actually comes down to an understanding of, no matter how much we gather as allies, 
we’re still individuals and we still are contributing on that factor more than anything else, I think. 
So, teaching someone how to be an ally, which I know is a part of all of this, or helping people 
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learn how to be an ally, um, it ultimately comes out to making sure that you are being your best 
self.  
 
AL: Wow, yeah, that you’re paying attention to your own first.  
 
CAB: Yeah. Because I’ve seen people who are very good at abusing their allies as well. And 
that’s not personal on me, because I don’t have that, but I see it in the community. Some 
Hawaiian’s allies have become their people who do their grudge work and things that isn’t 
necessarily what an ally necessarily does, in my opinion. So, to answer your question all of those 
sound reasonable, but I think we’d have to look at all of them individually, and see, depending 
on the group of people. Because I can’t imagine, I’m just talking out lound, but I can’t imagine 
putting a news clip out and saying, “Allies of Maun Kea are gathering on Tuesday at 11 at 
Honoka’a.” Right? Or if you would like to be an ally of Mauna Kea? Or what does it mean to be 
an ally- I suppose you could do a talk, What does it mean to be an ally of Mauna Kea? And then 
you can have people on every part of that issue, you know, Hawaiians who are actually there, 
allies who are actually there, people who have been on the mountain, people who have not been 
on the mountain, they could all contribute to that, which is kind of what you’re doing.  
 
AL: Yeah, that’s a good point. I liked your idea of having like a reading or something that is less, 
um, like, it’s less political in the sense that you wouldn’t have to come out and be, like, “These 
specific people meet here at the specific time.” It would be more open and then maybe those 
discussions would naturally arise, but with a container, as opposed to just a free-for-all that could 
get messy, potentially. I like that idea a lot.  
 
CAB: Yeah, and who determines who’s an ally? Does Pua make a list of people she thinks are an 
ally? You know, I mean, who’s allies are they allies, I mean, do we get into all of that? We’re not 
going there, the ultimate is trying to help people so that in any situation they can do ally-like 
things without depending always on the kiaʻi, who are doing all the other things. To know that 
there are certain things that you can do within your space, and be in that space without having to 
double check it Pua, I use her but, Kealoha, any of those people. You need to feel that as an ally 
you have things you can do. You know, like write letters, give testimony, go to the mountain, get 
other people, stand with signs, you know, those things you know you can do without any asking. 
Or maybe people don’t know that, I don’t know.  
 
AL: Yeah. Yeah, that’s a good point. Um, so we’re kind of, we’re at, like, about an hour and I 
actually, we covered everything that I had very specific questions on, but at this point, is there 
anything that you feel we didn’t talk about that you would like to share?  
 
CAB: Um, not really, Abby, I think your questions, you know, I kind of circled around on all of 
them, but hopefully have some good stuff in there. It’s really, it’s really hard for me because I 
feel like I live this every day and I can’t separate it, it doesn’t separate for me. You know, like, it 
is part of who I am now and I cannot separate. You know, so to ask me when it began or how it 
goes or whatever, it just, it just is. And, um, that’s a good thing, but, you know, it’s also a 
challenging thing. You know, so when I make a plan,like, you know, Dee and I are gonna go 
away at the end of February, and I’m totally stressed about it, because what if that’s when I’m 
needed? But, I can’t do that because I have to live my life, and I have to do what I have to do 
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and, you know, and if we happen to be gone and that’s when the call goes out, I have to live with 
that and do the best that I can from there, because I can’t, I just can’t like never leave here and 
always be here, you know. Because, we don’t know when, or why, or whatever.  
 
AL: I understand, yeah. I relate to that feeling. The need to sort of live your own world, but then 
at the same time wanting to be present, for as much as possible. It’s a hard balance and I can only 
imagine, I’m positive that everyone feels that, you know, because it becomes part of life.  
 
CAB: Yeah, I think so, I think that within that we just have to do the best that we can, you know, 
we have to put money away, we have to make sure that our winter clothes is ready, hopefully 
that we never have to use them, but um, all those things, we have to be prepared, and we have to 
always be makaʻala, we have to always be watching because, just because it doesn’t say Mauna 
Kea on it doesn’t mean that somebody’s not trying to find a new path to put something there. 
And, or on your island, you know, the connections. The more and more I find out about Israel 
and its connections to things on Hawai’i island, and Alaska and, you know, all those things, I’m 
just like, to me it’s just like, it all circles back to Israel, right? All our problems!  
 
AL: Interesting, oh my gosh! I don’t know anything about that!  
 
CAB: Yeah, you know that, what is that thing that’s called? The PTB, or whatever it is? That 
shut down during the volcano thing, the energy thing?  
 
AL: Oh, the thermal plant? Thermal energy?  
 
CAB: That’s owned by Israelis. 
 
 AL: No! 
 
CAB: Yeah, but then we have that thing they wanna bring in, that whatever, that space port, from 
Alaska, and we know that there are Israeli ties there. And yeah, so it’s kind a like, now I feel like 
I’m like a conspiracy theory person, it’s not that it’s just all these dots are connecting, and we 
already know that the TMT, there has to be some kind of military connection, because otherwise 
why would be pushing it so hard?  
 
AL: Well, yeah it’s a lot for them to push it this hard, so makes you wonder well what’s the 
intention here if it’s going to be pushed this hard?  
 
CAB: Yeah, so, you know, anyways, I was just saying that, you know, you will always have to 
be watching because one thing connects, to one thing, and something connects back to the 
mountain too. So, and you know, that’s another thing an ally can get good at, is watching, and 
looking, and seeing if there’s something that they see that could be a connection to something 
that maybe somebody else doesn’t see. But anyways, that’a all I really have to add, but, um, I 
think when you get done with this, whenever that is, I think that we can give that list of things 
that you can do without asking, you know, sharing of your time, whatever. But hopefully, we can 
get a reading list also, of things that people can read, not necessarily all on the mountain and 
telescope, but some of the struggles or why things are the way they are in Hawaiʻi, and why 
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people get so upset about things, um, and maybe we can, you and I, and whoever else, can sit 
down and talk about that at some point, when you’re done, about the connections and things that 
really give the foundation for why people get so upset about things. Like, you know, with the 
calling of the police and all those things.  
 
AL: Yeah!  
 
CAB: So I think if we could do that, that would be a powerful thing to come from this, as well. 
And, I’m gonna shut up now. (Laughter)  
 
AL: No, no! Oh, no! And that’s a fantastic idea and that’s where I think we’re headed, and what I 
would like to talk with you all about at the next meeting is, where we going from here? What do 
people feel like would be a good next step? And also, the Kū’e Room is going to turn into a 
place for us to display our research, this February, so I want to talk with all of you guys about, 
you know, putting some of your quotes up, and things like that, just display what we’re doing 
and why allies stand. So, we’ll discuss in February, but, yeah, this is fantastic and thank you so 
much for your time, and your energy, and for absolutely everything that you do.  
 
CAB: You’re very welcome and, Abby, I appreciate it and if you need anything, on any level, 
personally or whatever, I mean, I know you have a dog, now, so (Laughter)!  
 
AL: (Laughter) Yeah, thank you I actually may. I’m definitely in crunch time and even in just 
organizing my thoughts, it could be helpful to talk if you have time. 
 
CAB: Yeah! I do and if you need me to proof something, I can proof for you, please send it my 
way. I definitely have time to do things like that, you know, I’m working on the (unintelligible) 
right now, but in between time I have plenty of time to proof or do something like that if you 
need to, so let me know.   
 
AL: That would be so, so amazing, I would appreciate that, if you truly do have time, that would 
be lovely.  
 
CAB: Yep, I truly do, so please ask and please send it my way. 
 
*omit personal chatting* 
 
End Transcript. 
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Interview with Lily Ah Nee 
 
Transcript of Interview with Lily Renfro-Robeau (LRR) (Now, Lily Ah Nee, and changed in 
text) 
Date: Monday, August 20, 2018  
Length of Interview: 1:18:03 
Interviewer: Abby Laden (AL) 
 
AL: Okay, so today is August 20, 2018. It is a Monday morning and Iʻm sitting here with Lily, 
and weʻre just going to do a little bit of talking, today, about allies and especially in relation to 
the Movement to Protect Mauna a Wākea. Um, we, I’ll be asking a few questions and then Lily 
can, you can expand on as much as you’d like, or you can also skip a question, or I can even 
pause the recording if you’re like, “I kindof wanna talk about that but I don’t want it on the 
recording.” That’s an option too.  
 
LRR: Okay. 
 
AL: Just know that you have, you have all the autonomy to do whatever you’d like to do in this 
space. 
 
LRR: Okay. 
 
AL: Um, and then, this is the “verbal consent” part. I just spoke with Lily a little earlier that, um, 
we will be making a transcript out of this interview. Some of what you say might go into a thesis 
or into a paper, but before any of that happens you’ll have the opportunity to look at it and redact 
anything you’d like or add anything that you’d like. So,  
 
LRR: Sounds good. I consent. 
 
AL: Awesome! Great. 
 
Both: (Laughter) 
 
AL: All right Lily, so, um, let’s just begin with, would you mind sharing a little bit about, um, 
your name, maybe your genealogy, your birthday, anything that’s sort of like “you” that you 
want to share, maybe how you got to Hawai’i, anything like that.  
 
LRR: Okay, okay. Um, my name is Lily or Lillian Renfro-Robeau. Um, I’m, I honestly have no 
idea where I come from. Um, like I don’t even know my grandparents’ names, and, um, I think 
I’m Scottish-Irish, but obviously no roots and, um, that’s something that I didn’t care about for a 
really long time. And, uh, it actually wasn’t until coming to Hawai’i, and kind of learning about 
the importance of ancestry here that I even started to think about that, or even, like, ache… 
 
AL: Mmm. 
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LRR: …for wishing I had more connection. And, my family, like my immediate family: mom, 
dad. Very tumultuous family relationships. Um, like with aunts, uncles, grandparents, just, it’s 
been like a constant, they disagree with someone and so they cut them out of their lives.  
 
AL: Mmm. 
 
LRR: And then it’s like twenty-thirty years, people don’t talk. You know? I went back to visit 
my grandfather last year and that was the first time I’d seen him since I was a little kid.  
 
AL: Wow. 
 
LRR: And my grandmother had already passed away, and um, you the, it was just, like, a lot lost 
there.  
 
AL: Can I ask, what was it about Hawai’i, do you think, that sort of triggered that feeling in you 
of wanting to know some of your ancestry or know your family in a different way? 
 
LRR: Yeah, um, well within the, the like, “New Age spiritual community,” which I was part of, 
in some ways, [removed commentary and laughter about dogs in background] you know, they’ll 
talk about, “tap in with your ancestors” or “get guidance from your ancestors” and, you know, 
when I moved to Hawai’i, it was very much, um, you know it’s like I felt drawn here. And 
energetically speaking I felt very connected to this place, and so, having that feeling in me and 
wanting to feel like I belonged here too, um, but then understanding that there’s been so much 
trauma for the indigenous people on these islands that, um, that it’s kind of like, it’s like wanting 
to plug in, but I, but I feel like I don’t have a right to. Um, and feeling like, “oh yeah, boo-hoo, 
poor me,” but also like maybe that’s just my kuleana for this lifetime is that, you know, I don’t 
necessarily belong here but I can try to stand up and do the right thing for this place. I think 
we’re getting off track, but, um… 
 
AL: No, no, not at all. 
 
LRR: …[removed commentary and laughter about dogs in background] all right, um, and so I 
remember I went to the World Peace and Prayer Day, I think it was last year, in Volcano. And 
one of the indigenous speakers there, she said, “you need to connect with the ancestors,” 
speaking about, like, white allies… 
 
AL: Mmm.  
 
LRR: “you need to do that work, you need to feel that pain, or whatever you feel, but you need to 
do it with your own ancestors. Like, you don’t do it with my culture.” And, um, -guys, no 
[speaking to the dogs]- um, and I had kind of been toying with the idea before that, but it was at 
that point that I was, like,  that I had absolutely no connection to my culture and, you know, to be 
perfectly honest, like, my ancestors were slave owners in the South, and like, my family money 
comes from cotton and oil and like, would I even want to ask them for guidance? 
AL: Mmm. 
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LRR: You know? Like, do they have wisdom to share with me? And even my immediate family, 
it’s just, we get mad at each other and cut each other off. So, you know? 
 
AL: Yep. Is that a painful experience when you sortof tap into that feeling or, whatever stories 
you now, is it, uh- uh- I should ask it like this, What is the experience of whatever you do know? 
How does it feel when you do connect with those things? 
 
LRR: Um, it feels alienating and then it’s a complex feeling because it’s like, “oh boo-hoo,” you 
know, my family has money that we made, you know, and that’s like a security that I have and 
that’s a privilege that I have and, you know, “poor white girl.” And so, you know, that’s part of, I 
feel like that’s part of what I’m here to do in this lifetime, too, is like, just hold those feelings of, 
of uncomfortableness. And um, and definitely be the generation where that stops… 
 
AL: Mmm. 
 
LRR: Um, and so it, there’s a little bit of grief because I grieve for my own family and their 
choices, and just the choices of the culture at large. Um, I grieve for myself because I really 
wanted that connection and like, you know, um, when I moved to Hawai’i, I wanted, like, I 
really respected the indigenous culture. And, um, I was one of those people who romanticized it, 
and that felt really nice, that felt really hopeful, and, um, you know, the reality of cultures are, of 
any culture, is different from what’s romanticized, and so, coming to terms with that, obviously. 
But also, that wanting to plug into something, and then realizing that trying to do so is 
traumatizing to other people. And so… 
 
AL: When was it that you had that realization? Because I know that for a lot of us, at least for 
myself and others that I’ve spoken with, you know, we connect- when we begin this journey, um, 
in a movement, we do so from generally a pretty heartfelt place, and then at some point down the 
line we learn the other stuff, and we’re like, “oh! Okay.” So, when was it for you that that 
connected, when you were like, “oh! Okay. Me wanting to plug into this does, in some contexts, 
create some kind of trauma.” When was that for you, and what was that feeling, what was that 
experience like? 
 
LRR: Mmm. Um, well, at the World Peace and Prayer Day when the indigenous speaker said, 
you know, “we don’t want you here.” Not to me, but saying in general, “white allies, people who 
need to do their own healing, you know, don’t do it with my culture. It hurts.” You know, and 
she said that. And then, um, I met a friend a while ago, and, I make YouTube videos, so I met 
her through that, and she’s local, local woman. And she’s, um, she’s a woman of color, and I 
don’t know if she did this on purpose or what, um, but she started having conversations with me 
about race. And, she’s a very strong woman, and she’s obviously very well-thought on this topic. 
So I just listened. And, it was so uncomfortable.  
 
AL: Wow. 
LRR: And I remember, you know, I was driving with her, we had like an hour long drive at one 
point, and she just talked to me the whole time and I was sitting there, and every, she would say 
something and I’d be like “ *audible gasp* I do that! Oh my god, I do that!” You know? And it 
was so shameful. And I was just like, “Does she know? Does she know that I do that? Is that why 
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she’s saying it, or is she just saying it in general and maybe she doesn’t know and maybe I can 
get away with not being an asshole?” But just feeling really ashamed. And her talking about 
what her experience is like. And there were a lot of things that she said and I was just like, “can’t 
grasp onto that at all. Like, I can’t generate any empathy because I have no idea, like, what 
would that feel like? Why can’t you just get over it?” You know? And, um, or, why would that 
bother you? Why would that be a micro aggression? I don’t get it? And then, I kindof started to 
change the situations that she said in her mind and tried to frame it more towards sexism, 
because I have experienced that. She would say something about how a white person says 
something to a person of color and they try to explain their own experience. Or white people try 
to tell people of color what they’re experience is, yeah? And I was like, “That’s like 
mansplaining! Oooh!” You know? And so that’s how I was able to start making those 
connections. 
 
AL: Oh wow, so you empathized by taking something that you had experienced and sortof trying 
to draw conclusions between the two? 
 
LRR: Yeah, like parallel feelings and parallel things. And I mentioned that to her and she was 
like, “so, let’s talk about white feminism!” And I was like, “what?! That’s a thing too?!” And she 
was like, “Yeah!” And I went through a lot of those feelings and those experiences with her. And 
she was so great because I came back to her and I would ask questions, which I later learned 
were very predictable. White people process questions. (Laughter) And she would very gently 
but firmly direct me. And so, um, 
 
AL: Wow 
 
LRR: Yeah, she put in a lot of emotional labor into me and my education, which I’m really 
grateful for. And now, knowing the amount of labor that that took, I now see that as, that’s 
something that she shouldn’t have to do. Because I know she’s already done it a hundred times, 
and I know that many times people didn’t listen. And she’s told me that, “it’s like talking to a 
brick wall sometimes.” And so, I’m thinking, “Ok since she’s done that a hundred times, now I 
do it a hundred times, or a thousand times, or however many times.” That’s how I repay what she 
did for me is to be like, “maybe, I’ll take this one. I’ll get this one. Maybe you don’t have to do 
this work if you don’t want to. You’re tired, I’m not quite exhausted yet.” 
 
AL: So is that, like, a formal or an informal relationship that you have with this person, in that 
kind of a way? And how does it show up? Like, are there moments where she literally calls you 
and she’s like, “Lily, I need help with this, this is happening in my world.” How does that 
relationship unfold for you? 
 
LRR: Um, well we met through a different kind of activism community, and I remember one of 
the first times we met up and we talked, she said something like, “You seem open minded and 
you seem like you’re interested in learning about things that are beyond where you currently 
are.” I was like, “I’d like to think so.” And she said something, I don’t remember exactly what, 
but, “You seem like you’re open to the experiences of people of color.” And I was like, “I think I 
try to be.” And then she just started talking to me. And I guess I was at a point in my 
understanding of things that I just knew to shut up, you know? (Laughter) And I knew to listen 
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more, and so I just listened and without even having to ask questions, just letting her talk. And 
she naturally, with progression I was able to learn a lot. And then, it wasn’t formal. And then, in 
ways, she made it clear that it was my responsibility to seek out information. That she wasn’t 
my, like I don’t just call her up and I’m like, “Hey, so black people. What do they think about 
this?” (Laughter) You know, that’s not something that’s appropriate. So, she made it clear that 
it’s my responsibility to educate myself on this and to seek out information, and if I have 
questions, to look for the resources that aren’t already there, because there are so many. There 
were times where, I did get kindof frustrated and I was like, “Just tell me the words to Google, 
because I literally don’t know the words to Google. And if I just know the right words then I can 
figure it out,” but, otherwise, it was just a crap shoot, you know? And so, she’d be like, “Google 
‘white fragility’” and I’d be like, “I can do that!” (Laughter) So, um, she provided a little bit of 
guidance, which was really helpful, as far as terminology and stuff so that I could educate myself 
effectively.  
 
AL: Oh yeah, that’s wonderful. 
 
LRR: But, other than that, making it clear that “you have a responsibility to educate yourself.” 
And um, at that point I’d had a little bit of experience with the movement for Mauna a Wākea, 
and, um, like I live on Hawaiian Homelands. And so I have a little bit of, a little bit of a 
perspective, although it’s a very skewed perspective being that I’m the haole girl that lives on 
Hawaiian Homelands. And, that’s been really humbling. It’s really changed the way that I carry 
myself. And, in a good way, I think. 
 
AL: Would you be willing to share just a little bit about that? 
 
LRR: Yeah! Sure! When I first moved to Hawai’i, I was very entitled. And that’s how I feel like 
a lot of people opperate on the mainland, is just like, “I’m entitled to be here. And, this is a space 
that I’m allowed to be in.” And, it’s just not questioned, it’s just a thing. This was the first time I 
had ever not felt that. And it was really jarring in a lot of ways, and um, again, I’m glad that I 
had the sense that once I started to become aware of how uncomfortable I was, and like, maybe 
something’s not right here, I stopped talking (Laughter), and started listening more. So I’m really 
grateful for that propensity. But, I’ve noticed with Hawaiians, too, if you faux-pa, they don’t 
necessarily tell you.  
 
AL: Mm-hmm. 
 
LRR: And, um, being able to pick up on the moments of like, “oh, did I do something wrong?” 
is, um, you know you have to listen for it. And you have to be paying attention. And there’s still 
moments where I’m like, “oh! Did I just white girl them?! Shit! Ugh! Uncle, I’m sorry!” I feel 
like it’s made me, I feel like it’s introduced me to the virtue of humility, and what that actually 
means. And not flaunting, or taking pride in, the ways that you’re better off that other people. 
And really, you know, it’s liek I have a decent car parked in the driveway because my dad 
bought it. Because that came from investments that he made with my grandpa’s money, and like, 
that’s the only reason why I’m in a better place or a “better place”. The only reason why I’m 
financially okay, you know? That’s the only reason that my car starts in the morning. 
Gauranteed. Is that, like, I had family generational money. And um, you know that didn’t exist 
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next door. And like, that didn’t exist for, well it existed for my partner in some ways, you know 
it’s like, when people have nice things here, generally speaking it’s because they were very 
purposeful about utilizing whatever opportunity came their way, and I didn’t have to do that. I 
didn’t have to be that careful and my mistakes didn’t cost me as much. Today I’m a much less 
harsh judge of other people, I guess is the best way to put. 
 
AL: That’s really a beautiful story, thank you. 
 
LRR: Oh, thanks. It feels messy. And like, I just still feel like an asshole for just existing 
sometimes.  
 
AL: I really get that.  
 
LRR: Yeah, which is, is my thing to carry. And comparativly, that’s okay. That’s just what I’m 
gonna be mucking out this life time, I think.  
 
AL: Thanks for sharing that. I really relate to that and I really get that, so thank you for being 
open. I know it takes a lot of courage and, um, self awareness to want to be open in that kind of a 
way, so thank you.  
 
LRR: You know, it’s what got me here, is being willing to be honest. And, I think that that’s why 
the woman who kind of proverbially educated me, well I guess literally in many ways, educated 
me about race issues. It’s because she saw a willingness to have honest conversations about 
experiences. And, I think if more people did that, I mean, I think of it as kindof selfish. Like you 
used the word “courage” and it’s like, I get to be honest and that’s great. And some people are 
like, “oh my god, this girl!” And some people are like, “I really relate to that, too.” And just 
being able to do that, and to be able to be seen, I feel like is good. It’s good stuff.  
 
AL: It definitely is, thank you.  
 
LRR: Yeah! 
 
AL: Um, will you share a little bit about, um, you shared that you went to World Peace and 
Prayer Day, but would you share a little bit about what drew you to the Mauna? Why does it 
matter to you? How did you find out about it? Things like that. 
 
LRR: Okay. Um, I was, in all places, Yoga Teacher Training at Yoga Centered and there was a 
woman in the class, I know her by her non-Hawaiian name, which is Jesse, and I can’t remember 
her Hawaiian name which makes me feel... 
 
AL: Is it Kaleinohea? 
 
LRR: Yeah, yeah, that’s the one. Yeah, Kaleinohea. I’m going to commit that to memory.  
 
AL: I just learned it, so I thought I’d... (Laughter) I knew her as Jesse as well.  
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LRR: And, she one day was like, they’re trying to build this giant telescope on Mauna Kea. And 
I was like, “oh, cool! Astronomy’s great!” (Laughter) You know? And she was like, “Yeah- 
buut..” (Laughter) And she started talking to me about that and I was like, “that sounds horrid.” 
Very much like the naive reaction of, “I can’t believe! Oh my gosh, I can’t believe they would do 
that!” (Laughter) It’s like, oh! I can believe, because it’s been happening since the dawn of time. 
(Laughter) Um, she started talking about it and then she invited me to a meet up in Waimea with 
Pua, Aunty Pua, and I went, and my partner went with me. And I’m not sure, it just felt right. It 
felt like the right side of history, you know? And, I’m not sure where I developed it from 
necessarily, but when something is happening and it’s not right and it’s hurting people, I feel 
very inclined to participate in trying to make it stop. So, that was when I first started trying to 
show up for it. And that was when I first really started also feeling that feeling of, “should I be 
here?” and, “is my presence here good? Or is it an irritant?” And um, that something that I’m 
still playing with, and that’s part of why I was encouraged by the talk that we had in Honoka’a. 
And you mentioned the hoaaloha role, of having this deliniation of, you’re a friend of the 
movement and this is where you belong. And I can say, “okay, so I’m not an irritant there, and I 
can be supportive there.” You know? And I won’t show up where I’m not wanted, or needed or 
where I could be irritating. I’ll show up here, when I’m asked. And that clarity, I feel like is 
really encouraging for my participation. And then when they had the ground breaking ceremony, 
I was up on the Mauna, and um, it’s interesting because my husband is Hawaiian and he was up 
on the mountain with me, and he was like, “okay, let’s go. I’m done. I’m hungry, I’m done, I 
want to go.” And I was like, “it’s still going! I feel like I should be here.” But he didn’t want to 
be, and I ended up leaving with him. And so it creates this interesting, cuz like I go up more than, 
I go up and he usually doesn’t. Or, I’ll go to the meetings and he’s just like, “eh, you know I’m 
tired after work, whatever.” He doesn’t want the TMT to be built up there. But he’s a union 
carpenter and it’s a union job. And, they’re very pro-TMT and he’s made it clear to his union 
rep, like, “if it gets built, I will not be up there.” And they respect that. But it’s an interesting 
pull. And I know that he feels that too because he’s in the union and all of the guys are like, 
“yeah, let’s build it, let’s make money, let’s, you know, construction is good for the economy.” 
But then, culturally speaking he doesn’t think that it should be there and, um, but at the same 
point in time I feel like I participate less partially because he’s not interested in participating. 
And, when he shows up with me, too, to an event, part of me is like, “see, I have a right to be 
here, at least one Hawaiian thinks I’m okay!” (Laughter) But then it’s also like I’m the white girl 
who’s with the Hawaiian dude and, um, that creates friction.  
 
AL: Mm. 
 
LRR: So when I show up for the mountain, there’s a lot of, it’s not clear and it’s very 
uncomfortable. And, um, I don’t wanna step on toes. And so, having, but at the same time I want 
to stand up for what I believe is right too. And then there’s even that dichotemy of like, this is 
what I believe is right, but I’m the outsider, but it, I feel like it’s an alignment with what the 
indigenous movement believes is right too in many ways. And so, how do I embody my integrity 
and how do I be empowered? And in that integrity, and in my values, but also serve as 
supportive role as possible for, um, for these other people who are seperate from me and with, 
with whom the depth of our connection is, um, limited. And rightly so, you know? Just, how 
does it work! How do I do it?! And so that’s why I was so encouraged by the hoaaloha term.  
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AL: Oh, that’s so great. I’m so happy to hear that. 
 
LRR: Because, you know, there was a part of me that was like, yeah I want to be in a circle with 
these people and sing “kumbayah”, so to speak, and be “one of them” (sarcastic).  
 
AL: Yes 
 
LRR: And um, that’s not gonna happen.  
 
AL: Yeah 
 
LRR: And that’s fine, that’s how it should be because that’s what’s most healing. But then, 
where do, how does this work? Where do I fit? 
 
AL: I love the questions you’re asking because that’s part of the fun of this research is like, when 
these questions come up. And I have the same questions. It’s like, okay, we’re at this point in 
history and time when we have many groups rising, we have lots of education, we have lots of 
heart longings, but then how do we, what does it look like to bring all of that stuff together? 
These people in this space, makes perfect sense. These people over here, makes sense. But how 
do we find that middle place? How do we answer those questions? How do we show up in the 
best way? How do we contribute to healing and not more hurt, and all of that stuff? So it’s nice 
to hear you say that. It’s nice to hear that, that you feel encouraged or intrigued by this because, 
so do I. And I think a lot of people do. A lot of people are like, “okay, we want to be there, but 
we want to do it right. So what do we do?” And it’s exciting to talk about that.  
 
LRR: Yeah, and I know that there are many people who feel similarly as you and I do, and I 
don’t think they have the tolerence for the discomfort. And I remember when the Women’s 
March happened, and there was the Indigenous tribes on the continent showed up. And a woman 
did a series of tweets about her experience as an indigenous woman at that thing. And it was, she 
was really pouring her heart out of how deeply hurt and frustrated and betrayed she was with 
white feminists. And how insensitive they were at that march, you know, girls coming up and 
being like, “Oh! We’re gonna march with the Indians! Oh! I guess we’re Indian today!” And, I 
read those tweets and part of me was like, “Those frickin arrogant white ladies!” and part of me 
was like, “that was you a year ago. Could have been you.” You know? “You could have been the 
same idiot, and you didn’t wanna be. You would never have meant to have inflicted that level of 
ouch.” But, you know I read those tweets. And I talked to my... 
 
AL: Do you know the person’s name, I’m sorry, who... 
 
LRR: I don’t remember the tweets, I’m so sorry.. 
 
AL: No it’s totally okay! Don’t even worry about it! 
 
LRR: Um, I’ll see if I can find them and send it to you, I’ll google search. But, um, I remember 
feeling, you know, here are these women who showed up for a march for equality, and what an 
opportunity for education of these women. And part of me thought, “oh, it would have been so 
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great if that indigenous woman could have compassionately communicated to them, like, 
owwy.” Maybe not appropriate, whatever. Which is something that I’m sure that she’s done a 
million times before and had mixed receptions. But, I sent this to my friend, the woman of color 
who had been educating me, and I was like, “you know, what an opportunity for education.” And 
she was like, “that’s your opportunity to educate other white girls. And that’s not on her, that’s 
on you.” And um, I was like, “yeah.” At that point, I didn’t have the words. And to be able to see 
it but to not be able to speak it articulately. And you know the arguments you get in with people, 
it’s like you really gotta be- you gotta have the counter arguments ready to come out of your 
mouth. And that’s a process too. 
 
AL: It really is.  
 
LRR: But, being that I feel like I’m getting to the other side of that where I am able to articulate 
things a little bit better, I know that starting that process is really the key. Sitting with the 
discomfort, the uncomfortableness, the shame, the regret. Being able to sit with that takes a 
certain tolerance and at this point in our world, I don’t think a lot of people are familiar with that 
tolerance, with that level of discomfort. And I’m not sure they have the tolerance- I’m not sure 
they have the faith that it’s gonna stop, is the problem. That, like, they’ll get through it. And so. 
It brings up so much defensiveness, you know? And, being that I’m pretty fresh into seeing this 
stuff and talking to people about it and trying to confront it, I don’t have generations of 
exhaustion behind me. And so,  
 
AL: Yes. That’s a great way of saying that.  
 
