'IKE HO'OPONOPONO: THE JOURNEY

Anona Napoleon

I thank you, reader, for taking the time to read this narrative of my life experiences of 'Ike Ho'oponopono: The Journey. During this reading, you might see, or come to know, or even be transformed along the way; you are welcome to the seeing, the knowing and thus the transformation(s). If any one of these three things should happen to you and you are able to make a connection, then I have honored my ancestors, my teachers, my mentors, every living creature in nature, as my grandfather would say: the East, the West, the North, the South, everyone and everything Above, Below and Within the universe.
IKE HO’OPONOPONO: the Journey

Beginning with the title: 'Ike is the Hawaiian word to see, to know (knowledge), and to transform (to be transformed). Ho’oponopono, on the other hand, means to make right, to set to right, to bring about harmony. But Ho’oponopono goes deeper than just the above. To be "pono" with the present helps you become "pono" with your past, only so you are free to move into the future. To 'Ike Ho’oponopono is to see something that is not right, and to try to make it right. 

Ho’oponopono is a Native Hawaiian problem-solving process that literally means
 setting to right: to make right; to correct; to restore; and to maintain good relationships among family members, and between family and supernatural powers. Ho’oponopono is the specific family conference in which relationships are “set right” through prayer, discussion, confession, repentance, mutual restitution, and forgiveness.

Always embedded in complete Ho'oponopono are the following:

Opening Pule (prayer) and prayers any time they seem necessary. Kukulu kumuhana is a statement of the obvious problem to be solved or prevented from growing worse, a discussion of the purpose of the process. Mahiki is opening the issues, followed by Hihia or separating the issues. Next comes Hala, identifying the problem. The final steps are Mihi, asking and giving forgiveness; Kala, release; ‘Oki, which is to sever or cut; and Pule Ho’opau, the closing prayer. These steps are applied to each successive problem that becomes apparent during the course of Ho'oponopono, even though this might make a series of Ho'oponopono sessions necessary. A quality of absolute truthfulness and sincerity is needed, called 'oia'i'o, the "very spirit of truth".

Control of disruptive emotions is achieved by channeling discussion through the leader, facilitator, or Haku, and the questioning of involved participants is also traditionally conducted by the leader. Honest confession to the gods (or God) and to each other of wrong-doing, grievances, grudges and resentments were met with mutual forgiveness and releasing from the guilt, grudges, and tensions occasioned by the wrong-doing (Hala). This repenting-forgiving-releasing is embodied in the twin terms, Mihi and Kala. This process was followed by a closing prayer — Pule Ho 'opau. Ho 'omalu (time out) was often invoked to calm tempers, encourage self-inquiry into actions, motives and feelings, or simply for rest during an all-day Ho'oponopono.   Once a dispute was settled, the leader decreed ho'omalu for the whole subject, both immediately and long after Ho'oponopono ended.

* * *

As a graduate research assistant, I was part of a collaborative university team that developed two Ho’oponopono curricula. The intent of my research was to examine the self-described changes in knowledge and efficacy in the behavior and attitude of teachers and counselors involved in the Ho’oponopono/Educator Training process, after their initial introduction to this curriculum. At first, I wanted just to examine the effects of presenting an Educator's in-service training curriculum, based upon a Ho’oponopono curriculum, on the participants (teachers, counselors, teacher trainees.) Later, as one Hawaiian grandmother who constantly references her learning to family and grandchildren, I came to realize that the “heart and soul” of Ho’oponopono  is not a script and cannot be rewritten into a “Western” curriculum.  However, after spending many hours interviewing people like Aunty Abbie Nape'ahi, a native Hawaiian  grandmother/kupuna/elder, and master of Ho’oponopono, I came to realize that the values of Ho‘ oponopono can  be effectively taught through personal talkstory or kukakuka.

Through Aunty Abbie, I saw that Ho’oponopono resides within each of us. It is a process of discovering and telling our own stories, and in so doing becoming responsible for our own very personal choices and actions. Thus, I have included voices other than my own to enhance my research. These stories are presented as a way of viewing and experiencing, of authoring the life that I have lived as a Hawaiian child, student, educator, mother, and grandmother here in Hawai'i. I have interwoven the story of my research with a streams metaphor to illustrate life’s journey from the credible to the incredible, from fact to truth.  My personal story is not meant to be viewed as representative of all Hawaiian life but only as a sample of my experience.

