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Internalized oppression among Pacific Island peoples is reprinted here.  It is written by the cooperation of Doctor Salzman who has been a Professor at the University of Hawaii for many years in the College of Education.  He has since retired.  
Pōkā Laenui, the “Community Voice” in this chapter, has been a guest speaker at Professor Salzman’s graduate seminar over the years and comments from his experience in the local and international community of indigenous peoples.  Mr. Laenui is a licensed attorney who led the Wai`anae Coast Community Mental Health Clinic as Executive Director from 1997 to 2014 and has wide experience in Hawaii’s community and courts and as an international advocate for the World Council of Indigenous Peoples before the United Nations and other international bodies.  (See his biography in Marquis Who’s Who Lifetime Achievement Award, 2019)
Included in this chapter are poetic forms from Puanani Burgess and reference to the Kumulipo, a traditional creation chant.  Those and other community writings can be found at www.hawaiianperspectives.org’s documents section.
Chapter 7: Pacific Islanders

No one can make you feel inferior without your consent (Eleanor Roosevelt)

Community Voice (Pōkā): Eleanor Roosevelt’s statement is an appreciation of Mana and Ho`omana, (internal or innate power, to worship).  The central idea in traditional Hawaiian practice was to recognize the internal strength or power within everything and person.  We could create gods and spiritual entities from rocks, trees, and even words, by our knowledge of the ability to transfer or feed these objects mana.  This transfer was through “worship” or praying to, or some form of “feeding” that entity.  Christians taught us to leave behind those ways; that Jehovah was all that needed to be prayed to.  Yet, they also opened the door for a foreign military, economy, language, and political systems, overthrew ours, and has since forced upon us a new form of worship not only to their God, but to their institutions and philosophy, while downgrading ours.  

Introduction


The Oxford Encyclopedic English Dictionary (1995) defines oppression as “prolonged harsh or cruel treatment or control; mental distress” and oppress as to “keep in subservience by coercion; to govern or treat harshly or with cruel injustice and to weigh down with cares or unhappiness” (p.1019). Oppression may take many forms. Oppression may be the result of external and/or internal forces. Internalized oppression may be the more insidious of the two because we do it to ourselves. Internalized oppression is not the cause of mistreatment; it is a result of mistreatment. Internalized oppression would not exist without the real external oppression that is imposed on the less powerful by the more powerful. It includes the internalized negative self-evaluations and dehumanizations believed to be true by peoples suffering unjust and imposed social conditions such as racism, colonialism and conquest. It is when members of oppressed groups internalize or come to believe the oppressive and dehumanizing messages they have received from oppressors and the oppressive institutions they control. Internalized oppression influences the thoughts, behaviors and attitudes towards self, members of one’s defined group and the dominant group. It has consequences for behavioral and mental health (e.g., David, 2008). This chapter will focus on the vast Pacific region, its peoples and their similar and shared histories of trauma and colonization. It will describe the experiences of resistance, rejection, and the paths taken and being taken for psychological and political decolonization and recovery among Pacific peoples.

Community Voice Comment:  Oppression need not be “harsh or cruel treatment or control” in the practice of colonization.  It may come with the face of benevolence, as an educator, proselytizer, merchant, or politician.  It may appear merely to replace or substitute the language of the “civilized people” for one’s indigenous language, to bring “high culture” to the community and thus pushing out indigenous cultures, to teach of the scientific approach to medicine, technology, methods of fishing, etc. all the while pushing out the traditional practices of the indigenous people.  These softer forms of oppression are usually accompanied with powerful financial, military, political, and religious forces institutionalized within the community making awareness and rejection of the colonial oppressiveness an almost impossibility. When awareness comes to the fore, challenge or rejection of the intruding colonial practice draws to such protecting individuals the rancor of the oppressor, some of whom now include indigenous collaborators who are now preachers of the foreign ways.  


The Indigenous-colonized are elevated in the colonial institutions.  Resistors are kept subservient.  Witness the many native Hawaiian judges and prosecutors in the Hawaii Judiciary who preside over a multitude of criminal charges against native Hawaiians for their refusal to pay homage (they call it taxes) to the colonial government!