LRR: Yeah, it’s like, you wanna talk about chronic fatigue syndrome. 
AL: Yes, wow. 
 
LRR: I literally can’t imagine. But coming from that perspective, of like, I don’t have the 
generations of exhaustion, and I don’t have the generations of trauma, I don’t have that etched 
into my DNA at this point, you know? Maybe one of my places is to be the intermediary white 
person who says to other white people, “I’m not sure you meant it this way, but this is how it 
could be perceived, and um, it might be painful if you say things like that.”  
 
AL: Very compassionate way of saying that, too. It allows discomfort to still come through and I 
hear your compassion. That’s kind.  
 
LRR: Yeah, and I see a lot in the social justice movement and I do it to myself, too, of, “poor 
you, poor white girl, you know? With your feelings and your white tears.” (Laughter)  And 
facing that discomfort, too, is like, do you have the guts and the gumption to be like, “okay, 
yeah, I accept this. Ouch, but yeah.” I really respect people who can feel that and keep showing 
up. I also understand that not a lot of people are going to have that necessarily, right now. And I 
also don’t think it’s marginalized people’s responsibility to take care of those feelings. And so, I 
feel like maybe it’s white people’s responsibility to try and manage and help those feelings. 
Because, um, I haven’t been seeing white tears my whole life, so I’m not fully sick of them yet, 
you know? And, I’ve been there, and I don’t have generations of trauma.  
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AL: Right. We have the personal experience to empathize in that way. Many of us have, and still 
do, go there. It’s a great point.  
 
LRR: Exactly. Yeah. So, I’d say one of the primary things that I’ve gone through, just to be 
perfectly honest… 
 
AL: Please! Yeah! It’s great. 
 
LRR: …being in my younger years, feeling like one of those people who’s like, “oh, I must have 
been Hawaiian in a past life, because I love this place so much, and it just feels so right, and I 
really respect the indigenous culture.” And wanting to be them, you know? Like, I went out as 
Pocahontas for Halloween when I was a kid, just wanted to be that so much. Like, I just wanted 
to have that, like generations inherent cultural connection to something. I don’t, you know, 
maybe potato farmers in Ireland? I don’t know. But, um, wanting that and wanting to move to 
Hawai’i to still try to pursue that. And thinking, like, why wouldn’t Hawaiians wanna hang out 
with me?  
 
AL: Yep, totally relate to all of that.  
 
LRR: Yeah! And just having to be like, okay, that makes you a little bit of an asshole. Didn’t 
mean it! That wasn’t the intention, but it’s what happens. (Laughter) And so having to, like, let 
that go and be like, “okay, I think my place is with other white people (Laughter) oh, god!”  
 
AL: (Laughter) Oh yeah! I’ve had that moment too!  
 
LRR: It’s kindof like, it reminds of when there’s a great town, you know, and everybody wants 
to move there and it destroys what was great about it in the first place. I think it might be kinda 
like that. So we’re just gonna have to make our own municipality (Laughter) to try to deal with 
that.  
 
AL: So, having seen everything that you’ve seen, which at this point seems like you have a 
decent amount of experience in this arena, and of course we always have so much more to learn 
and see, but, I guess I have a couple of questions around that. I’m trying to decide where to start. 
Okay, let’s start at the beginning-ish, which is sort of like, you talked about moments of feeling 
uncomfortable. Could you share, do you have specific experiences of either being on the Mauna 
or at meetings where you’re like, “okay, now I’m uncomfortable.” And could you explain, sort 
of, where that came from and why the discomfort arose?  
 
LRR: I’ll disclaimer all of it with, I’m introverted. And socializing in the first place is, like, these 
are my, these are my people. Lily is pointing to dogs (Laughter). So, I think part of my 
discomfort just comes from that inherent discomfort in being able to relate. I also feel like I can 
relate pretty well with, with white people. With you know, my people. Drop me off in a town in, 
you know, the Oregon coast, and I’ll be fine (Laughter) I’ll figure it out. A lot of my discomfort 
came from not wanting to offend. And from being aware that so much of the stuff that had come 
out of my mouth in the past was stuff like, you know, “I feel so connected to Hawai’i.” Like, 
“Oh, I must have been Hawaiian in a past life.” Just cause I’m trying to connect with them in 
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some way. And like where’s the common ground. And so not knowing how to find common 
ground. Except that we’re all standing up on this mountain, and um, and then I don’t know if I’m 
reading into it, I’d like to think of myself as perceptive but I also know that there are limitations 
to how much I project on other people. But, there’s a distrust that I pick up on, of, “who is this 
person? Where’d you come from?” Like, if I went up on the mountain I would know, Jesse is the 
only person who I knew. And, understandably, she’s not taking me around and introducing me to 
everyone and like, “Oh, this is Lily, you know, oh we met at yoga (sarcastic), you know 
(Laughter).” Whatever. And so that was the only person who could, like, “vouch” for me. I think 
that’s part of why Levi feels a little uncomfortable, too. Because he goes up and he doesn’t know 
any of those people, um, who are really up there and I don’t want to step on toes by being like, 
“Hi, I’m Lily!” Or, I feel like it falls into a stereotype of the white person who shows up and 
interjects themselves into spaces, and is very verbal, and is like very outgoing, and entitled. Um, 
I’ve seen several white people take that path, of just introducing themselves, and I think that 
might be the way that you’re supposed to do it. And they seem very successful with it. There are 
also people up on the mountain, allies, who other people whisper to me about behind their back, 
about like, “oh this person. Oh, they’re doing that again. Oh, so inappropriate.” And I’m like, 
(whispering) “how do we know? How do I know?” (Laughter) You know? Um, and so that’s 
where my discomfort comes from, of just not knowing, and being unclear about the protocols. 
And so that’s where having the specifics would help me, personally, I’m not sure if it would be 
as helpful for other people, of having a handout of like, appropriate/inappropriate. You know, if 
you’re gonna show up to ceremony have a skirt that covers your knees or like a wrap, or 
something like that. Or, um, whatever else feels like would be helpful for people to know. Or, 
you know, you are a “hoaaloha,” this is where you- and these are the events that you’re invited 
to. Just a little more clarity, would help. I also understand that it’s not their responsibility. And 
so, I feel as though there’s a balancing act between, “could you help me out with this? I 
understand it’s not you’re responsibility to help me, I’m supposed to help myself. But I don’t 
know how to help myself,” or like, “Am I welcome here?” And trusting that I get the true 
answer, you know of, am I welcome here? (Whispering) “Not really.  The thing that we’re doing 
next week, or you could show up to the potluck afterwards,” or something like that.  
 
AL: Yeah. 
 
LRR: But again, I know it’s not their responsibility. It’s their movement.  
 
AL: It’s a really tough line, yeah. Because you want to ask so that you’re doing what’s 
appropriate and you want to allow that voice to lead, and then at the same time you don’t want to 
overstep in asking too much. So, it’s definitely a really tough line, I totally get that.  
 
LRR: Mmhmm.  
 
AL: Yeah, so how would you say that, just from your own experience, your own personal 
knowledge, your own personal experience, what would you say are some of the most important 
things that allies, or hoaaloha, could learn about or know when they show up, or ways to behave? 
Like, what do you think are the most important things for allies to know and act upon?  
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LRR: I think listening is probably the most important. It’s definitely been what’s helped me the 
most. Um, it’s hard for me to answer that because I feel like I do it wrong (Laughter). So, yeah, 
I’m really not sure.  
 
AL: That’s okay! 
 
LRR: And I’m also not sure if it’s- so as an example, I have a YouTube channel that has nothing 
to do with Mauna Kea, or social justice stuff for the most part. I mention things sometimes, and 
I’ve made a couple of videos about, “hey, this is happening up on the mountain. And, you know, 
my partner and I were up on the mountain and this is the situation and it feels wrong.” Did a 
video where I went out to Pōhakuloa when there was sign waving, and just discussed what 
happens there, that it’s just like constantly happening, that it’s constantly bombed by the  
military, and there’s depleted uranium issues, and it hasn’t been cleaned up. And the same thing 
happened to Kahoʻolawe. It’s still not clean. And Hāwane said some stuff for that video. And 
I’m not sure if I messed up with it. You know, I’m not sure if it was perceived as me trying to 
take the story for my own gain on the channel.  
 
AL: Did you receive any kind of backlash, or anything like that, or are you just sort of reflecting? 
 
LRR: It’s all just me reading into things. No one has chastised me for it or said like, “you know, 
it really feels like you were trying to co-opt the movement.” No one said that. Just seeing them 
later on and like bumping in and being like, “oh hey! How’s it going?” And it just feeling a little 
frosty. And maybe it’s about totally something else, you know? I’m not sure. And, I want them 
to like me, so I don’t even want to ask, and I don’t want to make them do the emotional labor of 
explaining it to me if I did. Respecting autonomy, I feel, is key. Because again, if I turn it around 
to other situations where a man has done something offensive to me, I really resent when they, 
when he, if he comes back and is like, “explain to me what I did wrong.” You know? And so, 
that’s the way that I can try to relate to the situation that I’m in. Um, and also, from drawing on 
my own experiences in other types of situations, there are some situations where, um, where it’d 
just irritating. I don’t know if I can explain it better that. But um, I think of the sensitive, New 
Age guys that are like literally just irritating, because they’re trying so hard but not listening. 
And, um… 
 
AL: That’s a really good comparison.  
 
LRR: Yeah, like am I the sensitive, New Age guy? (Laughter) You know, trying so hard and just 
still not quite grasping the essence of the problem, which is, you’re a man and you don’t get it. 
Which is, you’re a colonizer and you just don’t get it. And, uh, I just, like I don’t know if I’m 
gonna get it, I don’t know if I can get it. And maybe that’s just what I’m doing this lifetime 
(Laughter) you know? It’s just this unsolvable rift. An unsolvable rift, that we, that I might just 
have to respect instead of constantly standing on one side of it going, (joking about yelling 
across the rift) “But I don’t get it! Can you explain it to me?! Can you throw me a rope over?!” 
(Laughter) And they’re like, “we don’t want you over here! We have a good thing going! We 
appreciate that you’re keeping other people from trying to get over here, too!” You know, maybe 
that’s what it is.  
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AL: Maybe that’s what it is! That’s a wonderful way of saying it. From an outside perspective, 
and as someone who really doesn’t know you very well, it’s actually really refreshing to hear 
you say, like, “I don’t know.” I think that’s a fantastic answer, because none of us know. It’s a 
very, very complex, very old situation that we’re in. And I don’t know that any of us know. So I 
think that’s a fantastic answer, and you don’t sound like a New Age guy to me (Laughter). Um, 
and you may have “I don’t know” to the next question as well, which is fine. I’m painting a 
hypothetical scenario, which is, let’s pretend that we’re at an event of some kind and someone, 
anyone, sortof shuttles someone over in your direction like, “hey, maybe you should talk to Lily 
about that. Maybe Lily would be a wonderful person for you to ask your questions to.” And let’s 
say this person is sortof a brand new, just came up to the mountain or to an event and is like, 
“I’m interested!” What are the things that you would share with someone who is a brand new, 
newcomer that you feel like would be important for that new person to know, coming into the 
movement? Or ways that you would direct them? Whichever one feels more true.  
 
LRR: I would say, empty your cup, you know? In a lot of ways, what we think we know about 
something, really gets in the way of getting down to that essence of, what’s going on here? And 
I’m not sure how to compassionately communicate to someone, because I do feel like it’s a little 
bit harsh of, the role that we’re gonna play as a backup dancer, always. Cuz I know I was raised 
to think that I was gonna be the lead singer, and um, I think a lot of us were raised to be like, 
“you’re the special one” and like, “you’re the one.” And all the Disney movies are about, you 
know, being the one. 
 
AL: (Whispering) Chosen. 
 
LRR: (Laughter) Yes! So special. (Laughter) I don’t know, you know, how do you cane someone 
down a few notches? (Laughter) In like, a nice, compassionate way. And so, understanding that 
people are going to take their own journeys and that you can’t take it for them and you can’t 
force someone through a process, um, and so, I would say, encouraging people as much as 
possible to, “hey, here’s some education resources, and here’s some websites that I read that I 
really appreciate, or here’s some perspectives from Indigenous people that really opened my 
eyes.” Maybe asking leading questions of, “how are you feeling, here? What’s going on when 
you see this happen?” Maybe getting some dialogue engaged, that way. But also, but I would say 
emptying your cup and listening are some of the most important things that I feel white allies can 
do. I had, um, again, another girl found me through my YouTube channel and she really wanted 
to move here. And there was a string of white, vegan people who moved here and were telling a 
ton of other white, vegan people, like, “move here. Property’s cheap. There’s fruit everywhere. 
Come! We’ll make it our vegan paradise.” And um, didn’t sit right with me. But she was of that 
persuasion, right? So Katy Benjamin and I ended up making a YouTube video and posting it on 
my channel, about this, and what was happening and how it was deeply troubling and deeply 
offensive, and painful to the Indigenous people here, just the local people in general, really.  
 
AL: Would you mind, I’m so sorry, just saying what your YouTube channel is? So that I can go 
and watch. 
 
LRR: It’s called “lilykoi hawaii.” I can send you some links to those videos that I’ve talked 
about.  
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AL: That would be great! I’m sorry, go ahead. 
 
LRR: No worries. And we discussed it and there was a big backlash from the vegan community. 
Some people got it, most people didn’t. Which is just the way it is. But this friend of mine, she 
actually had invited herself to stay at my house for, I told her she could stay for two days and she 
ended up staying for a week and a half. And while I liked her, and enjoyed her company in many 
ways, I was like, “This. This is white people.” (Laughter) But she, she was trying to see both 
sides of the situation, is what she was saying. Very much a progressive person, support of the 
Black Lives Matter, to the best of her ability, very much views herself as progressive, and 
inclusive, and post-racial, you know? And she kept saying, like, “yeah, but it’s hypocritical that 
you moved here and yet you’re saying that other people can’t.” And I’m like, “I’m not saying 
that other people can’t move here, I’m saying that they should do it mindfully and respectfully, if 
they choose to do that. And be aware of the repercussions of their actions.” And, “Yeah, but I 
don’t understand why people get so mad about it.” And, you know, I said to her point blank, “I 
sent you the names of three documentaries on YouTube, I sent you several links to websites, 
have you watched any of those or read any of those?” She’s like, “well no, I haven’t had time.” 
And I was like, “then with all due respect, why the fuck do you think you have any right to speak 
about this subject? Because you’re not informed.” And, you know, that’s what it is, it’s speaking 
without being informed, yet believing that you know already. And, I know I’m guilty of that. 
And it’s hard to, um, I understand it’s hard. Like, when you’re not informed, and you just don’t 
know what you don’t know. And so, someone just approaching this situation, it’s important to, I 
think, get an idea of what you don’t know.  
 
AL: Yes. To get informed, take your time, educate.  
 
LRR: Yeah. Yeah. And maybe it’s, um, going back to the example of Indigenous people saying. 
“yeah, but you don’t get it.” And a white person saying, “No, but I do get it. You know, I 
empathize, or I’m trying to get it.” But they don’t know what they don’t know. And it’s that 
essence, it’s that rift that I don’t think can be crossed. And perhaps, is a role of white allies to, 
um, kindof illuminate that rift and be like, “see this thing? I don’t think we’re ever gonna get 
across it, cuz it’s just generations of completely different experiences.” And that changes your 
DNA, you know? Trauma, and experience, and all of that, it changes who you are, and we don’t 
have that.  
 
AL: Um, so, we’re pretty close to an hour, here. Um, but, before we end, is there anything else- 
this has been a fantastic interview- is there anything else that you feel pulled to wanting to say or 
share? Maybe also, how did you feel about some of the things we talked about at the group 
meeting, do you like the idea of doing sortof a healing circle or, you liked the idea of having 
literature, things like that? Any tie-up thoughts or opinions or anything like that.  
 
LRR: Yeah, I do feel encouraged by the idea of, um, of having, especially for people who are 
interested in participating in something like the Mauna a Wākea Movement, of having a specific, 
“this is where you’re welcomed” And I know we were talking about, at the meeting, some kind 
of space for allies, or hoaaloha, where, um, where we started to discuss some of the things that 
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we’ve talked about, and talked about in that meeting of ‘the uncomfortable feelings’ and ‘getting 
informed’ and ‘learning to listen’ and ‘the rift’  
 
AL: I really like that metaphor, I think that’s really a wonderful one. Is that yours or- did you 
come up with that-? 
 
LRR: Just came out of my head now. You’re welcome to run with it.  
 
AL: I like it a lot. We might even use in like, if we do do, like, a training, that’s a great- it’s a 
great visual. It’s really to understand and we’ll credit you to that if it’s- it’s a nice image.  
 
LRR: Yeah, you know, it’s in my marriage too. I always thought that we would get past the race 
thing. At first I was like, “oh there’s no race thing! What race thing? He’s just more tan than 
me.” But, it’s very clear to me now that- yeah, never gonna. And that’s fine, you know? We can 
love each other and connect and empathize. But there’s always gonna be something that’s a little 
bit untouchable. And that’s okay. You know I can support him in dealing with it and he can 
support me in dealing with my white guilt, whatever. Anyway, but yeah, having some kind of 
group where, where that’s just introduced in a way that’s, so that maybe the shame reaction can 
be proactive. And, um, so they don’t just combust (Laughter). Because that’s what is felt like, I 
literally thought I was gonna catch on fire.  
 
AL: Yeah me too, it’s isolating as well if you don’t have- it’s important, I think, just genereally 
in healing, it’s nice to be able to, not necessary, but I think we’re community-based people. And 
having a space to discuss that is helpful, because it is isolating, you know? Especially when you 
walk through the world and you’re like, “I wonder how many of these other white people around 
me are having these thoughts?” I don’t know. Maybe they all are! Or maybe, I’m alone, which is 
usually how you feel, you know?  
 
LRR: Or, I know I definitely wanted to self-isolate. Of like, “okay well if I don’t talk to anyone, 
ever, I don’t have to feel this way!” And if I’m not involved in this movement, then I don’t have 
to feel this way, or if I don’t show up I don’t have to feel this way, whatever. So getting it so that 
people feel like, on those important days when, you know, bodies are needed, people feel like 
they’re able to show up. And have a space as a backup dancer, and how they can fulfil that role. 
And so, in those critical moments, you know, up on the mountain where machine are being 
hauled up, where do you stand, how do you stand, what’s gonna happen? So that there’s not that 
jostling at the time, it’s fine if it’s there, whatever. I feel that it would be more effective if we 
knew where we were needed in the critical moments. So that kind of group sounds like a really 
nice thing.  
 
AL: Awesome.  
 
LRR: And, again, it feels like a delicate subject to say, “oh well we would need, you know, two 
Hawaiian people to lead the group and guide us on around like Bo-Peep and make sure that 
we’re all good.” To say that that’s a responsibility they need to take on, to manage us.  
 
AL: Yes 
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LRR: It’s also like, “oh no, no! White people take care of it and we’ll facilitate our own.” So 
how do we do that? 
 
AL: Yep. It’s that line again. In the research, it’s everywhere. That line is literally everywhere. 
It’s like the line of, it’s appropriate to have Indigenous guidance, there should be Indigenous 
guidance, and then the equal side of, actually that’s emotional labor that they shouldn’t have to 
take on for us and we need to take responsibility. But those two things, in certain situations, you 
have to find whatever that middle ground is because it’s really both, it’s so both that it’s hard to 
know which way to go. Luckily, the benefit of doing this research is that we have Aunty Pua, 
and Ruth, and couple of people that know this is happening, this research, so I can go to them 
and say, “Alright, here’s a list of things that some people spoke about, here’s things that we 
want, what do you think about this? Do you like this?” It’s nice that in that way, we have this 
moment in time where there’s like this little easier bridge because of the research. It gives us that 
little, “okay, here’s what we’ve got. What do you think about this, this, and this?” To see, you 
know, “Well this feels like it’s totally not gonna happen, this is inappropriate, this is something 
we could maybe work on.” You know, so that’s the next step of this. Doing these interviews with 
you guys, sitting down with everybody, and then sitting down with Ruth, or somebody who’s 
available to talk through, like, “alright, here’s what we got, what do you think?” And hopefully 
having that bridge will help us to formulate something that we can then move forward with that 
hopefully sits well with 95% of the people. It’ll never be everybody.  
 
LRR: Yeah, that’s part of why I’m so stoked to be having the conversation and to have gone up 
to Honoka’a, cuz it feels, it feels like really important work.  
 
AL: Thank you.  
 
LRR: From my perspective of, cuz, I’d like to think of myself as a resource, to be helpful. And I 
want to be used and utilized in ways that are gonna help.  
 
AL: And you’ve done the work! You know, you’ve put in a lot of work.  
 
(omit chit-chatting at the end) 
 
LRR: Thank you so much, Lily. I’m going to turn off our recorder here.  
 
End Transcript.  
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Interview with Katy Benjamin 
 
Transcript of Interview with Katy Benjamin (KB) 
Date: July 26, 2018 
Length of Interview: 1:31:34 
Interviewer: Abby Laden (AL)  
 
*Throughout Transcription: omission of AL’s brief verbal validations such as “mmhmm” or 
“yes”. 
 
AL: Um, okay, so it is July 26th, 2018, it is a Thursday. It’s sometime morning-ish around 10:30. 
I’m sitting with Katy, or Kathryn, Benjamin. We’re gonna talk a little bit today about allyship, 
alliances. Katy is, I would say, an expert in this field, so she has fantastic mana’o to share with 
us and Katy, we’re just gonna talk a little bit about your personal experience as well as, you 
know, generalized philosophies or advice that you would offer. If at any point you’d like to skip 
a question or expand on something, or you know, whatever you’d like, this is your space to just 
direct.  
 
KB: Thank you.  
 
AL: Yeah! So, let’s just start with your name and where you’re from and just little bit of your 
background.  
 
KB: Um, so, first off, before I lose it, I would hardly call myself an expert. Moreso I don’t think 
there’s really many people that could be experts in this because it’s such a new-ish kindof field. 
You know, there have been allies putting themselves outside their group, um, throughout history. 
But looking at it as, like, a cultural shift is so new. The difference, I’d say, rather than, like, 
thinking of people being experts. People are like, willing, yeah? Um, being willing to think about 
this stuff and talk about it is what is not the norm. Um, but, I am Katy Benjamin, born Kathryn. 
And, um, I grew up in a suburb outside of, just on the edge of the South Side of Chicago, called 
Park Forest. And, I was born in ’85. So, I spent my prime years in the ‘90s in, essentially like, 
Chicago culture. Spent a lot of time in the city, you know, everybody did, was there. And, left, 
Illinois- or left Chicago to go to central Illinois for college, which was a very stark change. I 
went to a small liberal arts school in Bloomington, Illinois. And I had never in my life been 
around so many white people. It was, like, a very weird kind of culture shock where all of the 
sudden I looked like everybody, but I didn’t feel like I belonged, like at all. And it was the first 
time I got to see, like, just how little (Laughter) how much less progress in race relations, and 
privilege, and segregation- felt like so much progress had been made where I grew up as a child, 
who’s studying those ideas in school, and with my friends, and being in, like, constant interracial 
experiences, and friendships, and relationships, um, to realizing that, like, that’s not how the rest 
of America was. Like, even a little bit. That I was, I was caught at like a little sliver of time 
where white flight was, like, just about halfway flown, and now when I go back to visit my 
grandmothers, you know, there’s like, there’s the little old white ladies that are never moving 
because that’s where they live. Um, but, most of the white people where I grew up have fled to 
other suburbs and to Indiana and places. So that paints a lot of how this information feels more 
comfortable, and also how it feels more important. Because, I grew up with a strong sense of 
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justice, um, or more so of challenging injustice, from like a really young age. Yeah. And then I 
went, spent a few years, um, on the West Coast, which was also a very totally, different culture 
experience (Laughter). You know, I, there were Confederate flags, and rifle racks, and, like, um, 
basically anything outside of a city in America is, like, the deep South. It almost doesn’t matter 
what state you’re in. Rural Vermont is scary and redneck and so is rural Alabama, and so is rural 
Washington, and rural California, and rural Illinois. Um, and I, like, really enjoy being in the 
country, so, I spent a few years kindof like, in like, exposure therapy with, uh, country, white 
folk, to try and see some stuff from their perspective. And then, um, came to Hawai’i 7 years 
ago, which is extraordinarily diverse. Yeah. So, go ‘head. Lay your first question on me.  
 
AL: So, would you share a little about your relationship with Mauna Kea, with the Movement, 
how you-  
 
KB: Yeah.  
 
AL: -got involved? 
 
KB: Um, I got involved with Mauna Kea, um, in my, like, heart and through social media, and 
sharing with, uh, foreigners, um, when the movement was occurring. It was occurring in social 
media, I lived here, I’d been here for three-ish years, I wana say, my timeline’s a little, eh,  
 
AL: That’s fine. 
 
KB: -not the most important thing either. Um, when I first seen what was happening up on 
Mauna Kea, um, well I had two kindof like reactions. The first one was: I, whether I agree or 
disagree, it’s not my place to make a decision, so, um. Because, I grew up with scientists. My 
mom, um, my mom was a science teacher, but we grew up, like, loving watching documentaries 
on public television about space and about this thing and that thing, so, to me, like, fighting 
against a telescope felt so much less important than fighting after, uh, an oil pipeline, or fracking, 
or mining, or, you know. But, immediately, it was very clear that even if this was a totally benign 
thing, which I now realize, like, there are way more factors than that, even if it was totally benign 
and they wanted to do something beautiful, like, you know, build a Peace Park, or (Laughter) 
some crap- that, you know, if the people of the land aren’t, um, aren’t consenting, it doesn’t 
matter what it is, right? So, that was a kindof a weird, and I think a lot of foreigners have that, 
that yucky spot of being like, “oh, but I like telescopes! I like what happens up there. I like the 
content that comes down.” You know? Um, I’m interested and fascinated, or financially 
supported by, you know, that this is my career and it’s not necessarily an evil career, you know? 
Um, so, I, my early involvement was mostly just through social media and education, because 
people, you know, as a settler here, people in your family, your friends, people from far away, 
are gonna be looking to you to be the expert and talk about it, which is not appropriate or fair. 
Um, but then, how do you relay information, like, “oh no, you need to read these things. Here’s 
the more important sources.” But also, sometime in the moment you just need to be able to speak 
directly to it. So, that was really my primary, um, involvement with Mauna Kea, initially. Um, I 
went to Standing Rock, um, and came home after, like, the time I had allotted to be there, I was 
supposed to do some important projects here, which, when I came home found out that they were 
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being canceled and pulled out on me. Um, and, which was a real bummer because it was a Yoga 
Therapy program for survivors of sexual assault.  
 
AL: Woah! 
 
KB: And so, I was in camp going, “I really don’t wanna leave, but I can’t let down these people. 
Like, this is a program that I’m developing and it’s important for me to be serving the people in 
the community I live in.” And so, I left, and then I came back and the people I was organizing it 
with, um, pulled it. And then I was supposed to buy my house and then that fell through too, 
which is good. So I went right back and, um, I met, um, I met, in an intimate way, I had met Pua 
in passing, but in an intimate way, um, right when I came off of the plane from that first, um, 
time back from Standing Rock, I went to the Contested Case Hearing and, um, you know, I 
didn’t even know it was at Nani Loa, I just seen the flags and Uncle Bimo. I went over and 
introduced myself, I was still wearing my North Dakota, like, winter boots and it was 8 am I 
think, and he was like, “you gotta come and meet Pua!” And, you know, she held me and I just 
like, the night before I left Standing Rock was like a night on the front lines being shot at, and it 
was really intense, scary time. So, I had taken all of that and then the next day had to get in my 
car and leave, you know? So, I was, I had a couple of stops and seen some family and then flew 
home, but I was pretty, I was pretty banged up, you know? Um, anyone, whether- it’s important 
to realize that when you have ancestral ties to things, you have the ancestral trauma that gets 
triggered in those really traumatic situations, and so, it’s compounded. Um, but, any bystander 
with ay back context who’s in one of these situations, i-it is deeply traumatic. And that’s where 
some of the allyship is a bummer, because no one wants to hear about, like, how much it was 
scarring and traumatizing to you, because at, like, when we’re looking at like levels of trauma, 
which is not necessarily the way we ought to look at trauma, it wasn’t my homeland and it was, 
like, only a sliver of what the grandmother next to me, who’s been doing this for thousands of 
years against this same kind of force. 
 
AL: Is that one of the challenges that you see in being an ally, is that recognition of that trauma 
is hard to manage or-? 
 