As a child I had valuable learning experiences in special places (such as the streams) and made connections that have led me to inquiry, action and knowledge about places that are grounded in firsthand shared experience of my homeland. I have learned through my upbringing, and through the lives of my ancestors, children and grandchildren, to bond with the natural world and identify with the place where I live and to learn to love it before asking this place to heal wounds. Place is very important to most Hawaiian “locals” living in Hawai'i. It's a kind of identification—for myself it is “identity”.  For example, my surname is Naone. In the Hawaiian language this means sands. I have paddled in the black sand bay called Taone/sands in Tahiti and have swum in another black sand bay in Tutuila/American Samoa in a village called Leone/sand. There is also a place here called Naoneala'a which means sacred sands, on the windward side of O'ahu. (The word la'a by itself also means holy, consecrated, dedicated). Naoneala'a is a black sand “place” located in Kaneohe bay, an important bay in the Polynesian connection.

For me this story begins with a stream. 

STREAMS

They are gifts that flow, some fast some slow
Over and around rocks big and small.
Be still, listen, and you can hear them speaking, sometimes soft, other times thunderously loud.
Yet they are forever moving.
Their waters are mostly cool depending on where you are when you enter.
If one enters close to the source you can find it quite cold, but at the same time very refreshing.
When you find a stream, sit, be still, listen. You may like what you hear.
Since the 1970's there has been a resurgence of writing and public information-sharing about Ho’oponopono,
 including growing anecdotal evidence that the traditional practice can be “accommodated” to the public school environment.
 Writing from the perspective of a Native Hawaiian teacher and counselor, with a lifetime of experience teaching and counseling Native Hawaiian youth, I have observed firsthand what is now well documented in Western literature: namely, that there are many incongruities between the educational and counseling practices of Western schools and the cultural experiences of Hawaiian and part-Hawaiian youth in their homes and communities, including all of the now expected related factors, such as school failure, abuse of drugs and alcohol, violence and suicide, and general malaise.
 Reports suggest that Hawaiian, part-Hawaiian, and non-Hawaiian youth respond favorably to cultural processes, even with facilitation by non-Hawaiian leaders, under certain circumstances.

 Typical high school teachers and counselors in the state of Hawai'i have received little if any cultural sensitivity training specific to the needs of Hawaiian and part-Hawaiian youth. Most school-based professionals are Japanese-American or Euro-American with cultural backgrounds and experiences that are radically different from Hawaiian and other Polynesian youth. Many of the teachers and counselors in Hawai'i come from the continental United States and received their university training there. Their first and often only encounters with Hawaiian youth may occur when they are fresh off the airplane and already responsible for managing classrooms, teaching, and counseling. The Hawai'i Department of Education recognized the need to train and support school-based professionals to be responsive to Hawaiian and part-Hawaiian youth. 

In the year 2000, the Hawai'i Department of Education and Alu Like, Inc. contracted with the Center on Disability Studies at the University of Hawai'i to develop the Ho’oponopono Curriculum and the Educator's Training Curriculum, an in-service training based on the former curriculum. Alu Like, Inc. is a private, non-profit service organization that has assisted Native Hawaiians in their efforts to achieve social and economic self-sufficiency since 1975. I was part of the university collaborative team that developed Ho’oponopono Curriculum and the Educator Training Curriculum.  Both were field tested during the 2002 academic year, with a cross section of counselors, teachers and teacher trainees at the University of Hawai'i.

There is overwhelming evidence that alienation among Hawaiian and part-Hawaiian students outnumbers in occurrence among all other ethnicities, according to the High School Youth Risk Behavior Survey (1999 U.S. Hawai'i Hawaiian, & Hawai'i Non-Hawaiian Results & Ethnic Distribution (Percent) in the State of Hawai'i). Comparing General Education and Special Education students for the 2001-2002 school year, students of Hawaiian ethnicity are over-represented in special education classrooms by approximately 50%. It has also been found that these students (Hawaiian/part-Hawaiian), in both general education and special education populations, are more likely to be suspended from school.
 In a presentation to the White House Commission on Excellence in Special Education: Minority Students in Gifted and Special Education (February 25,2002), D.J. Reschly suggested that among Hawaiian and part-Hawaiian populations, it is important that the practice of Ho’oponopono be carefully researched and, if found to be successful, disseminated throughout the Hawai'i public schools.
 