The consequences of internalized oppression directly and indirectly impact physical health, economic conditions, education status, social relationships and mental health. 

· Demographic Profile


The Pacific Ocean is the largest geographical feature on earth. It has a width of more than sixteen thousand kilometers, and a distance from the Bering Strait to Antarctica is more than fourteen thousand kilometers. It contains approximately twenty-ﬁve thousand islands that exhibit diverse physical characteristics ranging from high volcanic islands and continental islands to low atolls and raised atolls. There is considerable similarity in the experiences of Pacific peoples resulting from contact with Europeans and subsequent colonization attempts. The indigenous peoples that have historically populated the vast region produced cultures that evolved over many centuries. These cultures represent adaptations to a wide range of ecological realities and therefore manifested considerable variability (Howe, Kiste, & Lal., 1994). People developed cultures in response to both ecological demands and psychological necessities. The cultures developed over many centuries by the indigenous peoples of the region placed the individual in a profound inter-relationship with nature and the universe (see excerpts from the Hawaiian creation chant, Kumulipo later in the chapter). The Australian aboriginal peoples, for example, developed a culture in a harsh and barren country where they established “ . . . a perfectly valid way of life that had kept the race alive through unknown centuries of time. (They had) possessed the Greek quality of knowing one’s place in the world (Moorehead, 1966, p. 133).”
Community Voice: 

The Hawaiian creation chant, the Kumulipo shares a pattern similar to other Polynesians, which describes not only a traditional Hawaiian perspectives on the environment but of a relationship to that environment to the tracing of the environmental elements as our ancestors. The Kumulipo illustrates the deep and enduring differences between western and traditional Hawaiian ways of relating to and respecting the ocean. More than just an "environment" or a "resource", the ocean is a living being - a home for other living beings and of living god.  


The first division of the Kumulipo corresponds with the text of the Wharewananga belonging to the east coast of New Zealand as well as to creation chants found in Tahiti, the Marquesas and the Tuamotus. (Hawaiian Mythology, Martha Beckwith, U.H. Press 1970 at 311-312)  The full chant is over 2,000 lines and only portions are recited in this paper.

KUMULIPO


Kawa Akahi                                      The First Stage

	O ke au i kahuli wela ka honua

O ke au i kahuli lole ka lani

O ke au i kuka`iaka ka la

E ho`omalamalama i ka malama

O ke au o Makali`i ka po

O ka walewale ho`okumu honua ia

O ke kumu o ka lipo, i lipo ai

O ke kumu o ka po, i po ai

O ka lipolipo, o ka lipolipo

O ka lipo o ka la, o ka lipo o ka po


Po wale ho'i

Hanau ka po

Hanau Kumulipo i ka po, he kane

Hanau Po`ele i ka po, he wahine

.....

.....

Hanau ka 'Uku-ko`ako`a

Hanau kana, he Ako`ako`a, puka

Hanau ke Ko`e-enuhe eli ho`opu`u honua

Hanau kana he Ko`e, puka

Hanau ke Pe`a

Ka Pe`ape`a kana keiki, puka

.....

.....

Hanau kane ia Wai`ololi

O ka wahine ia Wai`olola

Hanau ka `Ekaha noho i kai

Kia`i ia e ka `Ekahakaha noho i uka

He po uhe`e i ka wawa

He nuku, he wai ka `ai a ka la`au

O ke Akua ke komo, `a`oe komo kanaka

O kane ia Wai`ololi

O ka wahine ia Wai`olola

Hanau ka `Aki`Aki noho i kai

Kia`i ia e ka Manienie-`aki`aki noho i uka

He po uhe`e i ka wawa

He nuku, he wai ka `ai a ka la`au

O ke Akua ke komo, `a`oe komo kanaka

O kane ia Wai`ololi

O ka wahine ia Wai`olola

.....

.....

Hanau ka Huluwaena, noho i kai

Kia`i ia e ka Huluhulu-`ei`ea noho i uka

He po uhe`e i ka wawa

He nuku, he wai ka 'ai a ka la`au

O ke Akua ke komo, `a`oe komo kanaka

O ke kane huawai, Akua kena

O kalina a ka wai i ho'oulu ai

O ka huli ho`okawowo honua

O paia(`a) i ke auau ka manawa

O he`e au loloa ka po

O piha, o pihapiha

O piha-u, o piha-a

O piha-e, o piha-o

O ke ko`o honua pa`a ka lani

O lewa ke au, ia Kumulipo ka po


Po no.