KB: It’s definitely hard to manage. Um, and it’s not so much recognition as it is, having like, 
appropriate means of healing it. Because, um, my therapist will always ask me, like, “okay, what 
are your friends who have been doing this much longer than you, how are they dealing and how 
are they handling?” And I’m like, “well most of them are Native. And so, they’re handling by 
bonding together with their people, their culture, their language, their ancestral foods, their 
ceremonies. And so, I don’t have those to go back to in an immediate way, so I can be invited to 
come into some of those with others and try to do so in a real means of respect and utilize it for 
healing. But I don’t want to be, um, it’s not fair to be dependent on someone else’s culture and 
beliefs to produce your healing.” So then you get left in kindof the same issue that, I think, a lot 
of heartfelt and well-intentioned white folk get into, is that feeling of orphaning. Of, of like, for 
one reasons or another, my ancestors bailed, you know? They bailed because they were religious 
weirdos and wanted to go and be oppressive somewhere else, they bailed because, you know, on 
my Irish side they bailed because they were starving to death, you know? Um, and so for one 
reason or another my ancestors left their homelands, and then assimilated into a new sortof 
strange, not sortof, a new very strange homogenized white culture. You know, my one side of the 
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family is very proud of being Irish, they’re probably not nearly as Irish as they think they are, 
you know (Laughter)? Um, did a little research and we definitely are, you know, but, um, I think 
they think that we’re like, straight from the Emerald Isle (laughter) and that’s not how it rolls, 
even over there, you know? And then my other side, there’s so many little spatterings in their 
early colonial settler, um, origins, and because there’s German, and Dutch, and English, and 
Scottish, and, you know, many different things, there’s no identification with one of them, you 
know? We just have this very, sortof, white, Anglo-Saxon-ish, they’re not really religious, we’re 
religious at all, um, but even that’s a strange thing, you know (Laughter)? To be a non-church 
going, you know, we don’t even have like a colonized culture, we have like a very, almost a void 
of it. And so that got filled in with, you know, simple things like gardening, and kindness, and 
empathy, and science, and rationality, you know? Um, and they’re, for the most part, good 
people, um, but yeah, I see that as being one of the things that I struggle with. Um, is, is that, I do 
see the tying to your culture, and language, and people, um, who are actually there and around 
and accessible, you know? I could start researching Gaelic and I could start trying to learn that 
language, which is super hard (Laughter), I did briefly and then I was like “woah, I’m gonna 
need to take a step back for a minute. (Laughter) And go there.” You know, but I, but, really 
hard- you know, even if I went out on Facebook and I was like, “Okay, I’m living in diaspora, 
right?” Which is not even really the right term for it, but, “I’m Irish and I live far away.” If I 
went on Facebook and tried to find other Irish people to come together so we could do our 
chants, or our prayers, or our magic, I wouldn’t find them. It wouldn’t be here. I might find some 
people who are in similar boats as me, and so then even when I was, like, exploring Wicca as a 
little kid because I knew in my gut that Earth-based religions was what I came from, no one 
taught me that, it was totally just like sneakily figuring it out, yeah? And, um, even then, if I go 
back and look at some of that literature, so much of it is part and parceled from multiple cultures, 
you know? Um, and, you know, I’ve heard many Indigenous teachers say like, there are times 
where if the ceremonies and rituals have been lost, then we have to make new ceremonies and 
rituals. And so, that’s a beautiful concept, but then also, it’s a sticky one because if we do look at 
the real depth of a lot of different cultures, a lot of our early origin ceremonies and things are 
very similar. So then, if you’re quote-unquote “making new ritual,” how do you do that in a way 
that doesn’t either directly steal or have the implication of stealing? You know, because it’s 
similar to something in another Earth-based culture on Earth. So, there’s just a lot of stickiness, 
and what I see as the primary issue right now is, is to look to the Indigenous cultures that haven’t 
been annihilated as those who will lead us out of these really chaotic, dark, colonized times. Um, 
and that those of us whose cultures have been more stifled, which is mostly the European folks, 
um, to slowly be able to return to that. Um, but, that feels like secondary work, like, that there 
have been so many generations of systemic racism and colonization at play that have benefited 
my ancestors, that I am willing to dedicated my lifespan less to my own personal healing and 
more towards, just shifting some stuff, you know? And think that that will be the way that will be 
the means through the healing. Um, but it’s just rough, and sticky, and often very lonely. 
Especially, I find, because a lot of the really dear, true, heartfelt friends that I would look to for 
support in my greatest pains are people of color. And so, at what point is our relationship 
meaningful enough and deep enough that I can share some of that, and at what point is it just, 
like, unnecessary emotional labor and I have to find other ways. So, trying to figure out ways to 
figure out ways for, um, hoaaloha, you know, um, or allies in spaces, um, not even really either 
of those words, looking for spaces for white, uh, white-identifying people who’ve become 
detached from things to be able to come together and heal in their own spaces. Um, and that’s 
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really an idea that, um, was fed to me from my friend Kalama, Kalama O Ka ‘Āina Niheu, and 
she was like, “Yeah, you just need to figure out how to heal your own community so we can take 
our time to heal ours.” And that’s really beautiful, but also, like, (Laughter) I mean this in the 
sweetest way but, if I was kanaka, that sounds awesome, I need to heal by being around people 
of my own culture. Cool. Like, get out in the lo’i, go hunting, go fishing. To be told, like, I need 
to go and heal with my culture, like, my culture sucks right now. And, and so, it’s, it doesn’t feel 
super exciting or healing to go back and be with all of the white settlers. 
 
AL: Right, like if you need to heal, but then there’s also this emotional labor of, there’s a lot 
catch-up that needs to happen, so where’s- 
 
KB: Well, I’m in a position who has been looking at the world from these lenses for a little 
while, that if I’m to go into that context with, say, seven white women who are all grieving, and 
sad, and this thing and that thing, I’m going to be in an educational role, not in a being 
supportive and healing role. At least right now, in where we live. That might be different if I 
lived in another place where there we more, you know, people, and you know, more white 
people doing this kind work, because there are, you know, throughout the country or throughout 
the United States and Canada, um, and Europe.  But it’s just sticky, it’s sticky, and it feel lonely 
a lot of the time. And a lot of the work is standing up to stuff, either with your physical body or 
with your words online, or with your articles, your writings, or for me, I teach infront of groups 
of people. A lot of it is, is sharing something that, in your na’au, feels so, like, vital and 
importtant and being met with hostility, and anger, and sometimes violence, you know? And that 
takes, it just takes a toll. It takes a toll.  
 
AL: Mmhmm. Absolutely. And then that comes back to not having that healing space to bring 
that to.  
 
KB: Right. Right. Cuz you know, then you’re like, “ooh, I’ve just been like, yeah, (requested 
omission, describing having a lot of feelings) and now I’ve nowhere to take them and process.”  
 
AL: Yes. Thank you for sharing all of that, I know this is a difficult topic.  
 
(Requested omission) 
 
AL: No, no, that’s fine. Um, so, so this awesome. That’s a great background and a great context 
and moving into, sortof, where we’re at with Mauna Kea is that a lot of- why your experience is 
valuable, and Hannah, and others is that you’ve had experience in multiple different movements. 
And as I spoke of the other day, we’re using those movements as a backdrop, but not as a- we’ll 
take what works for us and leave the rest.  
 
KB: Yeah, yeah. 
 
AL: So, from your experience of having, not only studied all of this, but been at Standing Rock, 
and been participating in other movements. What do you see when you look at the Mauna Kea 
Movement, what do you see as really beneficial for allies of this movement, or hoaaloha of this 
movement, to learn, to take on, to, you know, what do you see? 
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KB: Um, by and large, in comparison to other movements, the hoaaloha here are pretty tame in 
their transgressions (Laughter). Um, it doesn’t mean it doesn’t happen and, like, and the, I can, 
like, I will never be an expert on the subtleties, and the macroaggressions, and the things that are 
experienced that are outside of my awareness at this moment, um, but, so, what do I see that is 
working or not working? 
 
AL: Both. Both would be great. 
 
KB: Um, in general what I see working is that there is, and maybe it’s just the humility and 
gentleness that is, um, gentleness isn’t the right word, but, at times gentleness of the Hawaiian 
people that kindof sets a tone, because I notice that a lot of hoaaloha are humble, and respectful, 
and do tend to air on the side of stepping into the back, stepping off to the side, listening versus 
talking. Um, and, it’s really cool. Um, there’s definitely- I think in shared space, like on the 
Mauna, at Pu’uhuluhulu, when coming together and gatherings that there’s a lot of restraint and 
humility in the hoaaloha. Um, when they leave and get on Facebook, or when they leave and run 
their business, and live their lives, I think that there’s a lot of disconnection in the ways that they 
might talk about the “State,” you know? That they might not fully, um, be educated and 
understand the history and context of the overthrow, um, or be willing to confront it in their 
personal relationships, in their familial relationships, with class, race, and privilege. There’s a lot 
lacking there. They’re not things that show up in necessarily action or behavior on the Mauna, 
but that there’s a disconnection when they go back into their daily life of thinking things like, for 
example, “We shouldn’t be focusing on race because we’re all one race,” or, you know, “We 
should, you know, we need to move, we need to move past this if we’re all gonna unify for blah, 
blah, blah.” I think that that is less about this movement and more about the prevalence of, 
sortof, neo-spiritual, white people in Hawai’i, that that’s the kind of colonial settler that shows us 
here. 
 
AL: Oh, interesting that’s a great way of-  
 
KB: Myself included. That the settlers that come to Hawai’i want healing, they want, yeah, they 
want healing. That’s really what it is. They want healing and that comes at the expense, often, of 
properties being available, at the expense of properties- the cost of living rising, of housing 
shortages, um, of work disparities, you know? And so, some of the best hoaaloha I’ve ever met, 
left Hawai’i, you know? They said, “The best thing that I could do for Hawai’i was to not be 
there.” I grapple with that on a very, real daily basis, you know? Is it more valuable for me to 
leave, because even well-intentioned, I’m taking up these spaces? Or is it more valuable for me 
to stay to be educational and of service to the lahui, um, and, and try to wrangle, as Kalama 
gently calls me- the “White People Wrangler”, um, wrangle and educate about the overthrow, 
about language, about, um, systemic injustice, you know? Where, because, frankly, to go back to 
where I was born is also an occupied, colonized land. That has been, you know, really, really 
stamped out of its Native people. Chicagoland are, there’s no pow-wows, there’s no, like, “oh 
weird that the india-“ you know? And if there are, they’re so small that with my awareness, and 
willingness to seek it out, have never found. So it doesn’t mean it’s not there, you know, like, 
it’s, they didn’t kill all the Indians (Laughter) you know? As much as we wanna talk about it 
because it was such a huge genocide. It wasn’t a complete, you know, people survived, their 
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culture survived, you know? Um, but in a lot of those big urban areas, so much has been 
decimated. Um, so, I see that as being the primary problem. And when people have a spiritual 
framework, it’s really easy, spiritual or religious, I think we’ve mostly seen this from a religious, 
world religion, perspective in the past, and now we’ve got this whole tier of people who are like, 
“I’m not this, and I’m not that, and I’m not this- I’m spiritual. And I take a little from this and a 
little from that so that I can be connected with Divine, and I can be connected with the soil, and I 
can be connected with those in my life.” And that’s not a bad thing, but in the same way that 
religion is a colonial tool, this neo-spiritualism is a colonial tool, because it then sets people in 
our situation up to have moral high ground. “Well because I meditate, or because I have 
compassion, or because I see that we are all connected and that race is a construct, and that these 
systems of oppression are not a reflection of reality but of this horrible, um, this horrible illusion 
that’s being played out, right?” That that mindset, um, a deeply help kindof core belief, really 
inhibits people from seeing how their actions and viewpoints are harmful or can be harmful. Um, 
so, the reminder then to those people that that deeply held core belief is ju- all deeply held core 
beliefs that are rooted in a sortof illusion, can be quite damaging. And that they all have to be, 
um, looked at on a continual basis. That you don’t finish your spiritual work. Um, and I think a 
lot of white people in Hawai’i have been doing their spiritual work for so long that they feel like 
they have come to a, like, “I have come to the conclusion.” I catch myself doing it all the time, 
even talking like this, in ten years from now my hope is that I would hear a recording of myself 
and be like, “Oh gosh, so much has changed!” Because that’s really what actual spiritual growth 
is, is change and evolution. So I would hope that, you know, a hundred years from now my 
grandchildren will be like, “Ugh, god. You know, she was progressive for her time.” That’s what 
we think about when we have, like, the cool ancestor, we’re like, “oh, she was really progressive 
for her time.” You know? (Laughter) So I’d like to make sure that that’s how my grandchildren 
are gonna look back, you know. “Oh, you were doing stuff that wasn’t always easy and 
comfortable,” you know? Um, and hopefully, I have a popular comedy Podcast, as well. 
(Laughter).  
 
AL: (Laughter) Um, so what kinds of, for you, what kinds of actions do you take as an ally, and 
how do you take them? Or participate, I could also say. 
 
KB: Um, you know, I love, I love a good crisis. Um, in truth, not everybody’s built for it, but 
have always been, like, when shit hits the fan, I get calm, I get cool, I get aware. Everything 
kindof slows down, I should be an EMT, or like an ER doctor or something, honestly, um, 
because that, when adrenaline kicks in, everything goes really smooth. So I always kindof want 
there to be some confron- big thing, you know, we see these videos of really bad ass white 
people, you know like this woman from Sweden the other day. 
 
AL: Oh my goodness. 
 
KB: You seen her? On the airplane?  
 
AL: Oh. I couldn’t stop that video if I wanted to. I was like, this is amazing.  
 
KB: I couldn’t understand it. I spent the first couple of minutes thinking she was demanding he 
get off because he was brown or, like, a terrorist. And I was like horr- and then all of the sudden 
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I realized she was doing the exact opposite and it was such an emotional, just like, “blegh” 
(audible sound) like, hurl, um, and I was so grateful (Laughter). Thank god you’re not another 
horrible white person (Laughter)! Oh, thank god!  Um, but I think about moments like that, and, 
um, you know, and that’s the kind of like on-the-line work, not even work, it’s the wrong word, 
um, things I want to be able to do. But, I think like, okay if I was in her situation, would I know 
he was being deported? Or would I just see a brown person on the pl- you know? I mean, I guess 
she’s in her own country and has a different context than I would have if it was here, and you 
know, if I was- I will be down South of the border, you know, like, near Mexico, for the whole 
second half of this next trip. Kind of intentionally, I wanna put myself in spaces where things are 
a little bit on edge right now. But the reality is that that’s kindof, like, the movie star glamor part, 
you know? If you are in the right place at the right time that you can stand up and, and save 
someone’s life, you can stand up and challenge police who are being violent, you know, we have 
to be ready and willing to do it, and so, that’s kindof what all of the other reading, and talking, is 
preparing myself so that in the moment I don’t freeze, or not know, “oh, maybe I should’ve done 
something, maybe I should’ve-“  I think that there are far more white people in situations like 
that that are wrestling in their mind, “Would it be overstepping my boundaries? Do they want me 
to save them? Or step in. Is it gonna be insultuing? You know, what do I do, what do I do, what 
do I do?” And then all of the sudden, the whole thing is over and then you’re wracked with guilt 
that, you know. Um, because it’s really hard to read those signs. So that’s kindof why I think, 
like, that’s what we’re training for, by talking about his stuff, and thinking about it, and listening 
to the stories of People of Color. The more stories you listen to, the more videos you watch, the 
more aware you are of what’s happening, the more you can see when it’s happening around you, 
when otherwise, that’s part of privilege, is not noticing when it’s going on. Or noticing it and 
having it be so normalized that it’s like, “Oh, that really sucks.” But not necessarily doing 
anything. Um, so, in my daily life I try to just stay well read, um, I’m not academic anymore, I 
used to be, and it was really rough on me, and so, I don’t read heaps of books, I wish I did 
(Laughter), you know. I do read lots of articles, I have some really nice networks of, um, other, 
um, other white people, but also networks of people of color who are talking about the same 
issues. So, there’s a lot of article sharing. Um, there’s a lot of, a lot of social media work. Which, 
I long for the day when that won’t be a whole department of my brain, but right now, with the 
tools that are in front of us, in our culture, social media is a real vehicle for mass information 
spreading, um, so I try to be a presence on there. I try to come in and speak up, um, especially 
when being called in by others, like, “hey, we need you to handle this nonsense.” Um, kindof 
like white nonsense roundup style. I don’t volunteer for them, um, but, do a similar thing. Um, 
you know, and that is so un-fun, and, you know, I read something recently, it talks about, like, 
how we need to stop as allies referring to this stuff as “work.” That, like, no, it’s not work. It’s 
called being a decent fucking human. Um, so, I’ve been trying to shift my language away from 
that because it really does feel like work, feels like very unpaid work, like, “oh I have this thing 
and it has to be done and it’s on my to-do list and all of this showed up,” you know. Um, but, it 
is also just kindof a moral imperative. Um, so I don’t know the right word to replace, semantics 
and language, as I’m sure you’re already talking about in all of your research, is really 
challenging, because what one group or person thinks is right and appropriate is deeply offensive 
to another group or person, and there isn’t really any pleasing everybody. And so, there comes a 
certain point in time where you have to like, just stand where you stand. Um, and try to be 
sensitive and to learn, but I have been instructed in completely contradictory ways by people 
within the same culture, you know? Um, and then you go, “okay, I need to accept that both of 
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those are a part of your cultural context, and that it isn’t one or the other, and I, you know, and 
I’m not an old-timey anthropologist where I get to make the decision of which one qualifies as 
being more, um,- this is more their culture.” Um, but I did appreciate that because I have been 
referring to all this- cuz you know, what else do you call it? This work we’re doing, the stuff 
we’re doing, the stuff I’m talking about, and that I bring up when I go and teach in classrooms 
and in, um, workshop spaces, um, you know. But yeah, I don’t know what the right word is. 
Mostly it just is, it’s, I guess it’s less work in the way that it’s life, it’s how I’m living life, it’s 
how I’m engaging in conversations with my family, with my friends, it’s the lens that I’m trying 
to bring when I hear people speak and say something that’s “ooh,” that is painful or 
uncomfortable, you know? I’d say a lot of everything that I do falls in the educational realm. 
That, um, whether formal or informal, I find that I know some stuff and there are people who 
aren’t aware of it, you know? And so, whether that’s conversations, or posts, or simply sharing 
the work of other people to be seen or read, you know, um, I’m not a filmmaker, I’m not a 
writer.  
 
AL: So, on that topic, that’s perfect actually, the next question I was gonna take you into is, um, 
based on your experience, just on your personal experience and in full awareness that we’re not 
in collaboration with anybody in this moment,  
 
KB: Mmhmm. 
 
AL: if you had like a magic wand today and you could create, from your perspective, what you 
see would be the most beneficial, I’ll say training for allies, but it doesn’t need to adhere to that 
word, you know, if you could create the perfect something for newcomers, new allies, new 
hoaaloha to step into, what would it look like for Mauna Kea, specific for Hawai’i, and why? 
 
KB: Um, I think that I have several ideas now, I’ll lay them out for you, and um, that my 
approach to developing such a program would be from the perspective of someone who is, ally is 
such a yucky, ally is a word that bothers me to self-proclaim. I don’t mind when my buddies, are 
like, “this is one, like, mana wahine ally, here,” you know? Um, it’s an earned kind of thing that 
is, uh, minute-to-minute. I think that should be, like, my most important thing on, like, that idea 
of allyship, that it’s not something, you know, once you become a mother, you’re a mother 
forever, mk? You might be negligent, you might be incredible, but you’re a mother forever, kay? 
When you step into a role to like, “I’m going to be an ally,” there’s always gonna be an element 
of it that’s self-proclaimed because it’s a choice, and therefore every minute, every hour, every 
year, every movement, it’s, it should be, it’s not just granted that that’s the rolse that you’re in. 
And self-proclaiming it is junky. So, if I were to develop a program for newcomers who were 
coming in from outside of the host culture, so, um, non-Kanaka coming in and they wanted to 
step into Mauna Kea Movement today or tomorrow, um, you know, I think that there might be 
real benefit to a quarterly, um, a quarterly or a monthly meeting. Um, an orientation sortof 
process. “Hi, these, you know, we’re so, oh you showed up to this thing at Kūkulu and you 
wanna learn more. You’ve stumbled upon this movement, your friend is involved, this friend’s 
involved, you felt guilty before and now you really wanna step in.” However it is that people 
come in, they’re not gonna necessarily be fliers like , “Come to the Mauna Kea Movement! Join 
this orientation!” But if, but, if those meetings that can be both healing spaces and orientation 
spaces are there to say like, we’re not gonna waste our elder’s time right now, answering the 
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dumb questions. No question is a dumb question, but some are more emotionally taxing on 
Native people. So let’s cover some of the basic guidelines like, please don’t take photos unless 
it’s blah, blah, blah. Please become familiar with the basic do’s and don’ts and those kinds of 
rules of course being handed and supplied by the host culture. These are the things we really 
want people to do, these are things we really want them not to do, like, big Do’s and Don’t’s. I 
think that kind of an orientation is so helpful because people don’t wanna, you know like, Pua, 
Aunty Pua was talking about walking around the fire place the wrong direction, like, or turning 
around, I was like “yeah, I always turn the wrong way,” and they’d be like “you’re spirit’s all 
twisted up.” And, like, start spinning me around. And I’m like, “I don’t know which way I went, 
I still didn’t learn it.” (Laughter) Um, and then someone, later, pulling me aside and being like, 
“it’s always clockwise, if you keep your hand this way, you can turn any way you want but you 
don’t disconnect your-“ you know, and I was like, “thank you, because I don’t wanna be 
disrespectful.” So, basic things of being respectable of (unintelligible) and not, would be really 
valuable. But, kanaka are nice about that stuff. They’re gentle and sweet. If you’re doing 
something and its really considered hewa, they’re gonna just gently tell you, or they are going to 
see that that’s not what your intention was and that’s not what matters in that moment, that 
sometimes things are important and need to be taught and sometimes it can happen later 
organically. And I think that that’s one of the more patient qualities of Kanaka Maoli. Um, but, 
also that can, that patience and gentleness can be to a fault, I mean as we see with the overthrow 
(Laughter) you know. Um, that a very neutral, peaceful nation allowed a lot of, um, buggers in 
here that really, Hawai’i could have done without. Um, so, but a secondary part of some kind of 
programing or education would really be on decolonization work, that we need to be being 
educated. So, um, I actually didn’t attend in, because I lived in Sacred Stone at Standing Rock, 
um, in Oceti, they, if you lived in that camp, mandatory, every morning, and at peak times they 
had it twice a day, if you were new to camp you had to go to an orientation. And you got 
literature on colonization, you got literature on a how to speak appropriately, how to look to- 
they were really cool. They were not running in the late, end parts of the camp, which was when 
I was in Oceti for clean up and for the, sortof, eviction process, which really bummed me out 
because I wanted, um- but even those were really interesting because I heard so many stories 
about them, I’m really sad I didn’t go to one. Um, because sometimes it would be like, like a 
team of people like us, you know, like, telling- and that would make people mad like, “This 
white lady’s telling me how to decolonize!” And then other times it would be like, Native people 
being like, really, like, “they were super intense, I didn’t think they wanted us here!” you know. 
Who and how things are delivered matters. What I think is most important is that you weed out 
the riff-raff. So if, if you’re, if you have some kind- like right now the, the, um, Bayou Bridge 
Pipeline, their camp, they, uh, which is in French, it’s like, uh, “L’eau Est La Vie (speaking 
French)” I think, I don’t speak French, um, the Water is Life Camp, I believe. So don’t quote me 
of that, or Google it and then write the actual name. Cool. Thank you. Back to the story. They 
have an application process. Here’s you application, you can fill out when you wanna come, 
these are the dates, you need to have references, and that’s similar to the idea that Kalama has 
brought up in the, from the Mauna Medic Healer Hui and from the Medic and Healer Council at 
Standing Rock, the idea of sponsorship, that there needs to be Native sponsorship for people to 
be in those medical settings, otherwise what’s to stop us from getting all of our buddies and all of 
our friends, and all of the sudden a movement is 60% foreigners, and there’s less Native people, 
and then all of the sudden it gets steamrolled. Kindof like women’s lib, right? Um, that so many 
women of color don’t even wanna touch the women’s march or women’s things anymore 



 

 
 

334 

because it doesn’t represent them so, fuck it. And, that’s a really important thing that I don’t see 
being an issue on Mauna Kea because of how well they keep people in line. Um, and the type of 
evergy that they set, you know, Aunty Pua and Lanakila and other guys on the Mauna really set 
an important tone and people match that tone. And then they also come from a deep space of, of 
healing and mana’o, like, they, the Kapu Aloha is there and so it is contagious. Um, in Standing 
Rock there was so much pain and suffering and differences of opinion within individual tribes, 
within individual families, within intertribal relationships, I mean, there was so much going on 
there was no unified oomph. You know and that’s what the Kane that came when I was there, 
um, Marcus and Jojo and Mikey and Bronson, the four of them came the same time I was there 
and, you know, they talked a lot about being on the Mauna that just like, that aloha. (Laughter) 
That being in Kapu Aloha painted the whole scene of how things unfolded and that that was 
never going to be the way things went down in the Plains. It’s not who they are as a people. Let 
alone as a fractured and very, like, in struggle people, um, they are Witchita Warrior people, 
(Laughter) you know? Aloha is different, different kind of warrior mentality. Um, and so, some 
kind of opportunity, whether it’s a requirement or its an opportunity, some kind of space where 
literature or education that says, “hey, we’re here, and we’re welcomed to be here and we serve a 
valuable role, here are our roles.” Our role isn’t going to be to clean the ahu, right? Our role isn’t 
going to be to x, y, and z, so what are our roles? So that we can feel included and valuable. Um, 
while also learning respect and learning new things, yeah? Um, about how to interact in the rest 
of our lives. So, I don’t know if that is, you know, and there’s two ways of looking at this. There 
is, what do we create that we make ready for if we have to stand again, you know, in the way that 
at Standing Rock there was a morning orientation, if you’re a foreigner you go to this hale every 
morning at 10:00, you drive through the front gate, “hey, have you been through your 
orientation? No. ok-“ you know, “that’s where it is.” Or, right now, when we are in rest phase, 
you know, when there isn’t immediate action- there’s litigation, and there’s people working on 
stuff all the time, that not to be discounted, but, we’re all in our homes and we have some time to 
rest and regroup and organize, and so, it would be more important than maybe for the occasional, 
the quarterly thing. You know, this is where we invite the people who are non-Kanaka, you 
know, to come, um, and to be educated by other hoaaloha, but also by Kanaka, you know. Um, 
these are the things that we think are important for you to know and not know, and this is the, 
here’s the safe space to ask the questions you’ve been too embarrassed to ask, and that I’m 
willing to answer them without judging you.  
 
AL: So that you don’t have to tap somebody on the front line and ask a question (Laughter).  
 
KB: Yeah! Or just like, I’ve been hearing people say this word for all this time and it’s not 
showing up in the dictionaries when I look it up and I don’t know what it means, and now I feel 
like I’ve waited too long to ask, and how am I gonna figure it out (Laughter)? Um, that that can 
be valuable. Not necessarily, like, we don’t need to learn the, all the protocols of what you do 
and do and don’t do in this situation, and this situation, and this situation because that is really 
more frontline Kanaka type of cultural practices, and the extent to which we’re invited into 
those, um, needs to be at their pace, and also restricted. You know, like, the, just, as someone 
who’s not interested in stealing or appropriating culture, I don’t need to know it all. Um, 
because, the more you let white people know, the more there’s gonna be that one or more likely 
100 dumbasses who take it, and steal it, and run. Just like with men, men, and white men most 
especially, are violent, you know? And there are huge swaths of them that are not, but there are 
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enough of them that are that we do need to be safe when we see someone who’s making us feel 
uncomfortable. Because it’s not unrealistic, it’s not weird anxiety, it’s anxiety based on fact. And 
on reality, you know? And so, the anxiety of white people stealing culture is based in fact, and so 
it should not be discounted, it should be embraced. Yeah, you’re right. So even I’m not gonna be 
the one to do it, there still, it’s okay to not trust me (Laughter). And that we need to be okay with 
that, as allies, to say like, “You should be nervous of me.” Um, just like wild animals should be 
nervous of people. You know, like, when I see wild animals giving little cute- I wanna just like 
snuggle them and ruffle- but I would rather them be afraid of people, so I would rather chase 
them and have them know that I’m enemy even though I would never hurt them, I would never 
hurt any of them. Um, but, you shouldn’t think that other people are like me (Laughter), you 
should think that they’re gonna murder you, and run away. Yeah, so, I’m trying to think if 
there’s anything, any other components of a program. Um, yeah, you know, the other thing that I 
think would be really valuable is that, the people who come to that kind of information, or 
pamphlet, or orientation who aren’t on the same page, they’re gonna read it and look at it and be 
like, “yeah, whatever, this is stupid, um, this is reverse racism,” whatever, they’re gonna have 
their own little BS and then they’ll leave. The people who aren’t gonna be scared away by that 
stuff, need then constant, more and more, education. And so, having bibliography, research, even 
a website, or a spot where there’s just like a collection of articles, and information, and topics, 
um, resources. And I think that’s really where social media is resting right now, because we 
don’t have time to, like, build all of our resources and be on social media, so we’re just like, 
“okay, whatever, all my resources are just on my Wall” (Laughter) Just scroll down, but that gets 
old really fast. Um, I just think about what one of the participants in our circle mentioned about 
seeing a video Kalama had posted on, like, “white tears.” You know, and she’s a little older than 
I am, a different generation, and she had never heard that concept. I mean, I remember hearing 
that concept in grade school, right? When like, some little white girl’s crying and like, “I don’t 
need your white tears.” Like, you’re upset cuz you’re guilty cuz you were being a bitch 
(Laughter). You know, and it’s like, uh, yeah so, if you’re in the wrong, whether you knew it or 
not, the person you wronged is not the person you cry to. And that is the case if you have a one-
on-one harming incident, but that is also the case when we look at things systemically. So, even 
if I wasn’t the one who specifically did this, um, act of oppression on another group of people, 
the people who’ve been subject to that oppression shouldn’t have to listen to me be so sad about 
one: how they’re feeling, or how my perception of how they’re feeling makes me feel, or the 
worst one: the feeling bad for the oppressor.  Because you can, it’s okay to feel bad for the 
murderer who was horribly abused as a child, and who never knew love, and had all these 
different adversities thrown at them and they became a racist, horrible, murdering, evil person. 
It’s okay to have empathy for them, but it’s not okay to talk about that empathy to people who 
are still in the acute trauma phase. You can hold that in your heart. You can reach out to that 
family, you can talk about it in safe circles, but we shouldn’t be looking to the families and the 
cultures that have been harmed and be like, “but, we really need to just pray for this person who 
wronged you or forgive them.” When the people have been wronged want to make that decision, 
that’s their decision to make, and it’s beautiful and it’s healing and most of the more spiritually 
solid people end up there. But to tell people that they’re supposed to be there, or get there, or do 
that, or look at it from this perspective, it’s just not fair. It’s not meeting people where they’re at. 
Um, yeah, and that’s a bummer, but I mean, I go to that constantly. I am, I go into incarcerated 
settings and work with people, like, I don’t think people, huh, I’m gonna rephrase this. I don’t 
most of the people that have done rotten things are innately rotten. Most of them are products of 
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genetics, generational trauma, exposure in their environments, um, chance, all of it. Um, and that 
if we do wanna shift culture we also have to look to find healing for those people. You know, if 
all, you know, there are stories all the time of, like, the ex-KKK guy who know does this kind of 
stuff, you know. We do want that to happen, but, that’s like, as people used to say at school 
(Laughter) when I was a kid, like if some white kid was fuckin’ up, like doin’ somethin’ they 
shouldn’t have been doing, you know, or said something that was like, everybody just like 
stepped back like, “what did you just say?” Um, even if, the black person next to me is my actual 
best friend, and this person is someone I don’t like, they look to you and say, “you need to get 
your people. You need to go and get your girl.” Which implies, you need to either educate her or 
tell her to leave before we beat her ass, right? You need to go and get your girl. And, I remember 
being like, “ugh, yeah.” Because, one: it shouldn’t be their responsibility or burden, and two: if I 
don’t protect her from getting beat up, she’s gonna get beat up. And whether she’s an idiot or 
not, like if I’m trying to curb violence, then that’s a mediating role that I need to take 
responsibility for. And that’s really how I have seen allyship, and our responsibility. Go get your 
girl. Like, if you see somebody who is in your group, your race, your gender, your, uh, 
profession, whatever, in something that’s kinda your area and they are overstepping, they’re 
messing up big time, you need to go get your girl. And, or boy, quite often. But not really any 
more often. So, I cannot say what would be the best, um, outcome from all your work you have 
to do, but I would say, um, those are some little ideas and that really any ideas that I have would 
just be like, here’s suggestions of ways that I’m willing to be of service than to take to our 
kūpuna and say like, what do you think. Um, but if you think these systems are good or that this 
is useful, like, that from my end I’m willing to help be of service to support those programs, or 
implement, or share. But that, how they are created is not something that I have ownership or 
need to create.  
 