The Stream Continues

Pukele stream - Fast moving - North

My family has lived in Palolo valley for the past 32 years, within a house that Nappy (my husband) and I bought, and where we raised our children. There are 'grandmother' mango, plum, papaya, tangerine and lychee trees that have given us nourishment all these years. Their fruit has been shared with all of our family and neighbors. The land is good. There is a stream called Pukele that flows on the North side of our property, and when the boys were young they played in its cool refreshing water - as their mother played in her stream.

It is possible that Ho’oponopono would be better practiced within family or "natural groups" within Hawaiian and part-Hawaiian communities, rather than within public schools. However, given the fragmentation and disintegration of many families and communities, and the now recognized importance of guidance and counseling within the school curriculum, it certainly seems worthwhile to explore other possibilities. It is noteworthy that many Hawaiian, part-Hawaiian and non-Hawaiian youth report that when they are in trouble, public school teachers and counselors are the single most important resource for these students. This evidence alone supports the value of training in-school professionals in culturally congruent conflict resolution practices.

It started when my thirty-six year old son Aaron (one of my twins) shared with me his recent trip to the Big Island, with his teammate Kai, the day after they both won the Moloka 'i to O'ahu channel one-man canoe relay race. They had been asked to speak with a group of at-risk youth. While Kai was speaking, Aaron said he was looking at the pictures hanging on the walls of the room. When it was Aaron's turn to speak, he asked the youth what was the story behind the pictures. One youth shared that most of the pictures were of their kupuna (grandparents), while others were of special people they knew. All photographs were of 'ohana (family) in some way.
Aaron then asked, “Do you pray to them?” Many of the youth, according to Aaron, “sighed” and then one pointed to another and said, “She does.” Then Aaron said that he was taught to pray to his ancestors in times of need. At this point Kai shouted, “Tell them about the 'wave'!” Then the youth group stepped down off of the bleachers and came and sat on the floor in front of Aaron. Several shouted, "Yeah, Uncle, tell us about the 'wave'!" Aaron was stunned by their sudden movement and shouts. When they had all quieted, he continued. “It's not the wave or experience, its about the lesson you learn from the experience.” He continued to share about some of his ancestors who lived on the Big Island. He was sharing the who, what, when and where of our families, thus making connections with these youth. And again a resounding: “Tell us about the 'wave', Uncle!”
“All right the 'wave' story,” Aaron said. “Here it is and you are the first to hear this. I haven't even told my wife, or Kai, what really happened. Anyway, after Kai and I made a change and I came back into the escort boat, we were about three hundred feet behind the leaders (Maui and Karel). I was sitting on a cooler in the back of the escort boat and wondering what happened because we were in front when I got into the canoe and now we were behind. Just then, the captain of the escort boat's girlfriend (and I don't even know her), turns to me and says, suck it up! Wow! Who are you to tell me what to do, I think to myself. After a little while Kalani, our coach, yells, Aaron, you ready to relieve Kai? Yep, I say. So I dive into the ocean. By now we're in the middle of the Ka 'iwi channel (between Moloka 'i and O'ahu). I dive deeper than usual and open my eyes. I see a ray of sunlight filtering through the deepest blue ocean that I've ever seen. I spread my arms and call on all my ancestors, 'aumakua (family gods), and God for strength. Then I enclosed my arms around me and broke through the surface where I tread water and wait for Kai to exchange places in the canoe. After the change and after about ten or more paddling strokes a wave comes and I surf it, on and on, until Kai is in the water waiting to change. Then I'm back in the escort boat, and we are three hundred feet in front, and we kept the lead till the finish."
An incredible story for some, and a lived experience—just doing what comes naturally, for Aaron. This story produced a strong connection with all the persons present that day, especially those at-risk students.

When Hawaiian and part-Hawaiian students are living in their own homeland, why should they have to have such a drastically hard time in the classroom? It is my contention that exposing these students to culturally relevant curricula and cultural and pedagogical processes, such as Ho’oponopono, will bring their school experiences into cultural congruence with their experiences at home and make school more "real" for them, thus engaging them. In this way, more students may be encouraged to work harder and to stay in school.
* * *

The Study
Fifty-five participants were involved in my study of ho’oponopono in the schools. Teachers and counselors and their respective trainees volunteered to participate. Nineteen, or 35%, were male, and thirty-five, or 65%, were female. Of the fifty-five participants, thirty-five were educator trainees and twenty were professional educators. The professional educators' years of service spread throughout the categories of “one to five years” to “thirty-six to forty years”. All the ethnic backgrounds listed were represented, so there was a good cross-section of ethnicities. 