           Kawa Alua

Hanau kama a ka Powehiwehi

Ho`oleilei ka lana a ka Pouliuli

O Mahiuma, o Ma`apuia

O noho i ka `aina o Pohomiluamea

Kukala mai ka Haipuaalamea

O naha wilu ke au o Uliuli

O ho`ohewahewa a kumalamala

O pohouli a poho`ele`ele

O na wai ehiku e lana wale

Hanau kama a hilu a holo

O ka hilu ia pewa lala kau

O kau(l)ana a Pouliuli

O kuemiemi a Powehiwehi

O Pouliuli ke kane

O Powehiwehi ka wahine

Hanau ka i`a, hanau ka Nai`a i ke kai la holo

Hanau ka mano, hanau ka Moano i ke kai la holo

Hanau ka Mau, hanau ka Maumau i ke kai la holo

Hanau ka Nana, hanau ka Mana i ke kai la holo

.....

.....

O kane ia Wai`ololi, o ka wahine ia Wai`olola

Hanau ka Palaoa noho i kai

Kia`i ia e ka Aoa noho i uka

He po uhe`e i ka wawa

He nuku, he kai ka `ai a ka i`a

O ke Akua ke komo, `a`oe komo kanaka

O ke ka`ina a palaoa e ka`i nei

E kuwili o ha`aha`a i ka moana

O ka `opule ka`i loloa

Manoa wale ke kai ia lakou

O kumimi o ka lohelohe a pa`a

O ka`a monimoni i ke ala

O ke ala o Kolomio o miomio i hele ai

Loa'a Pimoe i ke polikua

O Hikawainui, o Hikawaina

O pulehulehu hako`ako`a

Ka mene `a`ahu wa`awa`a

O holi ka poki`i ke au ia Uliuli

Po`ele wale ka moana powehiwehi

He kai ko`ako`a no ka uli o Paliuli

O he`e wale ka `aina ia lakou

O kaha uliuli wale i ka po--la

Po-no


	When space turned around, the earth heated

When space turned over, the sky reversed

When the sun appeared standing in shadows

To cause light to make bright the moon

When the Pleiades are small eyes in the night,

From the source in the slime was the earth formed

From the source in the dark was darkness formed

From the source in the night was night formed

From the depths of the darkness, darkness so deep

Darkness of day, darkness of night

Of night alone

Did night give birth

Born was Kumulipo in the night, a male

Born was Po`ele in the night, a female

.....

.....

Born the coral polyp

Born of him a coral colony emerged

Born the burrowing worm, 


hilling the soil

Born of him a worm emerged

Born the starfish

The small starfish his child emerged

.....

.....

Born male for the narrow waters

Female for the broad waters

Born the coralline seaweed


living in the sea

Kept by the bird's nest fern


living on land

It is a night gliding through the passage

Of an opening; a stream of water 


is the food of plants

It is the god who enters; not as a human


does he enter

Male for the narrow waters

Female for the broad waters

Born the `aki`aki seaweed


living in the sea

Kept by the manienie shore grass living on land

It is a night gliding through the passage 

Of an opening; a stream of water


is the food of plants

It is the god who enters; not as a 


human does he enter

Male for the narrow waters

Female for the broad waters

.....

.....

Born the hairy seaweed


living in the sea

Kept by the hairy pandanus vine


living on land

It is a night gliding through the 


passage

Of an opening, a stream of water is the food of plants

It is the god who enters; not as a 


human does he enter

The male gourd of water, that is the 


god

From whose flow the vines are made vigorous;

The plant top sprouts from the earth 


made flourishing

To frame the forest bower in the flow


of time,

The flow of time gliding through the 


long night

Filling, filling full

Filling, filling out

Filling, filling up

Until the earth is a brace holding


firm the sky

When space lifts through time


in the night of Kumulipo

It is yet night.