AL: Thank you, for all of that mana’o, that’s fantastic. And anything that would be potentially 
created out of this would, just as everything else is so far, be done in collaboration, not only of 
course with Kanaka Maoli, but amongst this group of people that’s involved already, like you.  
 
KB: Mmhmm. 
 
AL: What do you think it is, from your perspective, that draws non-genealogically connected, to 
land, to stand up in movements, like the Mauna Kea Movement, um, either for yourself or what 
do you think draws other people into these types of movements? 
 
KB: Well, I’ll talk from my perspective first and if I have anything to shed on culture or what I 
think of others that can come out of it. Um, from my perspective, um, it’s kindof a few elements 
and I’m not sure how they’re gonna organize as I talk. One is that, deep down, even before I had 
words to articulate it, I have felt separated from my own ancestral homelands. Um, so that was 
like discovering Celtic music when I was a little kid, around the same time I was discovering, 
you know, like paganism and earth based magics and things, like, these are what came from my 
ancestors, right? And to not be really connected to that place, to be trying to learn those things 
through music, or through books, or through stories, the internet was becoming invented when I 
was, um, a later on in my adolescence. Um, so there’s that, there’s the orphan sortof syndrome 
that if I can’t be in my own homeland then I should be standing for the homeland that I’m 
residing in, which is the case for here, most suredly. For Standing Rock, why was I drawn to go 
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to another pers- you know, that one was a lot more messy. Because there was a lot of like, should 
I even be going? Is that my place? Is it necessary? And um, once I went, I stand by my decision 
to have gone, um, because, one: we’re just running out of time to see one person’s aquifer as 
their problem and our aquifer as our problem. We’re just running out of time, um, to shut these 
industries down of exploitation, um, because even if we just turn them all off today, the cleanup, 
the amount of work and energy of just getting off of them, um, and we’re not anywhere close to 
getting off of the exploitative practices. They’re just ramping up, truthfully. So, that’s really, it 
just felt like there isn’t the time to sit around and that I am young, I don’t have children, I can put 
my body on the line. And, also, you know, just like wanting to be in solidarity to say, like, “I not 
just agree with you, but I am willing to show up. Because, I see you struggle and I see your 
hearts, and we are listening.” And that’s something that was reiterated time and time again by my 
friends who were from the Plains, it was just, “wow, so many people actually care.” Not all of 
them behaved appropriately, not all of them did good things, like there was all kinds of messes 
because people are people, and that city that showed up in the middle of the Plains was like any 
other city in the world, it was people from all over the place who weren’t used to each other, who 
were trying to figure stuff out, and so we had saints and we had pedophiles, because that’s the 
human culture. And they were lettin’ anybody in (Laughter). Um, the other thing that I think is, 
you know, and this might be one of the viewpoints that I will look back on and be ashamed of, so 
I’ll just be vulnerable and say how I feel right now, but, there is something really important to 
having white people present when people of color are being faced with violence. Police treat 
them differently when there are white witnesses. Our families, our friends, who are not 
necessarily, um, thinking about these things in the same way that we are, they have a different 
lens if the story comes from me, you know. I was so nervous to go the first time and then, when I 
came back, between the two times I went to Standing Rock, the amount of people who otherwise 
would not have noticed or cared about this issue who were caring, who were donating, who were 
wanting to hear the stories, it was shocking. And, I realized that I do have a platform, and that 
people do respect what I say and think across different racial boundaries, and so I was able to be 
a witness. And, whether that’s through writing in social media and interpersonal relationships or 
it’s just sitting down with my grandchildren one day and saying, “I was there on February 22 
when the former United States of America, feds, fascists came in with their tank hum-V things 
and their AK47s and kicked Native People off their lands, right before the United States 
crumbled.” You know, I want to be able, not just like, “Oh, I was there! Oh, I went to Burning 
Man! I seen, oh, I saw the-“ But, to actually witness an occupation, that story-telling later down 
the line, is very different than how I would story-tell about line 3 camp, or I would story-tell 
about what’s happening in North Korea, no matter how much I’m scholar of it, I wasn’t there. 
Um, and so, in that moment, I was one of the many bodies, not from that place, who was there to 
witness it, there to see it, and speak to the truth of U.S. fascism. Um, and so there was that 
element, and then there was also just an absolute fear of missing out, that more Native people 
than had ever come together at one time in the whole world were gathered together in prayer, and 
I thought, “Maybe I shouldn’t go, maybe I should, I don’t know. But, that is the most beautiful 
concept on Earth. Fuck concerts and conferences and events. Like, this is the, probably one of 
the most important events of, of my entire lifetime and of humanity, especially of the history of 
this place.” Um, or that place. And I’m able to go and see it? And I’m able to be of service? And 
I’m able to take care of myself and come with a truck, like, I’m gonna go see if I can be of 
service, you know? And I was. So, um, and part of it also probably also came out of guilt of not 
being on Mauna Kea, that I saw it coming up and thought, “I don’t think it’s my place to be up 
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there.” Because when you looked at the pictures in the media, like, you didn’t see many foreign 
faces. It looked like it was only Kanaka and they were really emphasizing that in the literature, 
like, “Kanaka Maoli, like, led, and this, and this, and this.” And I just kinda thought like, “I don’t 
have as many, I have meaningful, like, local connections, but not Kanaka.” You know, a lot of 
Asian local connections. My hānai mom is, um, Japanese and Filipino and has been in Hawai’i, 
her family, for hundreds of years, um, but, a little different, you know? Um, and so, I didn’t 
think, I didn’t wanna overstep. I didn’t know whether I was welcome or not welcome, you know. 
I know now that that nervous feeling, of like, “I don’t know if I should be there and I just wanna 
be of service” that, like, foreigners who think that way are often more respectful and more 
valuable in the space than the like, “we’re gonna go! And we’re gonna stay-“ You know, like, 
kindof like the Vets marched on, um, Standing Rock, like, it was awesome, it was great how 
many, I mean, frickin’ like thousands and thousands of Veterans from all over the world were 
like, “We’re all gonna show up on the same day,” but, it was also, you know, it’s a huge foreign-
invading mass, and there was a huge blizzard. They never made it to do the whole action they 
were gonna do, because the blizzard was so intense, and it was- and the pictures of them were 
like chicken skin (Laughter), you know, just thousands and thousands and thousands of men in 
their, like, men and women, in their regalia, and with their inverted American flags, and with 
their- it was in the gnarliest of weather. Um, but a lot of the elders there said that that weather 
changed because too many foreigners, and too many people, you can’t get that many people to be 
standing in prayer, you got people who are gonna be triggered, you got people who’re this thing. 
And the elders said that the storm came in and said like, “We appreciate you for coming, and 
now it’s time to go.” You know? And so, I think that there was also an element of realizing like, 
“no, I could have been up on Mauna Kea, and in fact I feel like I should have been.” At least 
during those big stands, um, and, but that’s in the past now and I can be at Standing Rock right 
now. And that’s not something that I’ve always, you know, I only went, I only logistically was 
able to go because of my dad’s death. And so, that, like, small amount of life insurance, and the 
like, breaking up of how my work life had already been, um, and also just kindof like, “I’m 
gonna just go do whatever because I’m sad.” You know, when you’re grieving you get kindof 
like free license to write off your responsibilities, and I’m just gonna leave for months, you 
know. Um, but really it was the financial element, that I have been financially struggling forever, 
for-e-ver, and so to have a one moment of, I’m not struggling right now, like I can pay for gas, I 
can pay for hotels, I can miss work, um, it felt too much like, I just need to go. But, but, really a 
lot of what draws, I think, other people, myself included but this is more looking at others, um, 
who are not from those places, is a spiritual connection and also the need for healing. That you 
see there is great suffering, and you don’t necessarily know how to heal your own, or how to heal 
in your immediate community, but you see that this is not just about them healing over this 
pipeline, that there’s actual like, we can actually stop a thing that will cause the pain we’ll have 
to heal from. So, if we can, it’s like a rape and murder was going to happen and you knew that 
you could leave the comfort of your home and you might stop that from happening, people will 
do that. But, we don’t always know when or where to get together to stop something. And so, this 
was a very, you know, these movements are very clear ways of saying, “We all know this bad 
thing could happen, and here’s an opportunity to stop it, will you put your body on the line?” 
And so, part of that is personal healing, part of it is global healing, part of it is white guilt, you 
know that, I have heaps of white guilt. I mean, since I was a little kid, you know, learning about 
the, learning about the Native people on Turtle Island when I was in fourth grade, it was the 
Iroquois and the Blackfoot that we were learning about, that I was in, the Midwest, that Lakes 
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area. Um, my school was called Black Hawk and, um, er, not Blackfeet, it was Ojibwe, anyway 
we were learning about a couple of tribes, and I don’t remember because I was nine, um, and 
then we also learning about the Trail of Tears. And I was so horrified because I had pretended to 
be an Indian as a little girl all the time, I built teepees, you know, it was not part of my culture, I 
was not exposed to it, but, it was the idea of people living next to the Earth. Of being outside and 
of listening to the spirits of the plants. You know, my mom did, she was a scientist, but she did 
tell me, “If you ever wanna talk to God, you go talk to the Elm Tree in the backyard. Just go talk 
to tree, it’s like a phone poll. Wherever, whatever God is will be heard if you’re talking to the 
trees. They’ll get the message there.” You know, kinda like the fake Santa thing, like he’s not 
real Santa, but if you talk to him, he’ll get the message there, you know? Um, she did also, she 
didn’t really give a lot more teaching beyond listening to the natural world, and respecting it, and 
being in awe of it, and knowing that you’re completely a humble, tiny part of it. That’s part of 
the science, childhood experience. Um, but she did on many occasions refer to herself and us as 
Druids. Which I always thought was a joke, but the more I learned about Druidism, um, which is 
also from, like, (unintelligible), yeah? Um, it doesn’t have organization, it doesn’t have a dogma, 
it’s people who live in accordance with the interconnectedness of Nature, and it expresses in all 
these different ways, and it always did. And they specifically were non-dogmatic in that way that 
they would gather together for ceremonies, or for this’s and that’s, but it was always an organic 
and changing thing, and a Druid might be scientist, they might be a midwife, they might be a this 
or that. There’s a really cool book on Druidism that I found in my (unintelligible) at Standing 
Rock and I read one night, it was, like, a smaller book, and I was like, “God, my mom really was 
a Druid! (Laughter) I’ve been Druid all along! How cool!” Um, but, learning about the 
oppression of Native people and of African Americans and the Slave Trade, because you know, I 
grew up with mostly, not mostly but as many black people as white people as a little kid, no 
Native people that I was aware of or that probably they were aware of, um, and, um, you know, 
that’s the year I stopped doing the Pledge of Allegiance. Really young, I was like, “Fuck 
America! That’s what you’re built on? I’m not ever gonna be proud of that! It’s where I’m from, 
but now I have to do everything I can to learn your history so that I can do stuff to change this 
because I am not proud of this at all.” And then I got really uncomfortable around that stuff. And 
so, I think that that really comes into play with, um, you know, part of it’s White Guilt, that like, 
I need to stand up and do something because so many horrible things have happened and I don’t 
wanna be the one who contributes and makes it worse, so I have to help, right? Um, so, there’s 
that, um, which is just real. And it’s the way I think all men should feel. That like, I’ve never 
raped or murdered anybody but so many people have that I need to do everything I can to stand 
up for the safety of women, and not enough men do, you know (Laughter). Um, so, there’s that, 
and then there’s also the, um, there’s the guilt of feeling like you need to do something good to 
negate all of the bad that’s been done. And there’s the sortof feeling of, if I don’t go then what 
message does that send to the people in my life. Um, so, people need healing, they need 
validation, that like, “I’m not one of the bad ones, so I’m gonna stand with you guys.” And, there 
isn’t anything inherently wrong with that, it’s because it’s a real way people feel and we have to 
remember to acknowledge the real ways people feel, but we have to then challenge it so that it 
doesn’t become white saviorism, so it doesn’t morph into these things where the intent and the 
impact are completely different. And so, like, learning, you know, I only read those terms in this 
topic in the last couple years, but I think the intent vs. impact conversation or sentence is so 
helpful across all these different lines. What is your intention, what is your imapact? Because 
people can not have good intentions and their impact can be super helpful and valuable, you 
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know, um, but what is more often is genocides have been committed over people’s good 
intentions. And so, intention just can never be- and that’s part, that’s a huge part of neo-
spirituality, of setting intention. I mean, I talk about it all the time in the work I do, and it’s not 
bad. It’s not bad to set intentions or affirmations, um, but, it is the seed part of a life cycle that 
has a larvae, and a pupae, and an adult, and a reproduction. Your intention is just the tiniest little 
seed, or egg, or whatever, seed, plants (Laughter) whatever, and that, it doesn’t carry you 
through. It doesn’t eat all the food you need to as a baby caterpillar, it doesn’t do the work you 
need to in your integration people phase, it doesn’t carry all the way through. And if you think it 
does, it’s hollow, because what is the impact of what you do matters far more. At least far more 
in how you are effecting others. So if you’re totally self-centered and self-serving in your healing 
and your spiritual work, which some are, and even some spiritual disciplines encourage you to 
be, which isn’t necessarily even bad, but if that is what it is then don’t get into service work, 
don’t get into politics. If you’re gonna be totally self-centered and self-healing, don’t be on 
social media, go live in a monastery, you know, go and do your spiritual work and keep your 
mouth shut and everything can be about your personal liberation and salvation and that’s okay, 
but don’t take that construct and then have that be the fuel for becoming involved in other 
people’s political fights. That’s not helpful, because you’re taking something that’s self-serving 
and trying to make it full serving. They’re different. And I think if more people could just see 
that, um, and that’s something I deal with a lot in the spiritual communities as a Yoga Therapist 
and Yoga Teacher, you know, sharing in other cultures’ spiritual learnings, um, which, you 
know, Standing Rock, and Mauna Kea, and all of this exposure has made me challenge is I can 
even stomach doing it, it’s similar to living in Hawai’i. Is it more valuable for me to say, this 
isn’t my culture in my teachings and I need to leave, even though the people who this culture 
came from, it was given, you know um, and said, you know, my teachers in India that, “use this, 
and share it,” that that’s the mentality. Um, but so many people have abused that, that then 
becomes the entitlement, “This was given and I have the right to share it,” you know, without the 
accountability of, what are you actually sharing, where did you actually learn it, who are you 
giving credit to, are you actually embodying and living the things that you’re talking about, or 
are you just picking the pieces that are profitable, and then part and parceling them up for 
consumerism for privileged class. So is it more valuable for me to say I can’t be a part of this and 
I’m stepping out, or for me to say, I am very educated and aware and doing everything every day 
to embody those principles, so here’s a platform then for me to bring up these other 
conversations to people who aren’t being exposed to it, because it’s been so white washed and 
consumer painted over that, do I have more of a service to stay in the world and educate, or is 
that just a way of justifying staying in the world and I should just bail? And so, I’ve had lots of 
little this’s and that’s, but I think, at the very least, being transparent about that struggle with my, 
um, with students, and with people that I’m sharing with, as much as it’s an internal struggle, if 
it’s just an internal struggle, then I’m hiding, and I’m justifying. If it’s an external struggle, then 
can give voice, and, what do you call it, and vocabulary, and perspective, um, to others, 
sometimes in large groups, um, what if that’s the one spark that shifts how they think about 
something, or look at something, or learn about something, or spend money on something. Um, 
and I know that that happened extensively on my last tour, as far as Standing Rock, Mauna Kea, 
you know, there are hundreds of people who now know about Mauna Kea because I went taught 
yoga somewhere, and that’s a part of my spiel. And that, “oh, we all gotta send Aunty a picture, 
we’re all gonna, you know, this is the mudra for Mauna Kea.” So, where’s that put me? Does 
that put me in white savior mode or does that put me in good ally mode? And, I can’t really say, 
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and I have to then hold myself to high standards of examining it over, and over, and over, and 
sometimes that’s the best we can do. Um, yeah.  
 
AL: Thank you. Thank you so much.  
 
KB: The one thing I will say that ties into some of the other themes, because science is a big part 
of my life, um, is that the science industry, is industry. Yoga industry, is industry, right 
(Laughter)? Like, science itself as a concept is beautiful. Scientific method of observation, and 
projected hypothesis, and testing, and retesting, and then set a new hypothesis, and retesting, the 
scientific method is beautiful because you are always looking for ways that you might be wrong. 
You’re always looking to see where you missed something, where there’s more information, 
where you could have a more complete theory. Um, and so, I think that if more of us treated the 
scientific method, not science as an industry, right, they get confused, people think science is bad 
because scientific industry is responsible for nuclear, and responsible for GMOs, and all the 
pesticides, all of it. But the method itself, if we can come as allies and foreigners in spaces with 
that mentally, of I’m going to observe first, I’m gonna gather information, I’m gonna ask 
questions, I’m gonna assert a hypothesis about how I should behave in this moment or how I 
should feel in this moment, right? And then I’m gonna test it again. If that scientific method in 
quiet by white people, and they can get through that process several times before developing 
their theories and holding onto them, and always have a willingness to be wrong, and learn more, 
and have your perspective shift, that that might be one of the more valuable things that we can 
take away. Is a willingness to listen and be wrong, and not take things personally. Because 
science doesn’t take things personally. You’re excited. It’s something new! Now I’ve learned 
something new! It’s excitement, we should be excited about that learning! 
 
AL: That’s so beautiful, thank you so much, Katy. Thank you for all your mana’o and wisdom. 
 
KB: Well thank you for doing it, it’s good, important, um, you know, at least one person 
somewhere is gonna be like, “oh! I learned something, I feel better, there’s something of value!” 
But it won’t be one person, it’ll be-  
 
AL: It could be just be one person, and I’m cool with that! 
 
KB: It could be! That’s how I look at my work constantly! If one person benefits from this, 
great! But the reality is, when you come to something thinking that, you actually don’t know 
how many people it reaches.  
 
End Transcript.  
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Interview with Hannah Sky 
 
Transcript of Interview with Hannah Sky (HS) 
Date: July 26, 2018 
Interview Length: 38:58 
Interviewer: Abby Laden (AL) 
 
AL: Okay, so today is Thursday, July 26, 2018 and I am sitting here with Hannah and we’re just 
gonna do a little hour interview or so about your experience as an ally, um, and you’re 
experience in the Mauna Kea Movement. So, if you would begin by sharing your full name and 
where you’re from, and just a little bit about yourself.  
 
HS: I’m Hannah Sky Ashley. I moved to Hawai’i for the third time in 2013 from Oregon. I’ve 
gone back and forth between Hawai’i and Oregon since the 90’s, and, um, I’ve always felt like 
this is the most energetically connected, peaceful place that I can be and for healing, for just 
being me. I love being here. I feel connected here. And that’s what keeps bringing me back, is 
that.  
 
AL: Thank you, so how would you define yourself in relation to the Movement to Protect Mauna 
Kea? Like, how would you explain your relationship with the movement, with the people? 
 
HS: Um, I would say that I am here to help, and not force, that’s a weird word, but um, to try to 
bring recognition to what makes this place special, to keep it special. Because, it just isn’t 
cherished the way it should be a lot of times.  
 
AL: And so, when you participate with the Mauna, is that one of the main intentions that you go 
there with? Wanting to keep that- 
 
HS: To keep the sacredness of the land, like, because without having the land here, it wouldn’t 
even be a tourist destination or a, this wouldn’t even be desirable if it’s not cared for properly.  
 
AL: And so, what are the ways that you do those things? What are the ways that you- could be 
many, could be anything from social media to talking to people, to standing on the mountain. 
 
HS: Interacting one on one with people is mostly, like, how I can be most helpful. I’m really shy 
in group setting, and I would probably never speak publically, (Laughter) just in my own, you 
know. And so, one on one with people in the general public, is like kindof the easiest way for 
me. Um, when I was doing massage therapy it was easy for me to get that one on one space with 
people, and so that was good. But, you know, I’m very new to helping, too. So, um, I’m still 
learning a lot, by being involved.  
 
AL: That’s awesome, that’s great. And do you see the movement with the Mauna- you 
mentioned you’re a massage therapist- do you see a connection between healing and the 
mountain at all? 
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HS: Not necessarily for me, like I don’t, I don’t possess energy from any of that. I, um, or I don’t 
use the mountain in any of my healing massage. Is that what you meant? 
 
AL: Anything that comes to you, yeah, I was just wondering if you see- 
 
HS: I don’t draw energy from the source, even, so. So no, I don’t connect myself and my 
massage practice in any way to the mountain, no.  
 
AL: Okay. So, what do you think it is that- you mentioned that you see that it’s very important to 
maintain the land in the way that it is- what is it that drew you in particular to Mauna Kea? 
 
HS: Standing Rock. I mean and just meeting people and hearing the land jeopardy and, um, and 
land loss, really. And then that leads into just this whole open realm of occupation and 
indigenous rights and (NPATS), something that I’ve been involved with in Standing Rock. I’m 
not a tribal member there, my family lineage comes from Standing Rock, and so growing up 
that’s been, not necessarily just Standing Rock, but we lived near Grand Ronde Tribe and they 
put in a casino. So, it’s always been something that’s been kindof in turmoil around, is 
Indigenous rights in my family. My mom’s Native American, and so that’s been part of what 
formed me. So, coming here, I came here as like the honest American with a dream and, um, I 
worked two jobs and was on top of the world and, um, and then Standing Rock started happening 
and I went back. And then, 
 
AL: So you were living out here when- 
 
HS: When Standing Rock happened? Yeah, I was here. And then I went back over there and 
stayed only for a month and a half. But, staying involved over that last two years, and then that’s 
when I learned of Pua and just, kindof, put myself in position to be of service, to whatever. I was 
able to help in the Contested Case Hearings with some legal documents and stuff like that. 
However, whenever I’m available, because I work too, you know? So, (Laughter) so I just keep 
my ears open and try to be involved in whatever I can contribute something to. 
 
AL: Would you mind sharing some of the ways that you have contributed? So you shared that 
you have worked with some of the legal documents. 
 
HS: Sign waving. When I lived in Waimea I would go to the sign wavings on Friday with Claude 
and Pi’ikea and her kids, and, um, at World Peace and Prayer Day. Um, I attended there and did 
some body work, and cooking, and lei making, and just whatever was needed. Um, I didn’t go to 
any of the, um, I didn’t go up to the actual conference and do like, hearing and I did, like, 
background work in the camp area. That was a really cool experience honestly.  
 
AL: What was cool about it? 
 
HS: Just the real, I really embrace the way that the Hawaiian culture embraces and is so open, 
and I feel like I grow every time I’m involved. It’s really nice to be, you know, openly a part of 
something.  
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AL: So have you felt very embraced in this movement? Have you felt welcomed? 
 
HS: I do. I do feel welcomed. I also am a cautious person on my own, so I, I always, I’m a shy, 
cautious person so I’m in the sideground. I’m never like, out in the center of attention, at least I 
avoid it (Laughter). Just with my personality. So, I’m not, I’m not a, I don’t know- that’s how I 
see myself anyway. I don’t know what other people see when they see me. But I see myself as 
quiet and shy (Laughter) 
 
AL: Have you experienced any challenges at all being a part of this movement? Or moments 
when you felt, um, just discouraged or anything like that? 
 
HS: Um, well I think that there’s times where it’s not an open invite. And so, and I don’t know 
like necessarily if it was my own, um, you know cuz I pick up on empathetic energy too, and so, 
so like, I sometimes if one person, like I can, sometimes it’s me (Laughter). So yeah, so yeah, so 
I can’t really say that I’ve had bad experiences. I have had experience where I’ve, you know, 
talked to teenage Hawaiian boys about just trashing something and they were really rude, but 
that’s like their own thing. It’s a separate thing than a cultural thing. That’s like a behavioral 
thing (Laughter). They could have been any teenage boys and could have acted the same way.  
 
AL: Yeah, absolutely. So, have you had moments where- just clarifying something you said 
previously- have you had moments where you’ve felt like, not invited or not welcome in certain 
arenas? And if so, which arenas are those? And, you can skip if that’s an uncomfortable 
question.  
 
HS: I honestly feel like the times that I’ve felt awkward, like in reflection, are times where I’ve 
felt awkward (Laughter). But I feel like I’ve been pretty openly invited. I don’t really show up 
for things that I’m not, like, invited to. So, um, and I don’t know that there’s like a time that I can 
like pick in my mind that I’m like, “oh, I’m not invited to that. I’m not going.” But like, well the 
Umeke’s gathering, I didn’t go that. I wasn’t invited to it. But it’s okay, like, you don’t get 
invited to everything (Laughter). So it didn’t, it doesn’t affect me in a negative way.  
 
AL: Okay. Good, thank you. Would you mind sharing a little bit- I know you shared at our last 
gathering a little bit, but just since we’re one on one in this moment- would mind sharing a little 
bit about your experience at Standing Rock and what that was like and what you role had in that 
arena? 
 
HS: Yeah, so um, with Standing Rock it obviously started way before I went. I went in January 
and February. And, um, by August I was actively talking to people who I knew who lived there 
and were involved. And, um, at that point I was still, I had had surgery on August 11th and so I 
was doing chemo and radiation and just on my phone and on my computer and being kindof like 
a, just, talking that way. And, um, when the Medic Healer Council was happening, I had met 
Kalama online, but never in person. And then, um,  
 
AL: Oh! 
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HS: And Linda (referring to Linda Black Elk) and Ellie and a few other people that were 
massage therapists from Washington who I had had minimal contact with, but were there. Like it 
just ended being that I ended up knowing quite a few people who were there! 
 
AL: Wow! That’s amazing!  
 
HS: Yeah! Crazy! So, um, actually one of my friends sold her RV to a lady who ended up being 
down there in the same town as me. Um, it really hit home in a lot of ways. I was just seeing all 
of the action at Standing Rock. And so I, when I finished my treatments and had my first set of 
clean scans, I decided I was going. And, um, and so, my expectation of going there, in my head 
and what I signed up for in my application, cuz there was an application process with the Medic 
Healer Council, um, was that I was gonna go in as, like, I have EMT training and CNA training 
and massage therapy, and I was gonna go work in the Medic Healer Council. But by the time my 
application processed and I got tickets and all that good stuff, they were already having the 
eviction and evacuation. And so, when I got there I ended up driving truck and trailer in the 
snow, and working in the warehouse, tearing apart and drying and separating and doing all kinds 
of stuff that was not (Laughter) on the application (Laughter). But it was all good work.  
 
AL: What was that like? To arrive there and to do something different than what you had 
expected? 
 
HS: Um, it was okay. I was well received and, like, um, that was what was needed at that point, 
you know? It was all changing daily, really. And that’s, I think, why it’s called a ‘movement’.  
 
AL: Mmm. I like that a lot.  
 
HS: I mean it just, it was definitely not consistent, and through the whole thing nobody really 
knew what was going to happen. It wasn’t like there was a, you know, end, expectation of when 
the camps were gonna close and when, how that was gonna manifest, and so it was just 
happening in real time. And there was definitely a real, wholehearted, hopeless, sad, it was, it 
was a really torn time for people, especially who had been there throughout and they had seen 
how beautiful camp was during its peak. And then to have it just go down the way it did was 
heart wrenching, in a lot of ways. For, mostly for people that had been there, I was just there for 
a very short time, so, I was aiding and helping them process that, and not, you know. So. 
 
AL: Wow, that’s really powerful. 
 
HS: I got to attend some ceremony, which was really sacred for me, even though I didn’t intend 
to ever go to any kind of ceremony (Laughter). So that was a big blessing, that I was able to 
participate in, too, while I was there.  
 
AL: Wow, that’s amazing. 
 
HS: It was. It was a great experience, even in its, in its wholeness. So, they’re gonna be opening 
the Mni Wiconi Healing Clinic, um, the wellness clinic on the reservation. So, um, I was just 
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talking with Katy about hopefully going back and helping them open the clinic up. That would 
be a really cool trip to go to.  
 
AL: God, that’s incredible! That’s so inspiring.  
 
HS: Yeah, and it’s all grant driven, From grants that were written from stuff that happened at 
Standing Rock, so. 
 
AL: Wow, that’s really cool. That’s cool that the blessings from that movement are trickling, 
continuing to move, and take new shape. 
 
HS: It’ll be with the Indian hospital on the Rez. So, very cool.  
 
AL: And what, if any, connections do you see between the movement at Standing Rock and the 
movement here in Hawai’i on Mauna Kea? Do you see similarities? Do you see differences? Do 
you see- what do you see? 
 
HS: So, the similarity I see is, um, is that the, I guess saving something with peace and prayer 
and sacredness, and not coming out of that and being hostile. So, protecting something without 
waging war. Like you know, does that make sense? 
 
AL: It absolutely makes sense. And do you see any major differences between the two 
movements? 
 