Each participant was given a folder and asked to select a “goody” bag that contained sweets and munchies. Included in the folder were the agenda, a cover letter including a consent form asking for participant's voluntary and confidential participation; the demographic survey of the respondents; and the twenty question survey (six point Likert-type scale). Before the presentation began, participants had been given directions to complete these two forms and the surveys, and then the completed forms and surveys were collected. (This survey was the pre-test. ) Also included in this folder were handouts on both the Ho’oponopono Curriculum, and the Educator's Training Curriculum, as well as four research articles supporting the work of teachers and counselors.

The intervention began with the first oli/chant—an invitation to the ancestors to come and be present, and a second oli welcoming everyone. This was done in the Hawaiian language. This was followed by a two-hour presentation which involved two videos, talk-story (making connections via storytelling), an activity (connections via hands-on activities). After the activity,  we ended with a song during a period of reflection. Directly after the presentation, a second survey (post-test) was handed out to the group. These were completed by the participants and collected as people exited the room. Six weeks later a first follow-up survey was mailed to each participant who had agreed in writing to participate further. A second follow-up survey was also mailed to those who had not returned the first follow-up. However, because of the small number who had responded to both follow-up surveys, we were unable to conduct an analysis. Results of the demographic survey, the pre-test, post-test and the questionnaire from the cohort director were statistically analyzed.  

Stagnant Stream in Moanalua Gardens
There are times in life when it seems that all or everything is at a stand-still, as if waiting for something or anything to give.

Unexpected changes continually surfaced while doing my quantitative analysis. For example, I combined the ethnic groups into only two large groups: HAAPI (Hawaiian, Asian American Pacific Islander) and WHITE, instead of the original ten groups—for the sake of simplifying the data analysis. At first, I had classified the first group AAPI (which included all the groups except "White"); however, upon further consideration, I wanted to distinguish Hawaiians as a separate group, but for the purposes of traditional data analysis, the results of the demographic "ethnic group" fell into these two larger groups - thus the change to HAAPI. In Eliminating Health Disparities: Conversations with Pacific Islanders, Dr. Aiu states: "One of the main things is that Hawaiians are an indigenous people, not immigrants. So when you put Asians and Pacific Islanders and Hawaiians in one group, then Hawaiians get treated as if they're immigrants".
 

The results of the quantitative analysis were anything but stagnant. These two interaction effects between subjects "Ethnicity and Test", on two questions that were culturally-sensitive, and then conducting cross tabulations on all the demographics and finding a significant difference in the "years in Hawai'i" as well, was quite exciting.   My statistics and analysis revealed that many of the participants who were fairly new to Hawai'i and its culture were possibly at-risk because they knew what worked for them, yet they weren't able to know what worked best for the "local" or Hawaiian culture. Cross-tabulations were significant in the "years in Hawai'i". This pointed-out again the fact that many teachers would benefit from culturally sensitive educator training and curricula. The individual teacher's self-efficacy would be enhanced, and thus they would empower their students to approach learning from a positive and culturally relevant vantage point. In this way, the students could be more involved in their own education, and by extension perhaps their families would become more involved in the school as well, as  this is  the Hawaiian model of education within the 'ohana.
During the analysis of my data I had to try to explain the what, where, when, how, and why of my study and the results. I attempted to find possible explanations for the results. Stories were the "proof” to support the results of my quantitative analysis. As my research progressed, I discovered elements of surprise waiting to be unveiled and (in Hawaiian "ho'ike") exhibited.
The HAAPI (Hawaiian, Asian American Pacific Islander) group, which had been living for many years in Hawai'i, had become part of the “local” culture. Knowing/experiencing these kinds of family roles on a daily basis makes them real and gives this group an advantage.  Their learning is primarily related to family background and may differ among individuals in small ways depending on the predominant ethnic experience(s) of their family. However, as the results of this study suggest, they all have had a "local" experience, which sets this group apart. The White group, having not lived as many years in Hawai'i, and perhaps not noticing Hawaiian/part-Hawaiian families interacting or not living in proximity to Hawaiian families, have a kind of learning about them that exists from a distance. They might know a lot about Hawaiian "sights", such as where to go or what to see culturally, and this could explain the high score in the pre-test. But after the intervention, the post-test score was low, which suggests that they learned more about the family background of Hawaiian and Part Hawaiian students from the presentation and realized that they really don't know enough. Role patterns in the four types of institutions mentioned do interact. Patterns of parent/child interaction in a society are carried over into teacher/student and boss/subordinate relationships, and thus the teachers do need to acquire understanding of local culture, wherever they teach, in order to really connect with their students.