HS: I think everyone showed up in the masses at Standing Rock. Like there was a looot of 
people that showed up there. And for whatever reasons, it didn’t matter that they had like the 
masses. Um, I mean people came in for different reasons. But when it came down to, like, who 
was really protecting, it was a smaller, select peoples. And so, even though people were there to 
protect, it still ended up kindof being desecration.  
 
AL: Oh, wow, that’s really interesting. 
 
HS: I mean because there was so much other stuff going on, you know? But it ended being 
completely cleaned up, and its grown back as beautiful land, you know. It’s not, it wasn’t 
permanent. Actually, from, (unintelligible name) posted pictures of where, around the sacred 
fire, where everyone had their sunflower seeds, had like a bloom, a circle bloom around where 
the sacred fire was, of sunflowers. Pretty cool! They had some cool updates from down in there.  
 
AL: Wow! Oh, that’s so cool! That’s amazing. Um, so we talked a little bit last time, in the 
group, about sponsorship. So this is sortof just like a- you spoke very deeply of your experience 
of being sortof “sponsored” although that’s sortof a generic term- 
 
HS: Yeah, and well, it happened there and here. And so, I feel like there’s really great people 
that are involved in these movements that have space for that, for people, who are genuinely 
trying to be involved and be- I, I think that’s something that comes with it. With being open to 
being of service to someone that, that there’s gotta be boundaries set, you know what I mean? 
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AL: Yes, absolutely.  
 
HS: Like, as you come in, willing, there has to be some kind of availability, I guess, to learning. 
So, cuz you don’t know. I don’t know. I mean had I been born and raised here, I would know 
what the words that are spoken around me mean. And, um, but I have to ask, or I have the 
translator on my phone and I use that a lot, too, to figure out like what, cuz even people like- 
‘pilikia’- I didn’t know what that was. Like, people would, I would hear it, you know? And, “ooh 
that whole conversation totally makes more sense now.” You know what I mean? (Laughter) 
And so, when I’m in a group like that, you know, I wanna know what’s being said and I don’t 
wanna make anyone else explain it to me, so. But there are times where I have to ask, too, 
because with the ‘ōlelo, one word can have so many different meanings that I can misinterpret if 
I don’t ask, too. Like, if I think I know what it means but it still doesn’t make sense, then I’ll ask 
and be like-  
 
AL: (omit chatting) 
 
HS: Language is, um, I think it’s awesome that I am able to hear so many people and, even Alice 
says Hawaiian words in her, like, daily talk. And kids at school, like at summer camp, when we 
were at summer camp, um it’s cute that, I really love that I hear it around and that its not lost.  
 
AL: What do you think would’ve, um, when you came into this movement, if you could’ve had 
like a dream scenario of what was like, just ready for you when you came into the movement. 
Just thinking, like, magic wand version.  
 
HS: You know, Pua has been putting out like timeline things, like so that, so that I know when 
things happened. Um, because, like when um, I missed a lot. All of it (Laughter). I mean it was 
like halfway through the second Contested Case Hearing by the time I even found out about the 
Mauna Kea Movement, so yeah, so new.  
 
AL: So timelines are helpful for you? 
 
HS: Yeah, because knowing when things happened and how far back it goes. I didn’t realize that 
this was like a, I mean obviously, the 60s, like its been- they’ve been saying no for years, and 
years, and years, and years, over and over again. Like, I had no idea. Um, and yeah. So, learning. 
The education part of why. Why, what Mauna Kea stands for itself. Like just getting that bit of 
education. 
 
AL: So, understanding the why, understanding the history of the movement itself.  
 
HS: And like, that UH has been up there for so long, um, that they just expected it to last forever. 
And it doesn’t have to. So I mean, I think the general public just expected that was just gonna be 
for eternity. And so when, when this Contested Case started being here and stuff, and now a lot 
more people are realizing that that doesn’t have to be for eternity. It can end. So, that’s cool to 
see that, too. Um, and when I’m, a lot of the people that I end up talking to are tourists who are 
here because, where I live, where I- I end up speaking to a different group of people. Like, with 
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my, when I’m in just in my daily life. And so, I end up talking about sunscreen and talking 
about, I end up talking about other stuff too, not just, yeah. 
 
AL: So, it’s not just about Mauna Kea, it’s also about the Island and educating people on what’s 
going on here, really? 
 
HS: Really. And there’s so many different issues that, all the little stuff matters too (Laughter). 
 
AL: Absolutely, sun screen really matters.  
 
HS: Yeah, I mean there’s just people blasting with the spray on stuff, and oh my gosh! So, but 
the Mauna Kea Movement more specifically, um, you know, people ask to go, like, on their 
bucket list of things to do is to go up there. Um, and so being able to suggest that they stop at the 
Hale Kūhiō, and just stop and chat. Because everybody up there, in my experience has great 
energy, that’s why they’re there is to talk to people, so, um, instead of saying like, “oh, you 
shouldn’t. You know, whatever,” I’ll suggest, “Stop and talk to the guys there. They’re so 
wonderful!” Because then they can get that education firsthand, you know, it’s not from me. 
They can choose to stop or not, or, but I think it’s important that they have some contact with, 
um, someone involved in the Mauna Kea Movement before they go traipsing to the top and 
doing whatever they do up there (Laughter)! So that’s always, it’s good to be able to kindof 
interject seeds in different places.  
 
A: That’s great! What about, so we have another magic wand question, so let’s pretend that we 
were doing a sponsorship program and let’s pretend that you were a sponsor and you had a brand 
new person in the movement, brand new and we said, “okay Hannah! Here’s a perfect match for 
you, she’s gonna talk with you a little bit, would you mind sharing with her?” What are three 
things, three really, really crucial things that you would share with this person who doesn’t know 
much about how to stand as an ally or know much about the movement? What are three things 
that you would share with a new person, that you think are the most important? Could be more or 
less than three. [In retrospect, ‘sponsor’ was the wrong word here. The question should have 
asked what she would share with other allies.] 
 
HS: Why am I the sponsor, I’m not Kanaka. (Laughter)  
 
AL: If in the scenario that we were speaking of before where we have allies to take on the 
emotional burden of just sharing that initial stuff, not the deeper stuff. But just the initial things 
about standing as ally. What do you think you would want to share? 
 
HS: So, the history behind what’s happening, for sure. Hopefully they would already have some 
insight on that is they were already here to be an ally. Gosh, this is harder question than I thought 
it was gonna be! That’s crazy! 
 
AL: It really is a tough question! I’m sorry about that.  
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HS: Really, to just be mindful of their, (sigh) I don’t even know how to describe it, just to feel 
out what is going in and just go with your gut, really, is what, when it comes to interactions with 
people and with, um, (in a silly voice) be a good person! Be nice! (Laughter)  
 
AL: That’s great, that’s fantastic. And then in the same thread, do you have advice that you 
would offer- because you’ve had so much experience, you had experience in Standing Rock in 
sortof a different way because of your own person history, but then also you’ve had experience 
here with Mauna Kea- do you have advice that you’d offer to other allies? 
 
HS: Well it’s important to be an ally. Not to be, not to try to, like, put yourself as one of them. 
Because you’re not. You didn’t, you haven’t, even at Standing Rock, like, I didn’t live on the 
reservation. I didn’t endure any of what they’ve endured, or I don’t have layers of cultural 
trauma. Maybe like one or two (Laughter), but not like that, you know what I mean? Like so, so 
respecting the space that they live in as their space. I feel like, as a person, I didn’t erally benefit 
a lot from the social systems that were out there. Like I was kindof, um, in my family I didn’t, 
like I still looked at normal, white families and went, “oh, I wish I could be that.” You know? 
Because I wasn’t that. I was poor and all my family was brown except me, and I had a Mexican 
last name that wasn’t even biological and, um, it put in a weird foster system, roller coaster thing 
where even if my mom was doing good, I wasn’t allowed to live with her, kind of weird, you 
know? I don’t know. So, my mind’s not set up like a lot of other people’s either, so I feel like 
I’ve just always had more empathy than a lot of people, just as a person. So, um, it’s not hard for 
me to connect with people in a meaningful way when hardship is the cause, you know? So, I 
think I get it a lot more than- so, you know, and that can come in lots of people, too. You know it 
depends on, it really, coming in as an outside person to be an ally, you really just have to be 
empathetic with the situation, and that it’s not your situation. What’s going on here, it doesn’t 
impact me like it impacts them. So, um, to be supportive is, and to have outside people who, who 
I think can’t make that distinction then, then it’s kindof like the helping and the serving thing that 
was in our conversation the other day, you know, where you’re not there out of just like the 
desire to be there, or for them, or in that space. It’s more like unnatural, when there’s expectation 
all over the place. So, if people expect you to provide for them when they come to be helpful 
then that puts a burden on the people who are being helped. That’s like an oxymoron. It doesn’t 
make sense! (Laughter) 
 
AL: So just knowing how to show up in that ‘right way’ so that you’re not placing that onto 
someone else and you can-? 
 
HS: Yeah, so that you’re actually being helpful instead of being helped, when you show up to be 
helpful.  
 
AL: Right (Laughter). And um, how would you define, just for yourself, like, what does empathy 
look like? How does empathy- because it’s clear that, and I agree with you totally that empathy 
is such an important part of this- um, how would you define that, what that looks like?  
 
HS: Well I think it’s different for any person that you’re connecting with, because everybody’s 
story is different and what they, they’re interpretation of the situation is different. Um, so just, 
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being open to being supportive to another person, um, is my definition of empathy. I mean, you 
just have to meet them at their same place, and see where they’re at. 
 
AL: That’s beautiful. That’s a beautiful definition. Thank you. Honestly that pretty much, for 
me, covers the questions that I had in my mind, and are there other things that are bubbling up 
inside, or things you’d like to speak about? 
 
HS: Um, well, without social media, I don’t know how I would have ever gotten involved with 
anything. So, um, you know? Like, from here, I may have gotten a couple phone calls or 
something from people, but without having Facebook, I wouldn’t have been as connected to any 
of this. Or without, um, even emails, like our lost in the abyss. But, um, I feel like there’s a huge 
opportunity to see these movements through the internet that wasn’t available even five years 
ago. Like, it’s, it’s really- even five years ago you weren’t seeing these types of things on social 
media.  
 
AL: I totally agree. What are the ways in social media that have been most beneficial for you?  
 
HS: I love the shared fliers and live feeds. Like, um, and I don’t always watch live feeds while 
they’re live, like I hardly ever get notified when they’re live, but I will go back and watch stuff 
like videos and, uh, so, um, to keep information- because the media is totally biased. And so if 
you wanna see what’s actually happening, you gotta actually see it happening. And so, when 
people are literally showing the situation happen and play out in front of your eyes there’s no 
media that can deny exactly what’s happening right there.  
 
AL: That was crucial at Standing Rock, huh? Those live feeds? 
 
HS: Absolutely. Yeah, absolutely. And there was definite interference with phone stuff. I, my 
phone did not work. They had areas that were complete dead spots. They had ‘Facebook Hill’ 
that you could actually get reception right there because it was outside of their interference. I was 
amazed over there at how high-tech the surveillance equipment they used to intercept things and, 
I mean, with no shame. They were parked on the side of the road, State Police, with big antennas 
and lights, and yeah, no shame, yeah, we’re gonna scramble all your cell phones right here.  
 
AL: Oh my gosh wow, that’s really intense. 
 
HS: Yeah, helicopters flying so low.  
 
AL: Was that kind of scary?  
 
HS: Um, I still get, like, little butterfly-y feelings when I hear, not because I was in any kind of 
danger, but that you can feel that percussion through your body when they’re so low. Like, and 
so, when I was at Standing Rock it literally, like, kind of made you (exhale), it was, they were so 
close that you could feel the real percussion of it. And so now, like, when they’re far, far away I 
have, like, memory of that feeling. So, it feels like, it’s just weird, so, I don’t like helicopters 
anymore. I don’t not like them, you know what I mean, like it doesn’t give me like PTSD or 
stress me out like that necessarily. But I have like a memory of why, and I don’t think that they 
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were supposed to be flying that low and doing, you know? I think that they were just breaching a 
lot of rules for fear’s sake. To try to get people to leave, that’s obviously their goal as law 
enforcement at that point in time, was to get everyone out of the camps.  
 
AL: Do you envision anything like that happening on the Mauna, or do you view it as different? 
 
HS: Um, I think that occupying land is awesome. I stand for it. I totally, I feel like any county or 
state land should, could be open to occupation. I think it’s a great idea. (Laughter) Because who 
does it really belong to?  
 
AL: That’s great. Anything else that’s burning? 
 
HS: Total loss, I’m sorry.  
 
AL: No, that’s fine! This was a fantastic interview! Thank you so much for your time.  
 
(omit chit-chatting) 
 
End Transcript.  
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Interview with Dhiresha McCarver 
 
Interview with Dhiresha McCarver (DM) 
Date of Interview: August 1, 2018 
Length of Interview: 1:16:07 
Interviewer: Abby Laden (AL) 
 
*Throughout Transcription: omission of AL’s brief verbal validations such as “mmhmm” or 
“yes”. 
 
AL: Okay, we’re recording now, and today is August 1st!  
 
DM: It is! Whew! (Laughter) 
 
AL: August 1st, 2018 and I’m sitting here with Dhiresha, and um, we’re gonna talk a little bit 
today about your experience of being an ally, or a hoaaloha, and just some of your own personal 
experiences, some philosophies you may have, whatever you feel, and think, and know, and want 
to share. So that you know, this is the consent form piece,  
 
DM: Yes.  
 
AL: Um, anything that goes into writing, you will get to review first, that has your name, or 
anything you’ve said, associated with it. So, um, I will send you the full transcription, or if I just 
use certain quotes I’ll send you those, I’ll make sure you know how I’m writing about you and 
your words so that you feel clear. So, that’s the consent piece, and essentially, do you consent to 
your words potentially being in writing, but that you get to see them? 
 
DM: ‘Ae. ‘Ae. Yes! You got it!  
 
AL: Great! Thank you, thank you. So, um, Dhiresha, let’s just start at the beginning. Could you 
share your name and, um, maybe just a little bit about how you got to Hawai’i, and what your 
pull is to this place? 
 
DM: Mmm. Well, that’s a big question, isn’t it?  
 
AL: (Laughter) It’s a very big beginning question! 
 
DM: Um, my name is Dhiresha and I was given that name by my guru in 1981, and I guess it is a 
good place to start because the name, in Sanskrit, it’s closest English translation would be 
“patience.” And, today, on August the 1st of 2018, um, as I’m approaching my 69th year! Yeah! 
 
AL: Wow! That’s awesome! 
 
DM: Soon! Um, and, I’ve spent the last 20 on this island. And, I moved here because I was 
fortunate enough to know some people who I had known many years ago, when we lived in a 
commune in Oregon, affiliated with the same guru, and they had lived on this island before, they 
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went to India, and the Oregon, and then when Oregon finished, they came back to this island. 
And, in 1990, so several years had already transpired, ten, eleven, um, I was looking for a place 
to call home, and I’d lived in many places all around the world, many places. And, the last ten 
years prior to that, I had been in Europe. And so, I really wanted to come back and live 
somewhere where my passport worked, basically. And, my mother was still alive at that time, 
and I wanted to be closer to her than I had been for the last ten years. So I did spend three 
months really close with her, but that was in a small town in Tennessee, and after three months 
we both realized that there was no point in me living that nearby, um, and so, I started looking 
for a place where I could live and work and carry on with my life. And, I was fortunate enough 
to be reminded of these people, friends, that were still living on the Big Island, and this was like 
ten or twelve years later. That’s what I was looking for. A place that had a warm climate, where I 
could swim in the ocean, preferably all year long but that wasn’t really that strong of- but, where 
there were other people like myself who were still happy being there, ten and twelve years later. 
And it was a place that they had come back to, it wasn’t a place that we threw darts on the map 
and found one. So, that was the impetus, that was the impetus. And um, I landed in Kapa’au, and 
it was home. And one of the first new people that I met was Kumu Raylene Lancaster, at that 
time, she was called. And um, she welcomed me into her halau, and I said, “but you know what, 
I really don’t wanna dance, I only feel the chanting.” And she said, “Oh, well, that’s fine, but 
then this won’t be the place for you because for us, here, hula is a way of life. And it 
encompasses dancing, and chanting, and many other things.” And she said, “So, come and check 
it out, see how you feel with it.” And, six years later, when I left North Kohala area to move 
down to South Kona, um, I never looked for another Kumu Hula, because I had one. She was in 
my heart, I had done everything that I could possibly do with her, and I loved her dearly, and 
even though I lived down the coast a bit, she was my kumu. So, when she passed away, very, 
very, very unexpectedly, um, it was, it touched me, hard. And, but as I was driving back home 
from her service, memorial celebration, and I’m crying in the car and I’m thinking, “Wow! You 
know, if this is affecting me this much, what on Earth is it really gonna be like when my own 
mother does die?” And she did, one month to the day, after. And I blessed her, I blessed Kumu, I 
said, “Oh, thank you, thank you, thank you for preparing me. That was the last tangible gift that 
you gave me.” So, um, just from my own personal history, I guess, I mean 69 years, whew! 
That’s a long time ago that I was born in Memphis, Tennessee. Kindof the heart of apartheid, and 
I didn’t know that word then. I didn’t learn it ‘til I was 40 years old and lived in England, 
because they don’t use the word “apartheid,” even anywhere else in the whole of the US of A. 
They say “segregation,” and think it covers it, takes care of things. So, I had an interesting 
childhood to say the least. I mean, um, lots of conflict, lots of emotional conflict, not being able 
to understand what was going on around me. My skin was white, somebody else’s wasn’t, signs 
that said, “Colored this,” and I asked, “What color?” You know, it was weird, it was weird. By 
the time I’m in University, Martin Luther- 
 
AL: So, as a child you even noticed-? 
 
DM: It was strange. It was strange. Because it was so indoctrinated into me, I have, I carry all 
the shame and guilt that anyone could imagine for being white in a black, um, city. Um, 
however, it always, something always felt weird. And, I didn’t fit. I didn’t fit with the family 
who was Catholic, I didn’t fit with my peers who were in the Catholic School and na, na, na. I 
didn’t fit with the, what do we call us? Hippies- that I found, that, you know, oh wow, well at 
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least there’s sex, drugs, and rock and roll. I still didn’t fit. I didn’t fit. Um, and so when Martin 
Luther King was assonated, in my home town in 1968, ugh, it kind of lit something. But the fire 
that got lit for me was the war that was going on in Vietnam at that time. And, that was so strong 
that I couldn’t hold back anymore. And so I spent my time on the front lines. 
 
AL: What did you do? 
 
DM: I was an art student, okay? And, our studios were all on the upper floors of where the 
ROTC things were down below. So, we held signs, shouted obscenities, um, and flashed them at 
the snipers that were up on the corners of the buildings.  
 
AL: Wow! 
 
DM: Oh yeah! Oh yeah, oh yeah. And, then when we found out that students had actually been 
killed in Kent State, Ohio, we kind of backed off, and I backed off with them. I backed off. But I 
realized because the hindsight that has been so beautiful for me for that time, is that this time if I 
find myself standing on a line, and carrying a sign, I’m not shouting obscenities, I am not 
shouting obscenities. I am praying for the person who’s facing me. And I didn’t have that, I 
didn’t have that space when I was 18 years old. Um, I thought everybody was the enemy, I 
thought everybody was the enemy, especially anyone who wore a uniform, or who was a racist. I 
just, they were the enemy. And I lived that for a long time, with a hardness and a macho, and it 
didn’t serve me, it didn’t serve me. So once again, it didn’t really fit. But, um, as I moved on, I 
moved to Racine, Wisconsin, which I found to be every bit as racist as Memphis, Tennessee. It 
was the strangest thing to me. Colleagues of my husband at the time would want to tell me 
N****r jokes, because they thought that that would make a bond. So, that was beyond weird. 
And so, eventually I found myself in Southern California, and um, by then it was this lesbian, 
feminist movement. And there was still this hardness, this, this fight, this struggle, this fight, this, 
you know. And um, fortunately, that’s when I encountered yoga, meditation, these things that 
helped me find my own center inside myself. And I realized that I wasn’t going to work very 
well within this system, it just, I, there had to be another way. And, where I was living at that 
time was San Diego, California. It has one of the biggest Naval bases in the world. And it’s 
they’ve taken over Coronado, the whole island, it’s just, it’s sad. And okay so, this is like 1980, 
it’s a big military build-up all over the place. Whoever was President at the time was one of 
those that I couldn’t abide, and when the opportunity to go live in an Ashram with this guru who 
seemed like he might have some pretty good, not solutions, not solutions, but for me, I thought 
that I was going to leave all this USA, military, political stuff that I couldn’t stand, I was just 
going to leave it behind me. And I was going to go to India, and I was going to sit at the feet of 
my master, for the rest of my life.  
 
AL: What’s your guru’s name? If you don’t mind me asking.  
 
DM: Bhagwan Shree Rajneesh. And he was later called Osho. And he is at the center of some of 
the biggest scandals that have ever been brought forward. And if you watch Netflix you can 
watch the story that somebody, their version of it, of the Oregon community. (Laughter) So, it’s 
a scandal, you know, it’s- yeah. It’s big. And, and it opened my mind, and eyes, and heart to so 
many things, and not all of them were pleasant, and not all of them were good, and not 
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everybody does live happily ever after. And that might not even be the goal. And so, through the 
many, many, many, many, many, many, many experiences I had during that time, one of them 
was, suddenly I find myself in this situation where I’m still associated with people where there is 
a very strong element of us and them. And that’s when I realized that’s the core of every issue 
that I’ve got. Us and them. I’ve been on the ‘us’ side, I’ve been on the ‘them’ side. I’ve watched 
those sides merge, and flow, and intermingle, and move backwards and forwards, and I realized 
that that’s what I stand for. I stand for the dissolution of ‘us and them.’ So, my involvement in 
this particular movement that you’re studying and we’re talking about today, and that I do feel 
myself to be whole heartedly devoted to, but it is devoted to the, to the recognition of difference 
and being able to embrace it, rather than have to keep emphasizing “us and them.” And so, how 
this all plays out, I don’t know. But, any situation where I find the land, and/or the people, and/or 
the culture, and/or the environment- if that is being desecrated, I feel that it is my job, now, to at 
least do what I can to not let it go any further. There’s a point for me, it is kindof that phrase is, 
“enough is enough.” I can’t ignore any more, I can’t, there is no ashram in India to run away to. 
This is my home. I would be really happy to never have to live anywhere else in my life, and if I 
do, I do, and I will, and that’s the way it is. That I understand at a very visceral level, however, 
where I am is my home and I will do what I can to make sure that it stays pono. You know, that’s 
what the Hawaiian- being affiliated with the movement that is based on Hawaiian culture has 
helped me to bring that bridge into all the rest of my life, because I am not Hawaiian, I was not 
born here, I don’t have a drop of Hawaiian blood. Um, I was not born in India, I don’t have a 
drop of Indian blood, I have lived both places. Um, when I mentioned to my kumu, shortly after 
meeting her, how I felt like, just such a chameleon, that I had been judged just jumping in and 
acting like you belong and da, da, da, da, da. And she says, “No,” she said, “What a blessing. 
What a blessing for you that you are so comfortable inside your skin that you can be at home 
wherever you are. And home is wherever you are. And it’s inside you.” So I need to make my 
inside meet my outside. I can’t keep drawing lines. I can’t say, “this fits, that doesn’t.” Um, so, 
but, so, I would say probably the thing I am most sensitive to is just boldly going where, and 
getting the impression that I’m really not quite welcome. And, this has helped me in so many 
ways to understand that it’s okay, it’s okay to not be welcomed in that moment, in the way that I 
maybe accustomed to feeling welcomed. Um, it’s totally okay. And it doesn’t mean that it’s not 
going to change, so it’s helped me to be present even when it’s uncomfortable, and hopefully, 
maybe, I don’t- just, all I know is that all I have to offer is my presence. I do have my presence 
to offer. And it is sincere, and it might be a bit out of line sometimes, um, but it’s sincere. And 
so, there are a lot of ways that I support energetically that don’t necessarily always have to do 
with holding a sign in my hand.  
 
AL: Would you be willing to share about that a little bit? What does it look like when you’re 
supporting energetically even if you’re not there and holding those signs? And if those are 
personal practices, that’s alright. 
 
DM: Um, no, no, no! This, but it’s interest- I’ve never even really attempted to put it into words, 
so this is good! Um, it may be that I’m talking with other people who are not aware at all of 
what’s going on, not at all, and have pretty strong opinions. And being able to hold space with 
them, and speak my truth that comes from my experience, where what they’re usually telling me 
comes from what somebody else has told them or what they read in the newspaper, or what they 
saw in the news. And, um, I consider that to be a really big contribution. I financially contribute 
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when and what I can. And, sometimes it really means just being inside myself, clearing my 
space, and sometimes that takes a lot of work, a lot, and holding it though, holding- oh, okay, I 
can give you the perfect example. 
 
AL: Awesome, that would be great! 
 
DM: I mean, I think, I think it’s a- I think. I shared this a little bit before. Um, on one of the days 
that one of the biggest confrontations took place on the mountain, and I- you know what, my 
brain doesn’t really work chronologically real well (Laughter). Especially when we’re in relative, 
you know, I can tell you something happened, you know I can tell you I was born in 1949 and 
1980 and those kinda landmark things, but, when we’re in, sortof like within a 5 or 10 year time 
period, they all just kindof overlap each other, and especially if they’re all related, so. Anyway, I 
don’t know for sure exactly which meeting it was with the police, but, um, I had been on the 
mountain one or two days before, I’m not sure, I think it was the day before, but one or maybe 
two. And I had such a strong, deep feeling of despair. And I knew, I knew that I could not be 
present in this expected confrontation with that negative energy in my field. And I knew it. And 
so, as much as I wanted to go and stand strong, and I do not have a fear of being arrested, it’s 
that I could not take that despair, just despair, and that’s when I realized what Kapu Aloha was, 
for me. And that’s why, that’s the difference, and what I found when I protested many different 
things in my past in many different ways, and so I did not, I was not present, I was not physically 
present for the confrontation. My presence, my essence, my energy, was totally there, and was 
totally supportive, and was following it blow by blow on the internet, But it was positive, and it 
was very positive, and it generated so much energy in me that I was able to speak with other 
people in my immediate environment who were also not present on the mountain at that time. 
And that was another place where I was able to speak coherently, I was able to speak with 
passion, with other people who thought they had other ideas. And so, that’s a very round about 
way of supporting, but I consider it to be of support.  
 
AL: Absolutely, absolutely. Seems that knowing yourself, even being able to know yourself in 
that moment is supportive. Because you, it seems to me that a level of support is being able to 
say like, “Oh, you know what, maybe I’m not available for this right now, but I’m available for 
this.” That’s supportive. 
 
DM: Mmhmm, mmhmm, yeah. Um, my job, at this point in time, is not to be the, um, the 
physical driving force. It’s not. And that’s what I’ve learned, that’s part of gracefully embracing 
growing older. And, this has been one of the biggest gifts too, to realize that yes I do have plenty 
of roles to play, but it’s not the one of how I identified activists when I was 30, 40, 50 even. Um, 
there’s a whole element of, that I love this word activism, ACTIVE-ism. See, I’m being activated 
in many ways right now, in many ways, many, many. And the situation of lava flowing less than 
a hundred miles from where we’re sitting right now, is a large part of what’s activating me right 
now. And, I just, I really, um, accept that there’s things I can do and there’s things I can’t do.  
And some of the things that I can do the best right now is really just to keep my heart open. And 
to people that I haven’t always considered to be allies, my allies. Um, and there’s an embrace, an 
embracing of the possibility of change. I just, I feel the, the, not the possibility but the potential, 
the potential is so high right now, it’s so high. And for change on all levels. And so, for me to be 
a little bit protective of where I pour my energy, because I want to remain available, I want to 
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make sure that I am available, that’s the thing. It’s availability. And, so, I have to be able to 
whole heartedly participate if I’m going to participate.  
 
AL: Wow. That’s beautiful. Sounds like your name.  
 
DM: (Laughter) And, the thing about patience, it really is interesting because the whole concept 
that goes with it, I mean there were specific words and this, but it’s um, it’s not sitting quietly 
and watching the grass grow by itself. It is waiting for, waiting with awareness, waiting, just in 
and of itself the word “waiting.” Waiting, with awareness, that when the time is ripe, it will 
happen. Okay? So, this is what I try to carry with me in every situation whatsoever. This one, 
with the telescopes on Mauna Kea, feels like it’s been going on for eternity.  I sincerely believe 
that there is an end in sight, and it is a glorious outcome, and I will experience it in my lifetime. 
And, I don’t know how it’s going to come to that resolution, I don’t have a clue how it’s going to 
come to that resolution, but as long as I can hold that sincerely in my heart, and my na’au, but 
filter it through my brain and let all of us work together and let that be something that I can 
believe in. And my belief in that gives me the energy to stand where I need to stand, to speak 
when I need to speak, to close my mouth when it doesn’t need to be running, and to trust that I 
will be in the right place, at the time, for the right reason, with the right people. You know these 
clichés that get bantered around all over the place, for me they’re truth. We are all in all of this 
together. There is no us and them. No matter who’s story I’m telling, whether it’s mine as a child 
living in a racially segregated environment, as a university student thinking that I had to save the 
world and get every troop out of Vietnam, whatever it took to do that, or if I couldn’t do that, to 
engage in as much sex, drugs, and rock and roll, and judge the other person who didn’t. You 
know there is no us and them anymore, there really isn’t, for me. So that way, sometimes, cool, 
so the problems that might come up with being Caucasian in an Indigenous movement, um, they 
come up. They come up. 
 
AL: I think you have a really unique and beautiful perspective about that. So, would you mind 
sharing maybe some of those things that do come up for you, and then what do you do when you 
need to sit with those experiences or feelings? How do you navigate that? 
 
DM: Try, try, try again. Try, try, try again. If it doesn’t feel right, don’t force it. Don’t- I, hmm, I 
probably have a pretty narrow comfort zone, and it might appear to be much wider than it feels 
to me, okay? So this is that thing about perception, what I perceive somebody else says, or does, 
or doesn’t do, or thinks, or- so, my own perception of my, what I’m gonna call comfort zone, is 
really quite narrow. I enjoy my own company, I’ve lived alone for many years, by choice, I like 
it, it works. I have a wide network of friends, and I have some close, really intimate friends. But 
my comfort zone is still quite narrow. So, any time I feel that I’m out of my comfort zone, 
sometimes I would choose to just stay in it and fuck off the rest of the world. When I find myself 
committed to, to doing something because it is, for me, it is the right things to do, at the right 
time, for the- when I feel that sense, I just try to loosen up that comfort zone a little bit and, I 
won’t say I use visualization or that kind of stuff, I don’t really. It may occur spontaneously, but 
I wouldn’t call it that, but I just, I really literally try to loosen up what it is that I’ve defined as 
the parameters of the comfort zone.  
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AL: What kinds of situations or feelings can throw you outside of your comfort zone, especially 
in this type of arena? 
 
DM: Oh, Lord. (Laughter) Well, one good one was, um, I was fortunate enough to be available 
to attend as many of the core hearings that were going on in Waimea, after the first round of 
arrests. And, um, and that, for me, was doing what I could do. I could be there. I didn’t have any 
testimony to give, but I could be there, and I could be a sense of support. And, often after the 
days, hearings, would take place, there would be a circle afterwards to close it and somebody 
always suggested holding hands and whatever, and I found myself in one of those circles with a 
Hawaiian man who was not going to hold my hand. And, okay, you know, so, the next one on 
the other side did and this one didn’t. And I stayed in the circle, I didn’t say, “oh, excuse me, it’s 
time for me to got to the bathroom.” I stayed where I was, I acknowledged that he didn’t want to 
hold my hand and it really was, for me, to let that run through. So right now, while we’re talking, 
I’m feeling this hand that wasn’t held, and I’m feeling this hand over here that was held, and I’m 
literally feeling the energy being able to run all the way through the whole entire circle, the 
whole circle, hand to hand, even though this one was not held. I felt that I didn’t feel as 
uncomfortable as I thought I might in a similar situation. That’s why I said I don’t visualize, 
that’s what I just did right then, recreated it. And, I didn’t attempt to, you know, make him 
understand why it was ok to hold my hand, I didn’t, um, and I didn’t, I did mention it to a few 
people that I did feel close enough with, Hawaiian. Just to mention it, not to, you know, that I 
knew I needed to mention it, because it was real. 
 
AL: And what did your- was there insight from your friends that you mentioned it to that was 
helpful? Or, um, anything that you remember they responded? 
 
DM: Yes, and, yeah that, “oh, okay.” That I was not put down for feeling it, for acknowledging 
it.  
 
AL: You felt heard and-? 
 
DM: Yeah, yeah, yeah. There was no attempt to excuse the other, or blame the other, there was 
no-. Yeah, I guess that’s what it- and so, taking that step to say it to somebody else too, was 
probably another move out of my comfort zone. It’s probably something I would have just 
swallowed, and figured it out on my own, and felt guilty, because, you know, who am I-what, 
white privilege gives me the thing to try to hold his hand. So, yeah, that was part of it.  
 
AL: Can you share- you mentioned earlier in our talk that there have been moments that you 
have felt unwelcome, and I was wondering if you’d be willing to share some of that, and only for 
the reason that we are- in this research we’re trying to discover the variety of experiences that it 
is to be an ally and maybe, that there are ways that we can understand better some of those ways. 
 
DM: You know, what I wanna try to speak to, and I don’t know if this will help, but, um, I do so 
much better one on one, that’s just my thing. It’s hard for me to be in groups where side 
conversations are going on and people are cross talking and stuff like that, so one on one is my 
comfort zone and that’s usually how I connect with people, it’s a one on one thing and, connect, 
and then maybe don’t see each other for a long time. But, so, as being the outsider coming into 
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the movement, which is how I perceived myself, there was something that was already 
established, there was an established movement. I was an outsider coming in late, alright? And 
so, I always felt the essence of being the outsider and coming in later. I felt that at any hula 
practice that I went to at Waimea gym, I felt it, um, the first times I would ever go to Pu’u 
Huluhulu. I still feel it, at times, at Pu’u Huluhulu. I feel it very strongly, at times, at Pu’u 
Huluhulu. It’s the, being the outsider of an established movement. So, but in the earliest times, 
what would happen is I would just connect with someone and the next time I would see them it 
was like “Oh, Wow!” And I always felt that it was mutual, so I would go out of my way to seek 
those people, the same ones again. That kindof reinforced that it was okay. But then I would 
notice that there were others that didn’t have that same spontaneous, you know, rapport with me, 
so I would not try to intrude, the thing I try not to intrude somewhere where you might feel- and 
this, again, though, goes back to perception because- there were also times, the um, being an 
outsider and being recognizable as an outsider, you know, having white hair and white skin, um, 
sometimes I forget that that is my packaging. I really and truly forget how noticeable, how 
visible, how it announces me in a way that, before I even speak, I’ve been announced. I do forget 
that, sometimes. And, it’s- and so, because of that I will sometimes approach someone, um, with 
a bit more familiarity than I would otherwise. And, so I think the reticence is a good thing, quite 
frankly, in my opinion. Um, because I get offended when people just jump in my face! I really 
do. It’s really annoying for me for somebody to, I have a hard time with, because I have this 
narrow comfort zone. If my comfort zone were wider, perhaps I wouldn’t be so- but so, knowing 
how I don’t handle it well, there are many times when I could be more sensitive to the other 
people that I am. But, but what I will say that I have perceived, as far as being accepted as an 
ally, or as a hoaaloha, um, is that it didn’t happen overnight. And it does mean letting somebody 
else form their own opinion of me. I don’t have to announce me to everybody. They can form 
their own opinion of me and it’s okay. And if it’s that I’d rather not you be in my face, that’s 
okay, I really am okay with that. But I have had a few people that have warmed in ways that 
surprised me, you know, because my perception of them was that they viewed me as the, you 
know, wacko, white-haired old lady. So, it’s about being open, but being- not taking everything 
personally. You know, it’s life. (Laughter) It’s life.  
 
AL: It’s being human.  
 
DM: Yeah!  
 
AL: Do you have, um, you know, I would say, maybe advice or insights that you would offer to 
people who are brand new? Let’s say someone just walks in off the street tomorrow and pops 
into the movement- 
 
DM: Observe. Observe, observe, observe. Observe with an open heart, with a wide, open mind, 
observe, observe, observe. And don’t feel like you’re not valuable if you’re not talking and 
speaking. And this is the other thing, because, there’s different kinds- the situation, each 
situation, like everything else, you know, they’re each unique. And so, if it’s a gathering, it’s a 
social gathering, and it’s a social thing, by all means, follow your own intuition. And if 
somebody, if you are, I guess the word is attracted, I don’t know, if you’re drawn to somebody 
energetically and you want to know, you know, by all means, ask questions. But, sensitively and 
within the environment that you’re in. That’s why, again, first observe, observe, observe, 
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observe. And then, if it’s a question that you have to ask, don’t be afraid to ask, don’t be afraid, 
there’s nothing to be afraid of. And if you make a mistake, believe me, somebody will tell you. 
And it’s okay, it’s okay. That’s what I. I mean, that’s the most initial thing. But if you’re talking 
about, you know, like standing in a demonstration line or standing in a protector’s line, you do 
need to have some information before you do something like that. I don’t suggest just, “Oh, I see 
a bunch of people on the side of the road! I think I’ll jump out and wave their signs.”  Well, 
maybe I wouldn’t- you know, I – it depends, it really and truly depends. So, um, but as far as 
gathering the information, gather the information, start- you know, if you’re drawn to it. And so, 
one of the suggestions was, maybe printed information would help. Yeah, probably, it would. 
How you go distributing or where you distribute it, you know, I don’t know. But everybody finds 
what they need when they need it. I think printed information is a great idea, I really do.  And I 
think particularly, like the community colleges, if you could get them into the schools.  
 
AL: Oh, that’s a great idea!  
 
DM: If you could get them into the high schools, if you can get them into the elementary- if you 
could get them into schools, um, and there’s ways to, you know. But, and then, just, odd places, 
where people gather and, you know. 
 
AL: You would recommend, let’s say it’s a pamphlet, one section of the pamphlet is sortof just 
background information that you should know and read, resources that you can look up more, 
and then another section would be, “if you wanna show up, here are some respectful ways to 
show up,” kindof thing?  
 
DM: Mm, yeah, I don’t know if I would go quite that far- yeah? 
 
AL: Or would those be maybe two separate-? 
 
DM: They’re separate, they’re separate. Because, any, if you read the first one you’re gonna find 
a place to show up at. And that’s the second place to distribute that. That’s the second level, the 
second level. And that’s education, it’s just general education.  
 
AL: Right, okay, because so many people don’t know.  
 
DM: Exactly, exactly, or think that they know. They think that they know, but that what they 
know might not be the, what we would like them to know (Laughter).  
 
AL: And what did you think about the idea of doing “trainings”, um, quote-unquote. And I think 
that would be sortof in the arena of preparing people to potentially go up or do actions, how do 
you feel about the idea of doing workshops or trainings? 
 
DM: Oh, that, definitely, that definitely needs to happen, but that’s not for us to do. But I think 
that’s another level, it’s after somebody’s already made themselves feel comfortable enough as 
an ally through, whatever that happens, but when you’re talking about actual actions, that’s 
kanaka-led. That’s totally kanaka-led, totally, totally, totally. And so then, any ally who wants to 
participate in those workshops, absolutely. And then there could be an ally segment that runs, 
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you know, as an offshoot of this. But actions are kanaka-led. Preparation, everything. Because 
you know what, see what I’m realizing about myself, there’s a different word that’s, then, that’s 
been coming up quite a bit for me. And it’s, yes it’s activist, but it’s, um, it’s not even human 
rights, civil rights, it’s something that, I can’t- the phrase came the other day, and it was quite 
interesting for me. But, um, because there are quite a few things that I would put myself on the 
line for right now, quite a few. And not every single one of them is Mauna Kea.  So, um, it’s 
interesting.  
 
AL: What did you think about the idea that was thrown out about having healing circles for 
people who feel like they are, um, struggling with some of the pains of- um, I spoke with a few 
other people individually who were discussing that, um, sortof like what Katy said at the group. 
That, because many people don’t have traditions or places to go back to, that having a space to 
discuss some of the painful things could be beneficial, what do you think about that idea? 
Healing circles? 
 
DM: It’s probably a good idea, it’s not my thing. Um, and, because, it sounds judgmental, it’s 
not, it’s not that at all. There is an element of consciousness raising that is essential to anything. 
And that happens in different ways for different people, and so there’s all kinds of groups for 
absolutely everything. There is! There really is! And they’re all, as long as there’s value in it for 
you, you know, they’re valuable. And God knows I’ve participated, and led, and facilitated, and 
na, na, na- and, um, it’s valuable, and it is good to check back in with, you know, other groups 
and other things and other ways of doing it, but yeah, so.  
 
AL: Cool, yeah, just checking in individually about the things we spoke about- 
 
DM: Yeah! I did like it. I, um, yeah.  
 
AL: We’re right about at an hour, but we can go, we can go beyond- but, do you have anything 
else, I mean that kindof covers for the most part- 
 
DM: No, I wanna know if there is any question that you wanted to- a specific question- 
 
AL: Any other questions? 
 
DM: Because I feel like I’ve just “blegh,” rambled. 
 
AL: Um, your quote-unquote “rambling” was absolutely wonderful, perfect, and not rambling at 
all because you hit every single, I have my questions in my head and if you speak to it I just wipe 
it off the list (Laughter). Um, let me just, let me see here. I would say the last questions that I 
would have would be, how would you define an ally, or a hoaaloha? How do you define that? 
Just for yourself.  
 
DM: I’m gonna say the truth. 
 
AL: Please do. 
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DM: I would love to live in a world where it didn’t need a definition. That’s my ideal. My ideal. 
I realize I might be a few generations, or maybe lightyears, ahead of where I am right now on 
this planet earth. So, here, there are situations where history has created situations that- what is 
history? History is just the telling of a story, you know, so, I feel that I’m living in a time that 
needs rebalancing, really desperately. And I believe that it’s possible, and so, there are wrong 
things that have happened in the past, there are brilliant things that have happened in the past. So, 
in order to bring some balance, okay- uh, what I wanted to tell- the one thing I did want to say 
that I haven’t said is that I am incredibly grateful. The main thing is that I’m grateful for things 
that I have learned from Hawaiian culture that I didn’t know, either from American or from 
Indian, as I was exposed to a lot of Asian culture. The word Pono has probably been the very 
best for me, because all I’m trying to say now about this balance is that, it’s pono, and un-pono 
actions have been committed and other things have been done, but if there is any potential of 
bringing this existence into the state of pono, um, I’m willing to participate. And so, if 
participation needs to be based on, because I was very, very, very emphatic with you when I 
said, “Kanaka-led!” For action, you know, for me, that’s just simply pono. Um, so, in order to, to 
bring it into balance- but, but, and, so, for me to be an ally in that situation, I will participate in 
the training, to take a stand, but I will only do that in the, under the guidance of the one who has 
the, the more embody- I, I, this is really hard for me to try to explain.  
 
AL: That’s okay! Take your time. 
 
DM: Yeah. Ally, ally. Well, and ally is a word that I can relate to because ally, to me, does mean 
that I am allied with whatever this is. But, that ally, um, allies, allied force- uh, you know, it 
implies, it implies- Oh! Wow! This one’s just, okay- it implies hierarchy. It implies us and them. 
And so, but that’s perception- see but that’s, okay so, that’s perception. I can perceive it as that 
and on some levels, I do. But I also perceive it on other levels that don’t. Everybody who was 
involved also has their own perceptions of- 
 
AL: And, I get that one a lot. That perception tends to be- which is, and so, in that vein, how do 
you, how does hoaaloha feel to you? What is, is it different, is it the same? 
 
DM: It feels, you know, see, now this is interesting, I haven’t had the opportunity to imbibe that 
one for years. Pono I can relate to. I mean, it really does mean, it means something to me.  
 
AL: You can feel it. 
 
DM: Yeah. And, and that’s what I feel like I am striving for with the interrelationships of 
everything.  
 
AL: Ah, so, I’m clarifying- 
 
DM: SO, I’m not look for words to call ally, pono, some- you know. I’m not looking for another 
name.  
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AL: Yeah, that’s been an interesting part of the research I wasn’t expecting. (unintelligible) on 
words. So I’m like, “wow! I guess words matter!” 
 
DM: Well, this is brilliant. They do. They do. And they carry so much power.  
 
AL: They do! And I was absolutely not expecting this to be a big topic. When I started this 
research I was like, “Okay, ally-“ And immediately it was like, “Ally? What? No, what about 
accomplice. No, what about this, okay, what about-“ You know? 
 
DM: Ally is a very Western word. And I’m telling you from somebody who’s a lot older than 
you are, it has a militaristic ring to it. I totally identify with it, I mean it’s fine with me.  
 
AL: Yeah, I realate to that. It’s fine with me as well, and I get why it’s triggering for people.  
 
DM: But, the element of it that implies the “us and them-ness.” So I need another description for 
my “us and them.” 
 
AL: Right, so this is what I was gonna ask you. If we were to transition into a place of like- let’s 
pretend that in the movement everybody’s really accepting of this terminology from the Kūkulu 
chant, that we talked about. I heard you say that pono, you feel and know what that means, so it’s 
easy to align yourself with that. So, if we were to transition to something like hoaaloha in the 
movement, you would need a really clear feeling and understanding of what that means in order 
to align.  
 
DM: And it would come as it has come- see, I don’t identify with that chant, I don’t know that 
chant. I know, gather us in from all the other places, you know, I have not had the opportunity to 
imbibe that one yet.  
 
AL: That’s a really awesome- thank you for saying that. That’s really helpful.  
 
DM: Because, see, those are the steps. I went to Waimea, I learned chants, I did the, you know, 
those were the first steps. But, and, I will say, there is resentment on some people’s part that 
there is- it’s a whole big can of worms. 
 
AL: The resentment for the-? 
 
DM: Um, how you go about structuring these things. Where you learn something, where you 
don’t, when you use it, when you don’t. 
 
AL: Is it resentment coming from, would you say, do you feel that resentment in yourself or is it 
coming from so many different places, or-? Is it about who’s making decisions or whose 
organization? 
 
DM: I guess all of the above, how it works. How it works, and how it doesn’t work. I don’t 
know, that word resentment was kindof awkward and I am gonna go on and talk about it, 
because, um, and again, I don’t wanna say turn it off, I just wanna keep talking.  
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AL: Sure, that’s fine, of course! 
 
DM: And I might decide later- 
 
AL: That’s fine! 
 
DM: When Pua was doing the introduction at your meeting that we had and she mentioned how 
Kalani would tell her, when she would say, you know, “We wanna have one that’s just 
Hawaiian.” And he would say, “Yeah, you and your two Hawaiians-“ That theme had been 
prevalent for a long time. It was very prevalent. And I personally know people that felt so 
rejected by Pua that they wouldn’t even attempt to, um, participate, because it was clear that this 
is for- and this is not. And, there are ways to draw those lines, I guess, somehow, but somebody 
like myself who comes from such an aversion to “us and them,” not everybody has aversions to 
“us and them.” Some people think “us and them” is the way, and, you know, there is Kanaka and 
there is non-Kanaka and that’s it, that’s it. So, now, there are people that are wanting to include 
the other. I’m not striving to become Kanaka, (Laughter) it’s not a goal of mine. You know, I 
can’t! But, if, and so, that’s not the premise, it’s not the premise to become something else, but to 
be aligned, aligned works better for me than allied, but to be aligned with something, because 
there is, there’s something in the core that you align with or you don’t. But you align with it, you 
don’t become it.  
 
AL: Oh, I like that! I got chicken skin.  
 
DM: But, you don’t, it’s not about becoming something else, but it is about acknowledging and 
enhancing your own alignment. If my alignment does align with somebody else’s beside me who 
has more information about this particular aspect than I do, and I can learn that from them, that’s 
how I align myself. If somebody from this side wants to align- you know.  
 
AL: So, unification, which is I think the intention- so, maybe in your words, and please clarify 
this, I’m just drawing connections, that unification looks like, you’re you, you’re you, we all 
have our different identities, but we’re all aligning with this central reason of why we’re all 
participating here. You know, we’re all aligned with that in this space and it doesn’t matter 
where we come from or what our bloodline is, in the movement, we’re doing this. Would you 
say that that’s kindof the intention of unification inside this movement?  
 
DM: Mmhmm. A-and, that does not take away the element of it being Kanaka-led and that the 
infusion can flow, the infusion. That’s what I feel the “leadership” has to offer, is the infusion. 
That there is an infusion of things that we would’t know about otherwise. So, this new chant, this 
new chant is a perfect thing, okay, so, there is a new, um, wave, there is a new wave that’s come 
in, there’s been, “Malana mai-“ you know, that was one wave. And it went out and it’s done its 
thing, and it still circulates all over, all over the place, which is its thing, that’s what it does, it 
calls in from every-. So, this new one that I’m personally not familiar with yet, this is just how it 
works in hula, this is like learning a chant, we get infused, when it’s yours, when it’s there, it’s 
there. It’s just there. So, that infusion, this one has a whole new thing, and as I heard her explain 
it the other day, it is, there is a hierarchy involved, and it’s totally okay. Hierarchy is a strange 
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word and some people, you know, take different things to it, but there is a progression, a level of, 
uh, and- 
 
AL: I heard it described as protocol- 
 
DM: Protocol! Protocol! Thank you! And see, protocol is something that’s not real prevalent in 
Western, and particularly, in New Age-y Westerners, there’s a rejection of protocol. Protocol is, 
um, it needs to be infused. If it’s important and if it’s relevant, it needs to be infused- because 
people that come in off the street to this, protocol is not first in the vocabulary, and it is very 
prevalent in the vocabulary of Hawaiians, of protocol aware Hawaiians. Like, the one who was 
talking about her husband, Lily, and her husband, you know, he wouldn’t even talk about 
protocol, I don’t think. So, but, there is something about, so this was what I was getting at. 
There’s something about the being, the having the opportunity to learn the things, and then, um, 
but, if people are told that they can’t do it, they don’t even show up because you don’t know, it’s 
kinda like people told to be in the choir. So there’s a separation, there’s a sense of separation 
that’s created, and it’s probably necessary, otherwise you would have people that- but, I don’t 
know the answers to that. I’m treading on toes, I don’t mean to.  
 
AL: No, no! I understand, I think what you’re saying is very relevant and helpful. I appreciate 
your interview because a lot of people are afraid to talk about the uncomfortable parts, um, and I 
feel like we really talked a little bit about some of those things that aren’t comfortable and how 
you sit with that stuff. I think that’s awesome! 
 
DM: And I think of people, you know when I think of, in individual terms, real personal 
interactions, I have to say that it, it just makes me feel so good when I am personally embraced. 
And, so, I can only think that that’s what most everyone does strive for, you know, and it doesn’t 
always happen, it just doesn’t always happen, and that has to be okay too. It really has to be 
okay, to still, to remain a complete, whole person inside yourself. But to treasure and cherish 
those times that do cross every boundary, and for whatever reason, you know, work that way. 
But, to me, those happen beyond the definition of Kanaka, and it crosses all kinds of, you know, 
there’s many different borders that get crossed. So, this, that’s why I say, this one, this particular 
one is not totally unique in my world. There are others that I’ll put my life on the line for.  
 
AL: Thank you. Thank you.  
 
DM: Turn it off for a minute.  
 
End Transcript.  
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Interview with Jodi Mercier 
 
Interview with Jodi Mercier (JM) 
Date: August 1, 2018 
Length of Interview: 1:13:49 (in two parts due to pausing recorder at 29:10) 
Interviewer: Abby Laden (AL) 
 
*Throughout Transcription: omission of AL’s brief verbal validations such as “mmhmm” or 
“yes”. 
 
AL: So, I am sitting here with Jodi, and it is August 1, 2018, and we’re just gonna talk a little bit 
about you experience of being an ally, some philosophies you would offer possibly, or just things 
you’ve learned over the years of being part of this movement and what you observe. And um, the 
intention is to just be able to write this up for the Movement, so please feel free to be totally open 
and honest, even if the topics are uncomfortable. And, if the question is uncomfortable you’re 
welcome to pass it, or we can turn off the recorder and talk about it and then turn it back on. So, 
you have total control over this space. And then (*omit explanation of consent and Jodi’s right to 
review transcript before I move forward with it*) So, do you consent to that statement? 
 
JM: Yes.  
 
AL: Awesome! Great. So, Jodi, we’ll just start at the beginning and talk a little bit about, um, 
just, if you would share your name and what initially drew you to Hawai’i.  
 
JM: Mmkay. So, my name is Jodi Mercier. What drew me to Hawai’i was, I fell in love, my 
husband had lived in O’ahu previously and wanted us to move to Hawai’i and get married, and I 
said yes, never having been here (Laughter).  
 
AL: (Laughter) That’s a serious leap of faith! 
 
JM: Yes (Laughter)! Yeah, well, I lived in North Dakota so, it was, my dream had always been 
to move to South Dakota, so I- (Laughter).  
 
AL: (Laughter) Oh, that’s great! That’s awesome. Good, um, and so, what year was that, that you 
moved out here? 
 
JM: Um, we moved in 1998 and actually my husband’s house had flooded in 1997 and the 
county wanted to buy him out. So, knowing that it would be really hard to sell that house now 
that it had flooded, it seemed like a good, um, a good time to let the county buy him out and 
leave.  
 
AL: So the timing aligned well to make a big move.  
 
JM: Yes. 
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AL: That’s awesome. So then, skipping ahead a little bit, what was it that drew you to the 
Mauna? We talked a little bit in our group meeting, but just, if you want to expand on your 
personal story of what really pulled you to the Mauna. 
 
JM: I had never been up to see the telescopes or anything like that, and my daughter was going to 
immersion school and I know a kumu there had encouraged us to go up. And I, it’s funny 
because I asked her one day, it was her senior year, if she was interested in doing that, she said, 
“No, that was kapu.” And so, I was like, “Okay.” I didn’t ask for any more about it. She knew. 
So, just let her rest and then when I saw in the paper that some people had been arrested in April 
and I knew two of the people arrested, I started looking at the whole situation more. And, went 
up there, um, a couple weeks later, um, when there were some halaus from Merrie Monarch 
dancing, there was a gathering of about 500 people, and I began to get a small idea of the 
significance of Mauna Kea, the two Kanaka Maoli and how important this, um, battle was.  
 
AL: And why do you think it mattered to you that it mattered to the Kanaka Maoli, like, what 
was it that made you wanna stand? 
 
JM: Um, I had worked for 18 years doing domestic violence work, and, you know, of course, my 
group participants were from all different ethnicities, but I did, you know, work with a fair 
number of Kanaka Maoli and, you know, I saw a lot of the challenges that they faced in their 
daily living that were placed here because of our colonization of the people. And, when, and I 
actually asked a lot of Kanaka Maoli people what they- (*Omit background scene of painting 
falling down and picking it up) I actually asked about 20 Kanaka Maoli people, that were, they 
were not, um- like, the families of the kids I knew at the immersion school, because I was just 
was looking for something, of course there it’s heavy cultural piece, something that, just from the 
Kanaka Maoli in general. And, I had 18 people tell me that they were against the TMT building, 
1 person was mixed feelings, and 1 person that was for it. Because, before I decided to, how big 
a stand for something, I wanted to make sure that it wasn’t anything going against the rights of 
the Indigenous people here. And, a lot of, um, you know, people that were in my groups later 
saw me waving signs and all that, and their comments were against the TMT, but their comments 
were more like, “The money will win. It’s not use. They always get what they want.” Those 
kinds of comments, and, yeah, I just felt so bad, because it was like the lack of hope was 
obvious. (*Omit knock on the door and background conversation) Like I said, the lack of hope 
was obvious and, I don’t know what else to say there other than, I just really felt like the 
situation was so unfair that people were having everything taken from them. And, 
(unintelligible).  
 
AL: And it just felt like another thing? 
 
JM: It felt it was another thing, and it was very important to people. Um, the sacredness of 
Mauna Kea, and begin to see the concerns with the aquifers, and, um, but I don’t understand a lot 
about aquifers or anything really about aquifers, but I saw what other people, what they knew, 
what they believed, and again, just the sacredness of the Mauna. I just felt like, for gosh sakes, 
this should be protected, they shouldn’t have to deal with another loss. And, um, hoping it not 
only would they win to protect the Mauna, but also that that win could spur hope for more people 
to get engaged in protecting other sacred places or, um, other rights, like, you know, continuing 
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to stand up for other rights, whether it be fishing rights, sand mining, or whatever, whatever the 
issue may be, Pōhakuloa, you know, the militarization that they’re doing of Hawai’i Island. So it 
all kindof entwined together. And then later it was, it also became important, as I shared before 
with you, that I think, you know, I watched the kids that, um, my daughter went to school with 
and how the, being immersed in the Hawaiian culture seemed to help ground them. And, you 
know, I saw, you know, my daughter lost her way and I’m hoping that the culture will help her 
find her way back, when she’s ready to become grounded again. I probably didn’t say that right, 
but I think you know what I meant.  
 
AL: Totally understand what you mean. It lays a framework for finding that way home, um, 
that’s really beautiful. Um, I wonder what your experience has been so far being an ally, have 
you had, um, wonderful experiences, have you had difficult experiences, and would you share a 
little bit about, maybe, both of those? 
 
JM: Um, yes, I’ve had both. I think, just being on the Mauna that day in April, too, it was a very 
powerful experience. Seeing, I saw some of the kids that had graduated from Ehunui (immersion 
school name?) a couple years before, that I’d seen throughout the years, watched grow up, it’s a 
small school, so, um, they were kindof leading the, some of the ceremonies. Um, and just the 
whole Mauna, all those people that are, and the Merrie Monarch dances, and the chanting, and 
the singing, um, it was, like I say, it was incredibly powerful, and I knew that I would never 
forget that day, and I never will, you know, just, the mana. Um, it was really gratifying, the sign 
waving, because it was another affirmation that so many people did not want the TMT, because 
especially when we were, we probably got about half honks and shakas more north of Kona 
when we were doing the harbor. When we went south of Kona, there were probably at least 
2/3rds or three quarters honks, shakas, people- yeah, I’d say about three quarters.  
 
AL: People just totally supporting-? 
 
JM: People just totally supporting the movement. And it was another, like I say, it was another 
affirmation that, um, that the TMT, the sacredness of Mauna Kea was an important issue. And it 
was something that people had a lot of feelings about, and that they did not want the TMT. And 
there’s a heavier Kanaka Maoli population when you go a little further south than in a little 
further north Kona, you know? Um, so, in that, just camaraderie, being with others, you know, 
sign wavers, and I got to meet some people that way. Um, Jessa Lei, I met her when both of us 
were late for a march and we were wondering where all the people were (Laughter) and we had 
gotten there late because it was raining that day, so we stood around for about 45 minutes before 
(Laughter)- 
 
AL: (Laughter) That’s how you get to know people, right! 
 