The first step in the original 'ohana-based traditional Ho’oponopono (which for some practitioners is the only true Ho’oponopono) is pule (prayers) directed to one's 'aumakua or family gods, “ancestors" and/or a "greater power". Some practitioners think that when doing the pule one must include the words Akua, Ke Akua and lesu (Jesus). In her book Nana Ike Kumu, Mary Kawena Puku'i and her co-authors combine both of these schools of thought and adds biblical context, a third school.
 The linking factor between these opinions is that if the spiritual element is left out, then it isn't Ho’oponopono. This thinking was shared by almost all traditional practitioners. A fourth school of thought can be found in Victoria Shock's book Ho’oponopono, where some modern facilitators purposely left out prayer and were successful in maintaining peaceful relationships using the Ho’oponopono process.
 However, some counselors mentioned more meaningful maintenance in relationships occurred when the spiritual element was included.
* * *

Our Family's Ho’oponopono Story

Within my family, I have been taught, and have also taught my children and grandchildren, that we are "endlessly bound to love and forgive".
 We try to be one/right with self and family members. It's not easy and takes hard work to maintain a loving relationship. As a family, we’ve had many highs and lows, good and not so good, and sometimes really painful encounters where Ho’oponopono was needed. Within this love and forgiveness resides hopefulness (hope for the future) for each individual and for the family.

Our sons were teenagers and we had packed our car with surfboards on the roof. The cooler was in the trunk, filled with food to fuel the boys for their surf contest at Makaha beach on the west side of  O'ahu. My husband, Nappy, was driving over the speed limit and I had asked him to slow down. Because we were late, he continued at this high speed and then "PAK"—the straps holding the surfboards broke, and the boards went flying and landed on the five-lane highway. When the car stopped, the boys opened the doors and ran out, thinking only of retrieving their surfboards while both Nappy and I were screaming at them to stop. Luckily, no one got hurt, and the screeching cars finally came to a stop, and all the boards were picked up and roped more tightly to the surf rack this time. Every board had 'dings' or damage that needed repair, and that day our sons had to borrow surfboards in order to compete. It wasn't a good day and they didn't do well!]
When we finally arrived home that evening. Nappy told David to get the Bible, open it (at random), and read a paragraph. The paragraph had to do with forgiveness [1-Pule wehe]. After the reading, Nappy told each one of us he was sorry, and asked us, individually, to forgive him—which we did (emotions were quite high) [Nappy was the kupuna and also the troubled family member, so he was able to, in shortened form, go through all the major steps in Ho’oponopono: 2) Kukulu kumuhana, 3) Mahiki, 4) Hihia, 5) Hala, 6) Mihi, 7) Kala. We each said a prayer of thanks prior to our meal [7) Pule Ho'opau/Closing prayer]. After dinner, Nappy and the boys went downstairs to the garage to repair the damaged surfboards [restitution]. This was our family's Ho’oponopono.

Our sons have always remembered this experience because it's the first time they heard their father say he was sorry and ask for forgiveness from them. They have shared the story with their children. I learned a lot that day.

* * *

Education matters, however, what matters more is making the connection(s) between nature, child, home and the "place'/community. In the traditional Ho’oponopono session, children were always included, thus Hawaiian children's early participation and learning in most families matters. Today, too many families are fragmented and too many of our children are preoccupied with material gain and have little understanding of the other treasures one stores and enjoys. Teachers who seek to acquire understanding of the "local" culture are more effective with their students, and wherever they teach, they will really connect with their students. Schools which emphasize community and service can help balance acquisitiveness, and these schools will support the teachers' efforts in validating the students' culture.

* * *
Auntie Abbie Nape'ahi says that before you begin a Ho’oponopono (as the facilitator), you are to pray and you must “pono” yourself. This is not unlike Shakespeare, who has Hamlet saying, “To thine own self be true.” Another anonymous person answers with: “If it is to be, it's up to me.” After my own extensive research, and after reflecting and writing, I found myself developing my own formulaic expression: Action and Reflection and Contemplation (thoughtful inspection) equals Learning. This expression evolved as I wrote my stories about nature, child, home, and place. I was looking for a connection between the curricula research results and my stories, and, more importantly, between myself, the author, and you the reader.