JM: I guess (Laughter)! She was wonderful, uh, I learned a lot just listening to her. Camille has 
been wonderful, and she’s very inviting, very inclusive, very easy to talk to, you can ask her any 
questions. And I, I think it’s, you know, it’s incredibly important to have people, not that 
everybody’s gonna be a Camille, well Camille does everything, she does all the video- 
(Laughter) 
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AL: She does everything I know (Laughter) 
 
JM: But um, to have people that, um, others who don’t know much about the culture can feel 
safe talking with and she helps guide people gently. So, social media of course, I, um, learned a 
lot of interesting things watching the “Stand for Mauna Kea” page and “We Are Mauna Kea” 
page, participating in those. Um, and then, of course, being there on June 24th, that was an 
incredibly powerful experience. Um, just very emotional, um, I don’t know- I can’t really say it 
was a wonderful experience, I can’t say it was a terrible experience, it was a very emotional 
experience, I’d say. Although it was really- and, but, yeah, I was very happy that something so 
important was achieved that day. Turning the trucks around. And I was ready to- part of what’s 
kept me going too has been the, you know, at the beginning, because they were all saying that 
there were 20 protestors trying to keep this from happening and all that. And I knew that there 
were way more than 20. And, so, it was so awesome that there was so much media there because 
I thought, “Okay, now they can stop lying about the 20 people, (Laughter) because the reality is 
here.” And the numbers were coming in low, you know, like 2 or 3 hundred and they kept 
expanding, you know, the truth finally began to come out, in terms of how many people were up 
there standing that day. Um, now, I think in terms of more difficult experiences, but yet those 
that have continued to motivate me, um, it was difficult seeing all the lies in the media and the 
shading. Um, but yet it was also motivating in terms of some anger and some seeing how the 
people who have a lot, the people that run the, you know, the media institutions around here and 
how things can be distorted against people that are fighting for the truth. And, fighting to protect 
what’s theirs. And, you know, that was an awesome motivating factor because, I don’t know, 
Abby, I’m like a, um- people who are disenfranchised, I don’t wanna use the word “underdog” 
because “underdog” seems kindof “doggish” (Laughter) 
 
AL: So true (Laughter) 
 
JM: But, I’m very interested in fairness and in justice, and it just, like I say, it seemed so unfair 
and unjust when things are distorted the way they are in the media, and try to sway people, um, 
against people who are just standing up for what is theirs, you know? And so, that’s part of why I 
continue to be involved too, because I’m very passionate about social justice issues. Um, in 
terms of difficult, um, one of the hardest things, I think, is not knowing sometimes, not knowing 
what to do, what your role is, if you, um, you know I can- part of it is just kindof the struggle 
within myself about when to speak up. Like, actually I was, there was a town hall that David Ige 
was going around doing things and it would have been a little over 2 years ago because it was the 
1 year anniversary of June 24th. And they, and I didn’t want to, there was a woman that spoke up, 
we were kindof split into smaller group at one time, although the group was still large, I can’t 
remember which group I was involved with, but the issue of TMT came up and I’m not sure if 
that was before- I think that was after we split- but Uncle Abel was up there and he was saying 
his piece, and then this woman started talking and she was from Waikoloa. And, to me it just 
seemed like the most horrendous thing she was saying, she was talking about how future 
generations were gonna look with shame, she said, “with shame” several times, about them not 
putting the TMT- about the people who were fighting against the TMT. And, she was so 
adamant, and obnoxious, with her position. And, she also called DLNR and the police “cowards” 
for not arresting us.  
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AL: Oh, goodness! 
 
JM: Oh, goodness is right! And so, I sat until the end of the meeting without saying anything 
because I, I knew there were a few- not a lot- but a few people within the movement there, and I 
felt like, um, first of all, I hate public speaking, ok? And there’s TV cameras and all that. But, 
you know, I felt like it was, I was kindof waiting, hoping that- and I don’t articulate things 
particularly well, but, um, thought that perhaps one of them might say something and I didn’t 
want to intrude upon that.  Um, but the meeting was about over and I had two different issues 
that I was concerned about, one was, like I said I was very angry and I had a hard time getting 
my thoughts together about the Mauna Kea issue, there was another issue, too. And, she was, 
um, they were ending it. And, David Ige was about to come back in the room and there ending 
our time, and all of the sudden I decided to speak up (Laughter). Um, I just didn’t feel like I 
could go without something being said. And, so, you know, another wonderful ally- or at least 
presents a fair side I think- has been David Corrigan, and he was there and, uh, when I spoke up I 
was rather disjointed because I also was going, I was going with two different issues, plus I was 
still just angry about the whole thing. Um, but he was able to splice it together, my parts about 
Mauna kea, so that it made sense. So I was glad when it did show up on YouTube (Laughter)- 
you know how these things go on into perpetuity, right- that it made some sense. Um, it was, I 
really felt, though, like I didn’t do the issue justice. And there was a gathering on the Mauna 
either the next day or the day after that, it was on a weekend. And, you know, I felt shame, 
because I didn’t feel like I had done, like I had said what I really wanted to say, done, you know, 
a very good job. And I know I was kindof torn whether to go up to the Mauna that day, because I 
was embarrassed to see people who may have seen the video. You know, but I did go, and um, 
saw Aunty Pua and she’d seen and she thanked me for speaking up. So that helped ease it a bit 
(Laughter). I was still a bit nervous and I still wish, two years later, that I would have said things 
differently. But, that’s an ego and nobody, you know, way beyond that got the thing now is just 
that, you could say, it stays on YouTube forever. I know there were other times that were 
difficult, too, Abby, like, you know, toward the beginning another powerful experience was, you 
know, we marched in the Kamehameha Parade, just being with all the Aloha ʻĀina, all the 
Mauna Kea people, it was, actually it would have been, was that, right before that June 24th day? 
I don’t recall the timing, but, the reason it was so powerful, too, was because, so much, you 
know, this whole group of people standing, and the, some of the announcers were almost 
choking up, because they have those different announcers at different parade stations. Um, and, 
you know, some of the people, many people were standing and cheering. That was a very, very 
positive experience. Um, or emotional. Um, so, it leads into, there was another parade coming 
up, and I mean there’s, at that time there was still, you know, many kia’i just kindof living on the 
Mauna, protecting it. Um, there was need for financial resources of what’s on the pages, um, so I 
don’t know- can we turn that off a minute? 
 
AL: Sure! Of course!  
 
(Break in the recording. Talk story with Jodi and then turn recording back on afterwards.) 
 
AL: Starting up again, here. Um, okay, there we go. So, would you be willing to just say that last 
little piece again, Jodi, about hanging back? 
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JM: Um, one thing that I learned, I think, at the beginning I was a little, you know, I was, very 
enthusiastic about, um, you know, the Stand for Mauna Kea Movement had a lot of positive 
things at that point, and it had a lot of positive outcomes, moments. Um, and I was, you know, 
throwing some ideas out there and what I should have done, in terms of raising money and that 
type of thing for the kia’i. What I should have done was to hold back more and I think that that’s 
important just to kindof wait and see, get more of a feeling for where people are at, maybe ask if 
somebody would like some help in a certain way, like, “is there something that I could help 
with?” Rather than proposing things, ideas, etc.  
 
AL: That’s a great piece of advice. That’s great, to sortof observe and take some time to watch 
what’s happening. That’s a great piece of advice.  
 
JM: Yes, exactly, observe, watch what’s happening, um, before you jump in. 
 
AL: Have you had any experiences where you have felt unwelcome or separate as an ally? Or do 
you mostly feel totally embraced? Or is it some combination? 
 
JM: Well, I’d say that it’s some combination, you know. Part of it is, um, that, you know, 
obviously, I’m not a, I can never be a Kanaka Maoli. Um, there are a lot of cultural differences 
with how I was raised and how the Hawaiian culture is. Um, so I’ve felt very included on very 
many occasions. Um, there’s the reality, though, of some differences. I don’t quite know how to 
say it, but, there will always be that reality is that, my place is different than the kia’i’s place.  
 
AL: And do you feel comfortable with that, or is that something that is painful ever, or are you 
totally cool with that feeling or concept? 
 
JM: I think, you know, it becomes- the most uncomfortable part of it, Abby, is, um, feeling like 
I’m not sure what to do sometimes. Like I just don’t know, you know? And, it’s like, should I 
say something here, should I not say something here, (Laughter) that type of thing. I think that’s 
the most uncomfortable piece for me.  
 
AL: SO, we talked a little bit about this at the, um, group, but I’ll ask again because I think one 
on one, you can go a bit deeper on stuff. What’s, um, if you were brand new again, um, knowing 
what you know now, what would you want to be told right from the beginning that would help 
you feel more comfortable or to know where you would best be helpful? What kinds of things 
would have helped you right in the beginning to know? 
 
JM: I think, you know, possibly having a clear idea of, you know, the different roles, the 
different roles that people play in terms of the Kanaka Maoli versus the allies, or the hoa, or 
whoever you wanna, however you wanna, um, slice it. And I really liked when we were talking 
that day and it came up, you know, the idea is not to help but to serve. To serve. And you know, 
I realized it eventually, and I remember see, this is where I get too overly enthusiastic, I met 
Kahookahi a couple of times and I was really worried about the bathroom situation and I was 
trying to figure that out. And, I was offering to be a, um, latrine person (Laughter). “I’ll go out 
and take care of waste!” 
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AL: You are an angel! To even have that thought and then to offer that! (Laughter) 
 
JM: (Laughter) I could probably do that! You know, I could do that! Because I think we all like 
to do things that we feel competent with! And that didn’t seem too complicated (Laughter)! And 
that’s a role where, you know, other people are good at cooking or doing this, and of course, you 
may have the kia’i who are busy, you know, with standing ground, and- 
 
AL: And did that end up working out? Did you end up being a latrine person? 
 
JM: No, there was never- (Laughter). No, because it ended up, you know, the bathroom situation 
got squared away. We never- the kia’i had to never really stand again in full force without 
restrooms. You know, so, I don’t know what we would have done without restrooms.  
 
AL: *Omit chit-chatting* 
 
JM: Yeah, I don’t know if you were following what DLNR- what the state did with the restrooms 
and all that. It was awful. And then they threatened to fine people that had their porta-potties, 
you know, were donating porta-potties and all that kinda stuff. Those are the things that kindof 
fuel me too, is like, you jerks! And, you know the lies they were telling about the roads being 
unusable, you know, and finally that tour bus operator got tired of losing income and went up 
and shot footage of how the roads were usable and that all lies were being told. But, yeah, I have 
this- off topic, but it’s going back to the time I stood up at the Ige thing, it’s like, like I said 
Abby, I have this fairness concept, and the woman who was calling the DLNR and the police 
cowards- I remember how I started, I started saying, “Far be it from me to stick up for DLNR 
and police, but I don’t think it’s appropriate for anybody to blah, blah, blah. I don’t think calling 
them cowards it appropriate-“ or whatever. I was trying not to be super attacking towards her or 
something, I didn’t wanna end up on some sort of cat fight on TV (Laughter) you know. But, I 
did wanna say, I felt like that was an injustice because I felt like DLNR and the police did take a 
lot of heat for backing off that day and a lot of it was unfair, being called totally unprofessional, 
but mostly because, you know, some people had cried at the end, some of the DLNR. And, you 
know, I just felt like unless you were there, you know, you shouldn’t’ve judged. And I wasn’t 
happy with some of their actions that day either, but, um, til I saw DLNR and um, til I saw the 
police action on Haleakala, ours looked like Mr. Rogers (Laughter).  
 
AL: Um, what did you think about the idea that we spoke about, about having pamphlets or 
literature, do you like that idea of having things like a little bit of background history on the 
movement, and then something separate, maybe, that’s kindof like, “If you identify as not 
genealogically connected to the mountain, here’s some things you can do to help-“ do you like 
that idea? 
 
JM: Yes! I love that idea! Because it gives somebody a much clearer role, and sends a clear 
sense of role, interaction, and um, I’m sure there’s still gonna be some missteps made, but it’s 
going to probably cut down on the missteps. And I’m more comfortable when, I’m much more 
comfortable when I know what I’m supposed to do. It was like, one time, I was thinking of this, 
there was a charity they used to do at Denny’s, “We’re raising money for this shelter.” They used 
to let different groups come in, I don’t know if they still do, one Sunday a month and it’s kindof 
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like, you do the jobs you’re the hostess, you’re the busser, you’re the waitress, whatever. And 
then tips go towards, or proceeds, or some- 
 
AL: That’s a nice idea! 
 
JM: Yeah! Except it’s extremely awkward, they kept wanting me to be a server and for some 
reason being a server was totally- I kept cuttin’ off, they still had a bus person, I kept cuttin’ him 
off, the regular worker, every chance I could (Laughter), so I just did dishes (Laughter), because 
I knew what to do. I was like, just give, um, you know, like they say, give directions, give some 
direction to people and then they can decide. And if they’re, you know, comfortable with that, or 
not. And I would even think, you know it might be better for some of the kia’i in the movement, 
cuz it’s like, some I think are polite, maybe don’t wanna say anything when people are making 
missteps. But then it’s like, hey, you might wanna go back and read paragraph 2 (Laughter).  
 
AL: Yes! Exactly, and that would make it easier to call out because- or I’m sorry. What did Katy 
say? Call in! 
 
JM: Call in.  
 
AL: Um, in the sense that there’s something very easy to direct towards that anybody could say! 
Like, “Oh! You know, don’t forget, number 2 in the pamphlet!” And it’s not so like, 
(disapprovingly) “mm-mmm! You’re in trouble now!” You know, we can all keep each other 
accountable if we have a really clear, uh, set of, at least just preliminary things. So that’s 
awesome. Um, what about the idea of having like, we talked a little bit about having trainings or 
workshops, um, do you like that idea? 
 
JM: I do. I do. Anything in terms of education. And some people, like, I’m also, I could learn a 
lot that way, um, and that’s more fun and interactive. It’s good for me though, too, because I 
have things I forget and I am a person that not everybody, you know people have different 
learning styles. Not everybody learns through the reading thing or enjoys that way that way of 
learning. For me, it’s a great back up. I can go back and I can look at it. But yes, workshops, all 
that, is just, it’s more, it’s much more personal too, you can experience different things in 
different ways with workshops, training, absolutely.  
 
AL: And then the last thing we talked about was having something more on the spiritual side, 
which is like a healing circle. A lot of people are discussing, how do we work with the trauma 
that some of us hold form being the “settler” in the settler colonial sortof relationship. Is that 
something that sounds interesting to you, like, a healing circle where we can talk about these 
issues and express things that we’re dealing with that are difficult? 
 
JM: Um, possibly, possibly. I think it would be very interesting to get other perspectives. I don’t 
feel like, personally I don’t feel like, that I’ve had a lot of trauma. There have been moments, 
like I say, that I’ve been embarrassed or disagree with things and it’s just kindof like, okay get 
over yourself, this isn’t about you. Um, but, I always love spending time with the people in the 
movement and it would be also interesting to hear what other people have gone through and how 
they handle it, because maybe I could figure out a different way other than- in the past I’ve just 
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kindof like, “Okay, let’s just pretend I never said or did that. (Laughter) We’ll forget about it.”  
 
AL: *Omit chit-chatting* 
 
JM: This is a bit off track, but I was thinking of this, Abby, I was thinking- because I don’t know 
exactly what your paper and what your research encompasses, but I was thinking because I was 
trained in “Reality Therapy” many years ago, and they talk about that we have four basic needs. 
Okay, there’s the need for power, which sounds more controlling but it’s really meant to be more 
like, know you can achieve, self-esteem oriented, doing things you feel competent with, that type 
of thing. Then there’s the need for love, then belonging, okay, so whether, romantic partners, but 
there’s still just the friendships, the different connections, that’s the belonging part. The need for 
fun, okay? And then, you know. When I think of, there are times that we’ve totally had fun while 
there was crosswalk pictures, or whatever. And the need for freedom, and freedom, you know, in 
terms of the ability to make choices and that type of thing. Like, I have the choice whether or not 
to get arrested, I have the choice whether, you know, give me the choice whether to pick up litter 
or to cook, I’ll be the litter picker-upper (Laughter) because I’m terrible at cooking. I was 
thinking about that because I was thinking, you had brought up the idea of, talking about friends 
or allies, okay? And I was thinking, well, it really shouldn’t be about us in terms of, because a lot 
of people were comfortable, whether comfortable getting called this or getting called that, it’s 
like, we gotta get over ourselves, call me what you want. But then I also realized, too, that in 
terms of keeping people in a movement, whether it’s friends or whether it’s, you know, others, 
whether it’s indigenous people or whatever, any kind of movement- that it’s really, I think, 
helpful, people will be more likely to stay involved if it meets their basic needs. 
 
AL: *Omit reiterating Jodi’s words* 
 
JM: Right, and not just with the allies. But, you know, I was just thinking about movements in 
general, you know, um, or organizations in general, all that, workplaces, whatever it is. I think 
people are gonna be much more satisfied. The other thing that they talk about in Reality 
Therapy- people have different, like, needs, like I can see my daughter has huge needs for fun 
and freedom, um, not for achievement (Laughter), unfortunately. Um, and my husband’s a real, 
you know, more the achievement type person, so there’s a discrepancy there. And when I was 
younger I used to have more of a need for fun than I do now, now I’m pretty chill, old and boring 
(Laughter). But anyhow, I don’t know. Like I said, I was just thinking about that because people 
like- you were talking about “calling people out” and so when they feel that sense of shame, 
they’re not feeling, you know, I mean it’s rotten, and you’re also like, I mean the love and 
belonging is out the window, like the day I was embarrassed about the Ige thing, and I was like, 
(exasperated) “Oh my gosh!” Wondering how people were going to react. Um, and just being 
embarrassed myself. Um, anyhow, and so, but I think, and I know this may not go to it either, but 
I think people, you know, I see, and David Corrigan may be just be interested in being fair, but I 
also see people like him as an ally because they’re not distorting the truth.  
 
AL: Oh, that’s really interesting. *Omit reiterating Jodi’s words* 
 
JM: You’re not promoting mistruths. Because I’ve had discussions with people in my church, 
and you know my church members are more, and I actually saw and thought, “who is that, I 
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wanna hide out and find out the TMT Yes! Or whatever bumper sticker!” (Laughter) And, um, 
you know, a lot of them, and I seen a lot of people in the Mauna Kea Movement, too, that, 
anytime you got social media involved and it’s going from person to person to person, it’s like, 
some things get said that aren’t factual. And so I was hearing this non-factual thing, too, from 
like one person at the church who was like, “well there’s 5 telescopes up there already, what’s 
more gonna matter? Blah, blah-“ First of all, there’s a lot more than 5! And then, you know, in 
terms of the impact, a lot of time people just don’t believe that. And of course they see, like I 
was just reading some chamber of commerce thing, of course TMT was a contributor or 
whatever, so it’s how it’s laid out, I don’t know.  It’s all intermingled. But I think you can have, 
um, yeah, and I don’t know exactly what you would call those people, supporters or whatever, 
because they may be very indirectly involved, but still, they’re not going to help promote 
mistruths and racism, or whatever.  
 
AL: That’s a super great point. *Omit* Um, what advice would you have for somebody who was 
new and coming in?  
 
JM: Um, I would say, you know, educate yourself. Um, both about the issues, the factual issues, 
well, actually about several things.  
 
AL: Yeah, what are the things you would say are important to be educated about? 
 
JM: Um, I would say, you know the factual issues for sure, because you don’t wanna be 
promoting misinformation either. Um, so the factual issues, um, and I don’t know this becomes 
difficult and that’s where the idea of pamphlets or workshops are great, because you don’t really 
know how to find out from- if you do have people in the movement, if you do know some people 
in the movement who you feel comfortable with, talking with, so that you get a better sense of 
what’s going on. Um, does that make sense? To be able to talk to people who are involved in the 
movement so you get a better idea of your role, I don’t know how to say it. But, whatever you 
can learn about what your role is and how you can be helpful. Um, watch, listen, don’t intrude, 
read a lot of Facebook posts (Laughter).  
 
AL: Thank you, that’s wonderful advice. 
 
JM: Oh, I’m sure you got better advice from other people. 
 
AL: No! Actually, what’s interesting is that pretty much everybody says exactly the same thing, 
across the board. It’s like, just observe and educate yourself. Um, which is fantastic. Um, you 
know, that kindof covers my basic questions. Is there anything else that you wanna share or talk 
about? You know, uh, about your experience or things you’ve seen or learned, or anything at all? 
 
JM: Um, I’m trying to think.  
 
AL: It’s fine, yeah! No is fine, too. But, just wanna give the space to- 
 
JM: I would say, too, is advice, it’s like, you know, don’t take things personally or look to be 
snubbed. I saw some people toward the beginning that were kindof doing that and it’s like, that’s 
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so not cool. Yeah, and it’s like, it was kindof a crazy- I seen this on a Facebook thing, I think it 
was the Aloha ʻĀina Concert that was at the beginning that I didn’t go to, and then it’s like some 
guy, and I don’t think he was white, but not Kanaka Maoli either, he was offended by something 
Sudden Rush was saying, which I thought was pretty inoffensive, whatever they said, it wasn’t 
like “Kill the haoles” or whatever (Laughter). But it was not way out there, but he created this 
big thing and this woman was nice enough to say, “Do you wanna come and sit with us?” 
Something like that. And he was like, “No, but I’ll meet you afterwards.” It was kindof like, 
instead of saying, “Well, thank you for the offer, but, would you wanna meet afterwards or 
something.” It was just, “No-“ I don’t know, it was just like, weird, Abby. It was like, don’t be 
one of those people (Laughter). And like I say, always remember, it’s not about you. You know, 
I was talking about, you know, like I say, don’t take things personally. It’s not about you. And, 
you know, you’re gonna make some mistakes, just try not to have them be super huge ones 
(Laughter). If you hang back and observe, hopefully they won’t be. You won’t be right out front 
doing it. So, well, I can’t think of anything else other than, you know, I really appreciate you, 
Abby, and how, um, how much grace you have in terms of your interactions with other people in 
the movement, how much grace and how much positivity. You know, because, like I say, you 
just kindof wrote something on your Facebook thing and I can’t remember what it was, but when 
I read your Facebook things they’re so beautiful. And then I’m like, well, I’m motivated because 
I was all irritated with this person. (Laughter) 
 
AL: I think it takes some of both to be honest (Laughter). You gotta be a little irritated otherwise 
you’d be like, “Eh, whatever!” Thank you, I really appreciate you saying that.  
 
JM: No, I really do. Yeah, watch, listen, observe. Don’t ever, I’ve actually seen this, it’s super 
uncomfortable to watch, but, don’t ever- understand that the kia’i, or whoever, the population 
that the movement is most directly impacting, um, don’t ever discount their cultural trauma and 
their truths, because I’ve seen that happen, and it’s been difficult, very difficult, because it’s like, 
okay that- First of all, I just feel really bad for the person that just got dissed, but it’s also like, 
should I say something or not. Should I pretend that didn’t happen and just move on, because 
that was kindof a big, not good deal. I don’t wanna speak up for the person that just got dissed, I 
don’t wanna be patronizing. But, it leaves just such a bad taste in everybody’s mouth, you know?  
 
AL: *Omit* 
 
JM: Right, and it also, and it does- it also creates more division if allies, or hoa, aren’t going to 
be important. They have to know their role, they have to be trusted, and they have to understand 
and accept that it’s different. You know, that it’s, like I say, don’t discount the cultural trauma 
that the other people are experiencing. You know, it might be the difference between, um, losing 
a friend to, you know, death, and losing your best friend to death. I don’t know exactly how to 
say it, but it’s different.  
 
AL: *Omit response* 
 
JM: Absolutely, somebody raised with the whole, I will never have the connection to the ʻāina 
that the Kanaka Maoli do. But, somebody raised with that connection, somebody raised with this 
whole belief system from very young, that Mauna Kea is sacred, and it’s okay to do this, it’s not 
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okay to do this, she’s our mother, and then, I mean, that’s huge when somebody intrudes upon 
that. And wants to tear up the mountain and then won’t listen! Will not listen to you, as the 
indigenous people! And they just refuse- ugh! 
 
AL: *Omit response* 
 
JM: It’s terrible, exactly! You know, and there’s another thing too where some people say with 
the Kanaka Maoli like, “get over it, I’m not that, I don’t take your land.” They might not 
understand why some, some Kanaka Maoli may have some bias against white people. You 
know? Um, and then, you of course, super obnoxious, entitled white people that nobody like 
(Laughter). But then, personally for me, I’ve thought, if I knew that somebody had treated, that 
some- in North Dakota some foreign country came in and soldiers and they totally took away 
everything from my grandparents and my great-grandparents, took away land, took away culture, 
took away way of living, it’s like, “you’re gonna do this, and be this way, and do that, and not do 
that anymore.” Let’s say it was the Martians or whatever, whatever you wanna call that took over 
North Dakota, I would not be very welcoming when I met a Martian (Laughter)! I’m amazed at 
how welcoming a lot of people are, because I wouldn’t be able to be that gracious knowing what 
somebody did to my grandparents, you know. I’ve never told anybody that before, but I’ve 
thought that.  
 
AL: That’s a beautiful way of saying that!  
 
*Omit chatting* 
 
AL: Thank you for everything you’ve shared today! This was a fantastic interview! 
 
JM: Oh well, that’s so sweet. I could say, sure other people expressed it better, but thank you so 
much for inviting me to do this, too, because, you know, it also adds to that love and belonging 
and achievement thing and the fun we had and the freedom! It feels really good to be included, 
you know? In fact, I told Camille, I’ll tell you after the recorder’s off. But anyhow, I really 
appreciate it.  
 
*Omit AL chatting about research and personal things at the end* 
 
End Transcript.   
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Interview with Koko Kawauchi Johnson 
 
Interview with Koko Kawauchi Johnson (KKJ) 
Date: August 1, 2018 
Length of Interview: 1:01:50 
Interviewer: Abby Laden (AL) 
 
AL: This is August 1, 2018 and I’m sitting here with Koko. We’re gonna talk a little bit about 
alliances in the Mauna Kea Movement and Koko’s experiences, or philosophies, or things that 
you’ve come to know by being in this movement. And this is the consent portion, I’m just gonna 
say on the record, that anything that is spoken about here, when I transcribe it or type it up, that 
Koko is the first one to see it and she’ll have the opportunity to redact anything she wishes to 
take out or to add anything she wishes to add, and basically, do you consent to that?  
 
KKJ: Yes.  
 
AL: Awesome. So, we’ll just start at the, sortof, beginning a little bit. So, if you could share your 
name, and a little bit about what drew you to Hawai’i.  
 
KKJ: Mmm. Um, my name is Koko Kawauchi Johnson. Well, uh, I had no idea about Hawai’i. 
Why I came here was, I had a day dream one day when I was in Chicago at the kitchen. All the 
sudden, suddenly, I had a day dream, whole entire kitchen turning to ocean and, uh, pod of 
dolphin jumping and just giving me some vibe, calling me. And I had some experience, spiritual 
awakening kind of experience, in Mendocino, California 2007, and, uh, I need to see the dolphin. 
So, I ask my friend, well first I pick up the book and there’s a story about a dolphin in 
Kealakekua. So, I told my friend I need to go to Kealakekua. I don’t know where the heck it is, 
please buy me, find me the ticket. And she went to search, and she told me, “Um, looks like it’s 
in Kona.” And I said, “Where is Kona? Is that the coffee place?” She said, “Yes, it’s in Hawai’i.” 
“Oh, okay. Okay, um, buy the ticket.” And she order the ticket to come to Kona Airport. I arrive 
Februaury 3, 2008. It was snowing in Japan, very cold. I was wearing a thick coat (Laughter) 
arrive in hot Kona Airport and I see nothing but lava (Laughter). I think, “what the heck!” 
(Laughter) I think it was some kind of tropical thing so, you know, I think, “Wow! Lava!” 
(Laughter). Anyway, I went straight to Kealakekua area, I rent a place for like a month, a guest 
house in (unintelligible) and I stay there. And I went to swim with the dolphin few times in the 
morning and meditate with them and I, I’m kind of visionary, so I was close my eyes just to 
floating in the ocean and they start sending me some vibration, it transform to my head that I see 
a many different, um, mandala. Mmm. So, I don’t know what the heck are you guys doing to me 
but I’m just receiving (Laughter). And, um, well this is funny story but, when I was in Chicago I 
was on the social, uhh, what do you call, the “Myspace” (Laughter) 
 
AL: Yeah, way back in the day (Laughter) 
 
KKJ: Yes! I have a friend in Myspace, my teenage idol, British pop musician, and we become 
very good friend. And somehow, somebody was posting this big, huge woman picture on his 
page all the time. And I thought, “Wow, looks very wild” (Laughter). Then when I came to 
Hawai’i, staying at the guest house, I see the picture of her. And I found her name, “Aka.” 
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Mmm. And that’s a funny thing, after a few days, somehow, Aka find out I’m staying here. So, I 
never met her but she come visit the, um, guest house, “Where’s Koko?” That’s the first contact 
with Hawaiian (Laughter). So, she become my best friend and because I having very difficult 
and different experience that I’ve been seeing things, and, you know, seeing the spirits and, uh, 
people maybe called kindof ‘psychic’. And I didn’t have many friends to share what I see and 
hear, and having very difficult time. I didn’t talk about it with many people. The first time in my 
life, we just talk, talk, talk, until morning. And she took me under her wing, and she’s the one 
who, she never told me about Sovereignty Movement, but she told me about ‘aloha’. And she 
was teaching ho’oponopono all around the world, so she told me to join her mission, Mission 
Aloha. She believed in aloha will save the world and ho’oponopono will make the world peace. 
So, we having meeting and ceremony every night together and she started teaching me about 
Hawaiian culture. So, that was the beginning of my Hawai’i life, straight into the Hawaiian 
culture.  
 
AL: And how long did you practice that with her, those nighttime ceremonies and how long was 
she teaching you? Is she still teaching you? 
 
KKJ: No, unfortunately she passed away 2014. 2014 she passed away, but our relationship begin 
2008 and until she passed away, she keep encouraging me to learn that so I can pass on to my 
people, to understand culture, deep meaning of aloha. Because her Mission is worldwide, to 
bring the gift of Hawai’i to other culture people so they will understand what is really important 
for human being, right? Making this peace. So my mission is aloha (Laughter).  
 
AL: That’s a good mission. (Laughter) And so then, what drew you to Mauna Kea? I know 
there’s like a little gap of time in there, but what was it that drew you to the Mauna? 
 
KKJ: So Mauna Kea Movement, I was, um, pay attention when Hāwane went to testimony it was 
2013. 12 or 13, the first testimony. Then Aunty Moanikeala Akaka came to the house with a 
newspaper in her hand and handed to us. There was article about younger people testimony of 
TMT, uh, build on Mauna Kea. I was with Robert Keli’iho’omalu, he was my late partner who 
passed away 2015. We had been talking about the how sacred Mauna Kea to Hawaiian people. 
People who believe in them, the spirit ascended from Mauna Kea. So, if this aggression 
happened on the Mauna Kea, it’s already happening, it will disturb our spirits to ascend or they 
shaping the energy from Heaven to Earth. Mmm. So when we read this article we are so excited. 
Finally young people stand up! Because everybody else getting so old (Laughter), we were 
waiting for long time. So it was very exciting, and we will keep watching what’s happening and 
then Robert passed away 2015, February 15. I was, oh gosh, I was broke down. The grief was, 
whew, effect my physical being that I get out of bed every morning. And during the Merrie 
Monarch time I be helping the Hawaiian Government setting up the food booth, and selling 
Hawaiian food from the shipping center. So I just, like uhm, come visit them, like, before the 
Merrie Monarch. And my friend, when she told me, “You know, (name unintelligible) just to 
went to Mauna today.” So I thought, “oh my gosh! I gotta go to bring some food!” (Laughter).  
When I back to home, I’m just thinking like, “ah! I gotta go! But I not Hawaiian. But I gotta go 
help somehow.” Then I sleep over. The next morning I see Jojo, he was staying our house the 
time. I told Jojo that what’s happening, that Aunty Pua and everybody went to Mauna Kea, so we 
gotta go. And, anyway, Jojo’s path is kindof Jojo’s story, so I’ll just leave it there (Laughter).  
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AL: Thatʻs fine, thatʻs fine.  
 