Ho’oponopono is not a "curriculum" in the Western sense. It is a way of living. It is a view toward life (past, present and future). It is a reverence for place. It is sacredness in relationships, especially within the family. For me this way of life can only be expressed through stories. As I discovered, after action and reflection, Ho’oponopono cannot be quantified and examined scientifically. The process of reduction limits the essence of Ho’oponopono. For me, Ho’oponopono is the greater story of my Hawaiian family/community and their struggles in their land to reclaim their place, to find peace with their gods, and to live together in harmony under extreme hardships. We will not let the "revisionist historians" redefine the History of our people as lucky, happy Polynesians who fish and surf and gather coconuts - the Native Hawaiians who are "always smiling and friendly".
 This is not the way it was. It is not the way it is. It is not the way it will be. Again, it involves making a choice!

Auntie Abbie Nape'ahi, who was my primary spiritual and "data" source, shared many stories of her own life experiences with me, and I realized after these conversations that the values of Ho’oponopono can be better taught through personal stories. My stories give voice to my own relationships within the Hawaiian and "local" culture. Stories are a direct passage from the world of thinking to that of day-to-day living. The more recognizable the connection between the story and the reader's or the listener's own story, the better the chance that some learning will take place.
The only disappointing factor during my work on this study was the follow-up survey. There weren't enough responses/numbers to the follow-up survey that I had mailed-out, so we had to omit the ones for which we did have responses. It is possible that further tracking of participants (those who gave their written consent) could still be done to see if they are using any of the materials introduced at the workshop.
The final revelation for me has been the importance of telling my stories. To act, to talk, to reflect, to contemplate, to make connections, to research, to write, to learn: these are also other ways healing can take place. As Martha Noyes notes, “Previous generations masked that pain with an outward aloha spirit and an inner silence”.
 I saw the pain in my father's eyes as he shared his stories. His parents were living and giving love and allegiance to a Queen (Liliu'okalani, the monarch and ruler of Hawai'i), and overnight that was changed. The ideological and political conditions that produced these changes caused much suffering for the masses of Hawaiian people.

My father inherited his father's stories and those of his 'ohana. These stories live within me and my 'ohana today. In the beginning of this paper I tell a story of the place of a stream in my life that is no more but a memory that no one can take away. I began with the “place” as it connects to people, including self and family. I have discussed some of the lifestyle changes in Hawai'i that have happened in my lifetime in the place that I love and belong to and that I want to take a part in healing. Though I experienced my father's pain, I have been able to share his stories with my 'ohana, so that they will remember the path we have taken on this journey of life, and also share my hope for the future of living here in Hawai'i. 

As I reviewed the results of this study, I realized that I'm building on the work of my ancestors, and others will build on my work, and still others will likely be motivated to start other research projects which may study similar questions over a longer time period. My learning has continued through the use of kukakuka—I have discovered several schools of thought by practitioners of Ho’oponopono whose common focus was in the area of spirituality. Ho’oponopono is not a "curriculum" in the Western sense. It is a way of living. It is a view toward life (past, present and future). It is a reverence for place. It is sacredness in relationships, especially within the family. For me this way of life can only be expressed through stories. As I discovered, after action and reflection, Ho’oponopono cannot be quantified and examined scientifically. The process of reduction limits the essence of Ho’oponopono. For me, Ho’oponopono is the greater story of my Hawaiian family/community and their struggles to reclaim their place, to find peace with their gods, and to live together in harmony under extreme hardship. 
* * *

I am very thankful for having been blessed by my family. I am referring to all family members from the beginning of time to the present. I am also so grateful for the results of my research project, in which the main research findings effects obtained through the General Linear Model were consistent with findings from the Paired Sample T-Test (with only question nineteen not showing significant changes across pre- and post-test) Two significant interactions between “Test” and “Ethnicity” that were unexpected at first, were completed after cross tabulation and confirmed my own beliefs about the importance of culture in learning.
Waikahalulu Stream

Isn't it amazing no matter how many pohaku/stones/boulders are there, the stream always finds a path. So are we being taught in life to seek, to ask, only to find our path. For some it begins early in life, others take a lifetime, and for someone like myself, the path and I have now found each other. I've come to realize and understand that, like the pieces of a puzzle, everything fits/happens in due time. It doesn't fit/happen when I want it. Sometimes when I least expect to receive this gift of understanding, it arrives. Most times, when I've been li'u or “seasoned” in Hawaiian language then maopopo ia 'u/I understand. This has been my experience.
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