KKJ: Anyway, um, but for me, that young people, this is their time. And I was hoping Jojo going 
to Mauna (Laughter). Then, um, but Jojo was studying about the law and making sure he going 
to do his job up to Mauna. So, he taking little bit time and, so I just went by myself with the food 
(Laughter). And I see, uh, ceremony, uh, all those hula halau came, doing chanting. Uh, 
ceremony, uh, hula, and it was beautiful. I went many, many times, so I mixed up the memory. 
Then ‘ohana from Kaimu bring the material to build the hale. So I was, you know I’m not 
Hawaiian, so I just do, uh (Laughter), one of the boy gave me the flag (Laughter). So I was just 
flying flag next to the hale, so happy (Laughter). And, Lanakila was chanting, and for the 
chanting, Jojo was saying, “Kū Kiaʻi Mauna!” and it was echoing back and forth, back and forth 
(Laughter). I was so happy. And it was so sacred, isn’t it? That everybody, I was so touched by, 
uh, Kapu Aloha. Mmm. The people, young people, keep themselves to being Aloha. One thing 
that I was very touched was, this elder man, Hawaiian man, came with a truck, yelling, about 
angry. Very angry vibe, he came up. And he get out from the truck and keep upsetting and 
yelling. It’s not really Kapu Aloha vibe, but, Kahookahi, he just come close to this uncle and he 
start hugging him. And, this man just to mmm, trying to let go from his arm and keep yelling. 
And another person come, uh, start uh, holding his energy. Then somewhere I start hearing, 
(singing) “E Aloha e.” Then everybody start chanting “E Aloha e.” One by one, (singing) “E 
Aloha e.” Ahh. Ugh, oh my gosh. Ahh. And I was next to my friend Kekukuna, and she told me 
that, “We all got different blood inside of us, Japanese, Filipino, Haole, we a mix of many blood. 
And, we have in this pain in ‘ohana for a long time. Conflict. And we need to be healed.” This 
really touched my heart. I was just, standing, what do you say? No words. These young people, 
and the Kapu Aloha, really touched my heart. Mmm. And I believe that’s their job, to make the 
world, what they call “new”, a reality. Making things right. (sigh) Hew! I’m a little bit older, and 
I’m Japanese, so I always step aside and try to help, or support, whatever I can, not to be 
(unintelligible), but to keep open that pathway for them.  
 
AL: So what does that look like for you? What ways do you support or open up those pathways? 
 
KKJ: Mmhmm. I only can bring the food (Laughter). 
 
AL: That’s important! (Laughter) 
 
KKJ: Yes! Or whatever I can do. Um, like because I’m Japanese and, um, sending the message 
for my people. This is, um, it’s best for people to know what’s going on, what’s going on in 
Hawai’i right now? Because it’s all related to us. This is about the life, this about the water, this 
is about the humanity. And Japan contributing so much money for the TMT project. So, just for 
awareness and more alliance. Mmm. From people in Japan. So, every time I go Japan or see 
Japanese people, I sometimes I take them to Mauna Kea if they interested, want to know more. 
Going to ceremony with Aunty Pua. Um, it’s because part of our mission with Aloha, it’s all 
combined. Um, wishing about my partner. All these people who giving me a gift, I do my part. 
And I being around so many sovereignty people, and often they told me to be the reach to 
Japanese people because, us having treaty. This is the politics side, but, we having treaty. We 
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being, um, overthrow by United States, but before that, Japan and Hawai’i was bonded by treaty 
and alliance to help each other from Westernized- it’s very complicated though (Laughter).  
 
AL: That’s interesting! I didn’t know that!  
 
KKJ: Mmhmm. I think it’s very- Hawai’i was, um, very fast a nation recognized internationally 
because King Kalākaua made a treaty with many country, including Japan. Japan under King 
Kalākaua tried to become ‘ohana by marriage arrangement with, uh, what’s that princess name? 
Uh, the pretty one? Who become a movie, Hollywood movie. I just cannot, uh, come out! I will 
tell you later. Anyway, they tried to make marriage with a Japanese Royal and Hawaiian Royal. 
It didn’t happen, she passed away, and she was fall in love with a Haole man (Laughter). But, 
you see, she was wearing the kimono and umbrella, and they were trying to make our border a 
little bit more harder to, against to invasion from United States. Unfortunately, we both get 
overthrown (Laughter).  
 
AL: Oh gosh! (Laughter) So, um, so, one of the ways that you support the Mauna is by sharing 
the story, in your experience, with other people from Japan who come here and, also do you do 
the same through social media, people you’re connected to?  
 
KKJ: Yes, yes.  
 
AL: That’s great! Um, what would you say, how would you define how, who an ally is, in this 
movement, and how they show up? 
 
KKJ: Mmm. Everybody, I think everybody touched by the movement. Um, because Mauna Kea 
is not the politics or religious, but the highest mountain. Everybody can relate, it’s ‘āina, it’s life, 
it’s about everybody, it’s about everybody. But, kuleana is for Hawaiian people. Mmm. So that’s 
the difference, yeah? We not from here. So, we just need to be in the order, we just support, not 
disturb.  
 
AL: Would you explain that even deeper? Because I think that’s a really great point. So, you’re 
saying that Hawaiian people have the kuleana. So, could you explain what, from your 
perspective, that means, and what it means for those of us who don’t have that kuleana, what 
does that mean for us? Just from your point of view.  
 
KKJ: Okay, well, everybody need to know where we stand. And, for example, Mauna Kea is a 
area that, uh, Waimea? Uh, every place having history of people. For example, I was living in 
Kaimu, Kalapana. There is a, kind of a, older. We always ask head people, like kūpuna, because 
they living there long time, know how. They can see what’s going on. We do not step over other 
people’s foot, because they’ve been doing this since they were born, maybe way before that, 
from generation, generation, generation, that was their responsibility to taking care of this land, 
long, long time ago. And that’s their responsibility to keep it, this land, for next generation, 
future generation. So us, even when we become part of family, that we not connected to the land 
that way. So, we need always ask the people who have responsibility for this land, because they 
know how things works. But they also need outside input how it looks like from outside 
(Laughter). So, we share, we share. I think, we share, but it’s like a suggestion (Laughter). 
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Because it’s totally not our, um, like me, I don’t have a Hawaiian blood child, so, but, I feel like 
my ‘ohana is my child. I’m concerned about all those ‘ohana children. Um, it’s just simple like 
that, yeah? It’s, it’s, for me it’s simple, common sense. It’s a family and when you thinking about 
Hawai’i’s whole ‘ohana, when new family member come in, you have to see how they do and let 
them do what they gotta do. Mmm. And, but, can give some suggestion, too (Laughter). But try 
to be peace and harmony. Mmm.  
 
AL: What would you say is a good way to explain that concept to those who aren’t familiar with 
it? Especially, I think, a lot of Western people aren’t familiar with that concept. Or, in my 
experience, a lot of Western people have broken out of that concept because they’ve left 
religions or they’ve left things like that. So, when people come into Hawai’i, what do you think 
are ways that we can teach, or express, or maybe dvcnot we, but just generally as a movement, 
that to new people? 
 
KKJ: Mmm. Yes, that’s a very challenging thing. I often encounter, because, the value and the 
background totally different. I’m from Japan, a little bit similar to Hawai’i, we have roots, 
common things. So, mmm, even some Hawaiian people totally, um, take away from those, uh, 
(unintelligible) too. So we need to remind ourselves and people, well the (unintelligible) is very 
good place to learn all those basic value. Mmm, but, some people not interested to that. Uh, what 
we going to do is, maybe having circle of the people and the few ally going to guide them. And 
especially Western people guide Western people is very, more easy than me explaining or 
Hawaiian explain to them.  
 
AL: Mmm. That’s a nice way to say that. So, you think that it would be beneficial, if we did have 
some circles like that where we were just sharing how things are done here, experiencing, that it 
might actually be beneficial for Western allies to explain that because of similarities in language, 
or concept or things like that? That’s really interesting.  
 
KKJ: Yes, yes. Yes. Because if I, I have many friends, uh, Western friends, having no idea 
(Laughter) and try to do some crazy things (Laughter) and I say, “Uuhhmm” (Laughter) “I don’t 
know it’s gonna help!” But, um, because I am Japanese, I don’t have a voice for, as Hawaiian 
people. I couldn’t really tell Western people what to do (Laughter). I can only do for Japanese 
people (Laughter), so that’s my position. I do my people. And I think the Western people do 
Western people, that way we can be the bridge of the culture.  
 
AL: I like that. What do you think about the concept that we talked about in our group about 
having, like, written literature available for people? Do you think that that’s helpful, or do you 
think that’s not as helpful as sitting together? Or both? 
 
KKJ: Mmm. Written is a little bit difficult to understand the depth of understanding, this is very 
difficult things to understand. It’s only by experience, I think, so the circle will be more 
beneficial, much more beneficial because, uh, vibration things.  
 
AL: Ah, right, so you’re also receiving something, sitting in that circle, that you can’t receive on 
paper.  
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KKJ: Right. Uh, both. I believe, like I’ve been dealing with a Hawaiian teacher that they didn’t 
tell me, uh, answer. Many times. They let me figure it out! Let me experience, let me fall down, 
let me struggle. Maybe sometime taking 6 month, but, um, one day I figure it out, “oh!” That’s 
called like “ho’omanawanui,” patient. They have patient, not me (Laughter). They looking at me 
and, “uuh, mmm, uuh” (Laughter). But they have great patient because they know, only 
experience and the time, when time ripe, they gonna understand. And I’m glad that everybody 
have some hope for me (Laughter).  
 
AL: (Laughter) That’s right! Because patience pretty much means you have hope for that person, 
right?! You’re gonna wait it out! (Laughter) 
 
KKJ: (Laughter) And if not, maybe you need to oki! (Laughter) Cut it off. But, um, Hawaiian 
people having great patient. And sometimes, often, I see this turning to stress to Hawaiian 
people. That’s the part we can take it, you know? 
 
AL: Oh, I see what you’re saying. So, because they have so much patience, they maybe will put 
up with a lot? 
 
KKJ: Yes.  
 
AL: So, that’s maybe where allies can step in to curb the amount of time that people have to be 
patient? That’s a really good point.  
 
KKJ: Yes! Yes, mmm. So I tell my people, uh, how to behave or understand a little bit more so 
that they don’t give these Hawaiian people too much stress, because they have their kuleana and 
cannot spend time explaining to everybody. So, we can take that part. It’s a great job that we 
have (laughter).  
 
AL: Yes, oh I like that! So let’s say that we are in one of those healing circles, and let’s just say 
that we’re like, “Okay Koko! It’s your circle tonight. Share what you know.” What are the things 
that you would put at the top of the list of important things to share with new people? 
 
KKJ: Mmm. Language. Hawaiian language.  
AL: What kinds of things, what words or phrases would you want to share, that you feel like 
would be important for them to understand? 
 
KKJ: Like aloha, lōkahi, pono. I like ea. And, like, experience of Kapu Aloha. Language is the 
crucial part of culture. And, English translation is just one little surface of this Hawaiian 
language. So explain about the aloha, not that simple, right? Why you cannot explain? Because 
it’s so divine. So we can discuss about what we think about the aloha, or how you experience 
aloha. Mmm.  
 
AL: And what do you think, uh, for people who don’t know a lot about Hawaiian language, what 
do you think is the benefit for them, of knowing that? 
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KKJ: Mmm. I think through the language they can really learn something really new, and deep 
like better than Bible. So, if they not interested, um, very hard to convince or put them in the 
circle.  
 
AL: Well, that makes sense, you know, Katy spoke of something similar, which is in some ways 
having workshops or circles sort of weeds people out in a sense. Because if they’re not interested 
then they won’t show up, right? And, um, I think that’s what they did at Standing Rock, is that 
they offered these workshops and circles, and in one way it was to teach these types of things 
and in another way it was to say, “well if you’re not interested in this, that sortof weeds people 
out who aren’t gonna be committed.” So, language. Is there anything else that you would 
definitely want to share with people in a circle like that?  
 
KKJ: Chanting, maybe, I do, when Japanese people come to me, we do simple Hawaiian 
chanting together. And I tell people that relationship, the chanting open up the door to divine 
world and unseen world, it’s like knocking door and open up. So that way we can experience we 
are One with trees, the ocean, this is often my friend Aka was talking about is, she said, 
symbiotic relationship. Through the chanting I can explain to people, and we can go into the 
moment, get off from the mind, and being. Ceremonial state, like a trance state.  
 
AL: In Japan are there, I know that there’s a lot of ceremony in Japanese culture, do you have 
something that’s similar to chanting that’s- 
 
KKJ: Yes, yes, we do.  
 
AL: So, do your Japanese friends understand this concept, would you say, much easier, because 
it’s already embedded in the culture? 
 
KKJ: Kindof. Mmm. But um, we are also very away from our original concept of, uh, why we 
are doing this. So, to relate it to this Hawaiian culture it’s like a waking up, “oh!” of our own 
culture. 
 
AL: That’s beautiful. And would you say that having that awareness of your own culture, no 
matter who you are or where you’re from, is important in coming into this movement?  
 
KKJ: Mmm, yes. If you say “culture” it’s a little bit different, maybe. Your true, divine being 
that you can connect, that’s for every single one of us. And that’s the awaken of this humanity 
and bring this peace to the world. And this Mauna Kea Movement was big part of it. It’s like a 
beginning of that awaken process. I feel that way because Mauna Kea is the tallest mountain and 
from the top of the Mauna everybody doing the ceremony, that vibration going trickle down to 
the ocean and go to all the nation, to the world. That’s how I believe that vibration works. It’s not 
the spiritual things, but physics (Laughter). When I went to Mauna Kea I see, I climb the Mauna 
Kea with Uncle Ku and Uncle Kalani and, uh, Nelson Ho, and a few other people, we went to 
some pu’u, and I start seeing those clouds start, uh, gathering up, start twirling, spiral up to sky. 
And I say, everybody talking about top of the Mauna Kea is a big spiral like umbilical cord 
going up to universe. I physically sees that, ah, this is not just making up story or spiritual 
bullshit, this is really, really science. And probably scientists already know all about this, but 
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they just not sharing with us. I think it’s simple physics. And Hawaiian know it. They already 
know everything, how to see the sky, how to see the energy go, so I don’t think it’s, we don’t 
need a TMT (Laughter).  
 
AL: Do you think that people who are drawn to the movement who aren’t genealogically 
connected to the mountain are drawn to that spiritual aspect of the mountain, in your experience?  
 
KKJ: Yes! Especially, at the top of mountain, you definitely feel the vibration of sacredness. And 
everybody touched by that, yes.  
 
AL: Yeah, there are a couple of things that pretty much everybody says across the board, and one 
is that there’s a really spiritual connection to the movement, even if they aren’t from this island.   
 
KKJ: Right. Of course, the environmental justice, too. Environmental, that’s called bringing 
many people to this movement, too, because it’s not politics. It’s not, who’s the leader? And I 
feel that Aunty Pua Case, she’s the female leader, and I see she’s trying to make things very 
harmonic with many different group of Hawaiian people. She does a excellent job. I think only 
wahine can do (Laughter). Mother’s energy, not to fight, but trying to make a harmony. That 
malama energy is Hina, that mother’s energy. And the mountain make these happen, possible, I 
think. The universe made that way.  
 
AL: That’s beautiful. Um, how, if at all, what do you see as issues that arise in the community of 
allies, or, yeah I’ll stick with that. Do you see any issues that arise in that? 
 
KKJ: Mmm, issue? Yes. We, not only the Mauna Kea, but the Hawaiian movement of many 
different kinds, about 10 years. Because I’m not koko kanaka, uh, sometimes I get attack by 
people because I’m Japanese. By Hawaiian, okay, but I get attack from many non-Hawaiian 
people. They see me as weakest link because I’m not koko, and I get always attacked.  
 
AL: What does that feel like for you? 
 
KKJ: For me it’s like, uh, this is a human power struggle. So I just, uh, I learn how to release 
those energy, I listen, and many anger and jealousy and whatever it is in them, sometimes I being 
targeted (Laughter). Get targeted because I say whatever I feel like and it’s shaking people’s 
feeling. It’s my fault (Laughter).  
 
AL: (Laugter) Pushing buttons. 
 
KKJ: (Laughter) Pushing buttons, but, I have conspiracy that sometimes I have to do, to push, 
mmm, to make it happen. So I take any kind of shit. Maybe, um, Robert was encourage me to do 
it, so. Mmm. “You are coming from outside, and you know this, telling my people,” he said to 
me (Laugter). And I said, “Ahh!” (Laughter). But if I think it’s beneficial information, I will 
share. I work as much as humbly, I should be very humble, though. I try my best (Laughter). 
 
AL: Yeah! We’re all just doing our best, I know. Have you ever been “attacked,” quote-unquote, 
for the same reason by a Hawaiian person, and if so, how do you respond to that situation? 
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KKJ: Mmm. Kapu Aloha. Keep it, what I learn, from Hawaiian people.  
 
AL: So you’re able to hear that and process it and then what comes next? You can hear it, you 
maintain Kapu Aloha, and then what? 
 
KKJ: I think that will bring the community healed. It’s just like ho’oponopono. Mmm. But I try 
not to get attack (Laughter).  
 
AL: Right (Laughter)! Yeah, we try to avoid that at all costs (Laughter)! Yeah but, I know that 
that happens, especially nowadays. There’s a lot of- 
 
KKJ: Oh, yes! 
 
AL: Everybody’s just- 
 
KKJ: (unintelligible)! 
 
AL: Oh my goodness! From every direction! 
 
KKJ: Yes! I feel so bad! Because, when Hawaiian people start saying something like, “go home 
haole” kine strong anger, I understand that, but remember at the Mauna Kea many non-Hawaiian 
people came and we walked together. Um, this makes me feel a little bit painful. Think about all 
those faces, how they feel. But, um, be patient, this is just a healing process that anything inside 
of us has to come out. Mmm.  
 
AL: Yeah, I think we’re in the age of that. All the stuff inside is just coming out. And I agree 
with you, I think at some point it will settle. But right now, we’re in the volcanic stage 
(Laughter).  
 
KKJ: Don’t take it for personal (Laughter). Yes, and we need to, um, do cleansing ourself, 
ho’oponopono. And I have some solution (Laughter). Often I talk to, Millicent agree with this 
too, (Laughter) we, I having attach many, many time from long time and I figured it out. All 
those things coming at me- boom, boom, boom, boom, boom- I was trying to, um, what you call, 
trying to not to get the spear on me.  
 
AL: Um, like, put up a wall? Protect? 
 
KKJ: Protect! But, so many came to me down in Kaimu, it was all those movement people 
coming visit us every day, they having some anger towards Japanese people and I think that 
Japanese person not me and I don’t take it personal, but, (Laughter) I have to, I listen and try to 
understand the anger, why. But, uh, I- that (unintelligible) came to me that that’s harmful for my 
body. So, I decide to, just to swallow everything, instead to “blegh!” (pushing air out of mouth as 
if to say she spews it back out in anger). Swallow, and digest, and put inside the na’au. I just 
thought about, ah, I have a digesting system. So I meditate and swallow every, uh, lock stuck in 
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my throat or heart, put it down to my stomach, and I can feel it actually, going down. And after 
it’s reach now, now taking care of everything, and make it to doo-doo next day (Laughter).  
 
AL: Isn’t that brilliant! 
 
KKJ: Yes! That’s how I do. 
 
AL: That’s cool!  
 
KKJ: Mmm. Instead of, um, make a conflict or a- what kind of make me sad, not to take it like 
negative, negativity, in here (points to her own heart).  
 
AL: That’s good. I think- that’s a nice tool to have. Because, you know, we all have moments 
where we have to sit in that discomfort of things that come our way, um, in any arena really.  
 
KKJ: Yes! 
 
AL: But especially now and especially in this movement. So, that’s a nice tool, to know how to 
sit with that and digest it. 
 
KKJ: Mmm. And one thing that’s not going to help is guilt, guilt.  
 
AL: Yes! That’s a big one! What have you noticed about guilt that maybe is harmful or isn’t 
helping? Becasue that comes up a lot. That’s a big one.  
 
KKJ: Maybe, for example, Japanese people, uh, in the system, controlling the government. So 
many people complain about it, to me! I not politician (Laughter)! But I understand, my people, 
uh, in Hawai’i look at it that way form their circumstance. I coming from Japan, so I having 
different circumstance. Not as a race, so I cannot take it for personal, but I understand also that 
my responsibility is, as Japanese, making things right. I cannot relate it to politican, becasue I not 
politicial, but, I can tell my people about, uh, what’s, right away, to do. Or sending the 
information the governement don’t want the other people to know, but what’s going on in 
Hawai’i. The news didn’t tell peopel what’s really going on in Hawai’i, I can pass on to my 
people. They are not politician and maybe they don’t have any power to change the situation 
here, but awareness, awareness. This problem for all over the world, not only Hawai’i. America, 
Japan, any place, those few people controlling this world and, so my solution is the awareness 
and awaken of each individual, bottom line. Is that answering?  
 
AL: Yes. Thank you, thank. Um, I think that’s- one more question I was just thinking of which is 
sortof on a similar vein as we were speaking of before is, have there ever been situations where 
you have felt unselcome in the movement, or do you feel welcome every time you go to an event 
or anything? 
 
KKJ: I was very fortunate getting warm welcome all the time. So lovely, the people. It was my 
gift.  
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AL: That’s awesome! Good. Um, I think on my end that mostly covers everything. Is there 
anything else that you wanna talk about before we end? Is there anything else burning inside you 
that you wanna share or any philosophies or advice that you would offer to people coming in? 
Anything like that?  
 
KKJ: Mmm. (Pause: Thinking). I hope people see the beyond, how wonderful gift Hawai’i has. 
Aloha. That’s all.  
 
AL: Thank you, thank you.  
 
End Transcript.  
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Appendix H. Outline of Coded Themes 
 

I. Identities of the Allies of Mauna Kea 
 

A. Non-Kanaka Maoli Individuals 
1. Importance of Ancestry  
2. “Whiteness”  

i. White Privilege  
ii. White Guilt  

B. Felt Drawn to Hawaiʻi  
C. Believe in Justice/ Other types of Activism 

1. Significance of Culture 
2. Importance of Language 
3. Sovereignty 
4. Environmental Justice 
5. All of Hawai’i: “Mauka to Makai” 

D. Motivations for Service  
1. Supportive Role  
2. Feel they have a responsibility/kuleana  
3. People who want to Heal and be a part of a Global Healing  

 
 

II. Actions, Practices, and Beliefs of the Allies of Mauna Kea  
 
A. Beliefs about Appropriate Ways for Allies to Show Up 

1. Self-Reflection 
2. Willingness to be with discomfort  
3. Watch, Observe, Listen 
4. Where is “my place” and where is not “my place”  

i. Don’t want to Intrude  
ii. Respect Kanaka Spaces and Leadership 
iii. Understanding Ally Role 

5. Don’t try to BE Indigenous  
6. Do deeper healing with your “own people”, don’t bring to movement  

i. Do not place Emotional Labor on Kanaka or People of Color  
ii. Understanding of Indigenous Traumas 

7. Empathy/ Using personal experiences to relate 
B. Things Allies Do and Practice 

1. Going to Mauna related Events and Ceremony  
i.   Attendence in and Learning Protocol 

2. Ways Allies are of Service  
i. Social Media  
ii. Sign Waving  
iii. Talk with people one on one  
iv. Help with Legal Docs  
v. Make/ Bring Food  
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vi. Financial Contribution 
 

C. Education  
1. Educate Self  
2. Importance of mentors/friends/guides who educate  
3. Educate Others / your “own” people  
4. Ideas about future education based on personal experience 

i. Ally Trainings 
ii. Literature, Pamphlets, Timelines 
iii. Healing Circles 

 
 

III. Experiences of the Allies of Mauna Kea 
 
A. Kapu Aloha, Sacredness and Earth-Based Spirituality 
B. Positive Experiences 

1. Experiencing Connection/ Belonging/ Welcoming 
2. Gratitude 
3. Humility  
4. Connection with Aunty Pua 

 
C. Challenging Experiences  

1. Inner Pain/ Grief / Hurt/ Trauma  
2. Longing for connection/ Feeling isolated or lonely  
3. Shame/ Guilt  
4. Negative Treatment by someone within movement 

D. Unification: We Are Mauna Kea 
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Appendix I. Survey Questions, March 10, 2018 
 

Community Survey on Mauna Kea Kiaʻi and Allies 
Aloha, and thank you so much for your willingness to take the following survey, which will 
benefit the community-based research being done about the Mauna Kea Movement and their 
Allies. The responses to this survey will help me to tailor my research in a way that most benefits 
the Mauna Kea ʻOhana and will help to create protocols for the Ally community who wish to 
support Kiaʻi. The results of the communityʻs responses will create the research design itself, as 
opposed to the research being imposed upon the community.  
The following questions ask you to share your own beliefs and opinions and may be as brief or 
as long as you would like. I greatly value and appreciate what you have to share. You are the 
expert of your own expereince.  This Survey is anonymous. If you want to provide contact 
information for future discussions, please sign up on the seperate sheet provided. 
 

1. I would describe myself in the following ways (Please check all that apply): 
q Kanaka Maoli 
q Non- Kanaka Maoli 
q Kiaʻi  
q Ally 
q Other: __________________________________________________ 

2. How would you define a Kiaʻi? What do they do? 
______________________________________________________________________________
______________________________________________________________________________
______________________________________________________________________________ 

3. How would you define an Ally in the Mauna Kea Movement? What do they do? 
______________________________________________________________________________
______________________________________________________________________________
______________________________________________________________________________ 

4. What are the most important qualities for an Ally to demonstrate within this movement?  
______________________________________________________________________________
______________________________________________________________________________
______________________________________________________________________________ 

5. What drew you to protect/support Mauna Kea, in whatever way you do, if you do? 
______________________________________________________________________________
______________________________________________________________________________
______________________________________________________________________________ 

6. In your opinion, what is the common denominator that pulls people together to protect 
Mauna Kea? 

______________________________________________________________________________
______________________________________________________________________________ 

7. Are Allies important to this movement? Why or why not? 
______________________________________________________________________________
______________________________________________________________________________ 
 
Anything else you would like to share?  
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Appendix J. Mauna Medic Healers Hui Ally Principles 
 
Mauna Medic Healers Hui Principles of being an Ally at Puʻuhonua o Puʻuhuluhulu  
 

1. We respect and practice Kapu Aloha at all times, in all ways, with all people. 
 

2. We recognize that this is a Kanaka Maoli-led Movement. As such, we follow Kanaka 
Maoli leadership and trust their wisdom for their movement, even if our personal 
opinions on the matter may differ.  

 
3. We are allies, not saviors. We stand in solidarity in protection, but do not come with the 

solutions.  
 

4. We watch, listen, and learn while being attentive not to overstep our boundaries or 
overburden Kanaka Maoli people, who are focused on protecting their mauna, their 
culture, and their people. We are aware of the space we take up, and know when to step 
back.  

 
5. We know it is our job to educate ourselves on issues that are important to understand in 

the context of Hawaiʻi and do not rely on others to educate us. Topics to understand 
include the true history of Hawaiʻi and its colonization by the United States, settler 
colonialism, decolonization, and cultural appropriation. (Resources can be found below.)  

 
6. We are aware that the histories of Hawaiʻi and colonization can still play out in modern 

relationship dynamics, and therefore, we pay careful attention to our presence, actions, 
and words.  

 
7. We assist where we are needed, which may not always be what we “want” to be doing.  

 
8. We take care of ourselves in every way we can, as to not burden the Movement or those 

who are present to care for the kiaʻi. We are as self-sufficient as possible.  
 

9. We come to the movement knowing who we are and where we come from, careful to not 
appropriate the Hawaiian culture and spirituality, and participating where it is welcomed.  

 
10. We do our best to ask for permission and consent from our alakaʻi, wherever it may be 

needed.  
 

11. We are aware that our main focus is to care for and protect the kiaʻi, who are dedicating 
their lives to protecting the mauna. As such, we know we are in service roles, not 
leadership positions. We come to the movement with respect and integrity.  

 
 
Resources (Searchable Online): 

× Ally Bill of Responsibilities by: Dr. Lynn Gehl, Algonquin Anishinaabe-kwe 
× Guide to Allyship   ||   www.guidetoallyship.com 
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× Indigenous Ally Toolkit   ||   www.exchange.youthrex.com 
× Settler Colonialism and the Elimination of the Native by: Patrick Wolfe 
× “A Structure, Not an Event”: Settler Colonialism and Enduring Indigeneity by: 

Kēhaulani J. Kauanui 
× Decolonizing Together: Moving Beyond a Politics of Solidarity Toward a Practice of 

Decolonization by: Harsha Walia 
× Unsettling Ourselves: Reflections and Resources for Deconstructing Colonial Mentality 

compiled by Unsettling Minnesota 
 
Literature: 

× Staking Claim: Settler Colonialism and Racialization in Hawaiʻi by: Judy Rohrer 
× Haoles in Hawaiʻi by: Judy Rohrer 
× Aloha Betrayed by: Noenoe K. Silva 
× From a Native Daughter by: Haunani-Kay Trask 
× A Nation Rising editors: Noelani Goodyear-Kaʻōpua, Ikaika Hussey, Erin 

Kahunawaikaʻala 
× Nā Wāhine Koa: Hawaiian Women for Sovereignty and Demilitarization by: 

Noelani Goodyear-Kaʻōpua 
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