 (The Second Stage)

Born the child of Powehiwehi

To grace the stature of Pouliuli


with a wreath

Of Mahiuma, of Ma`apuia

Dwelling in the land of Pohomiluamea,

Proclaiming the fragrant stem of Mea,

The split elegance of the branch of Uliuli,

Unrecognized and splintered;

In the night that darkens and blackens

Through seven currents he floats;

Born child of the gentle wrasse he swims,

The hilu whose tail fin marks 

The renown of Pouliuli;

Powehiwehi shrinks away in respect


(from the presence of a chief),

Pouliuli the male

Powehiwehi the female

Born the fish, born the porpoise


swimming there in the sea

Born the shark, born the goatfish


swimming there in the sea

Born the mau fish, born the maumau 


swimming there in the sea

Born the spawn of yellowfin tuna

Born the small threadfin


swimming there in the sea

.....

.....

Male for the narrow waters, female for the broad waters

Born the sperm whale living in the sea

Kept by the sandalwood living on land

It is a night gliding through the passage

Of an opening; sea water is the food of fish

It is the god who enters, not as a human does he enter

In the lead the whales proceed,              Mingling and submerging beneath the sea;                 

The 'opule advance in the distance;

The deep ocean is filled with them;

Like kumini crabs clustered on the reef

They swallow on the way

Along the path of Kolomio, swiftly darting;

Pimoe is found at the bosom of the horizon

Of Hikawainui, the strong current,

Of Hikawaina, the calm current,

Where spire myriad corals

From the hollows of blunted reef;

The youngest is carried by the current into darkness.

Black as night the opaque sea,

Coral sea in the dark cliffs of Paliuli,

Land that slid away from them,

Dark shore passing into night--

It is yet night.  




British Explorer Captain James Cooke exclaimed, when he arrived in Hawai‘i that these (Pacific) people formed the largest nation in the world stretching across the vast Pacific he had just visited.  In doing so, he recognized the vastness of the distance among the people, yet they spoke a language and followed cultural patterns that he recognized the Polynesians as a single nation.

· Historical Oppression (colonialism etc.)  


Salzman (2001), Salzman and Halloran, (2004) and Salzman, (2005a), informed by current social psychological theory and research looked at the relationships of culture, self esteem and anxiety in the context of the traumatic consequences suffered by indigenous peoples as a result of contact with the West and subsequent colonization. Terror Management Theory (Greenberg, Solomon & Pyszynski, ,1997) emerged from the field of social psychology and has been broadly support by hundreds of empirical studies across nations and cultures. These studies point to an essential psychological function of culture and its-self esteem constructing prescriptions for behavior, living and desirable personality characteristics. Terror Management Theory (TMT) proposes that human beings, because of our advanced cognitive abilities can contemplate the future and become aware of mortality. This has been called existential terror a condition rooted in the human condition. A “terror” that requires mediation in order to function adaptively in the world with anxiety/terror managed. Our belief systems and cultural worldviews provide that mediation of “buffer” against this potentially paralyzing human characteristic. Cultural worldviews offer the possibility of transcending our mortal existence by providing for a literal (i.e., religion) or symbolic (culture) sense of immortality.  This culture serves as an anxiety buffer by making "right action" and "right ways of being available to believers in a particular world view. If a person has faith in the cultural worldview and sees him or herself as living up to its standards the person will achieve what is known as "self esteem." Self-esteem is that conviction that one is of value in a meaningful world. It is an essential psychological resource because it is inversely related to anxiety and therefore provides for the construction of an anxiety-buffer to the “terror” inherent in human existence that is due to our unique awareness of our mortality. Self-esteem is a cultural construction (Greenberg, et al.). 



When a culture is traumatically disrupted its self -esteem prescribing functions are impaired, the individual or people are flooded with unbuffered anxiety. The cultural trauma is exacerbated by the imposition of colonial systems that are based on the presumed “inferiority” of the colonized and traumatized. Inferiority feelings are inversely related to anxiety. The consequences of contact included the importation of deadly diseases that decimated populations across the Pacific that overpowered traditional defenses and sources of meaning and protection. This trauma and the consequent assault on indigenous cultures by colonial powers tore at the fabric of meaning that humans require and embodied in culture. The trauma of these events has fueled movements of cultural recovery and political sovereignty throughout the Pacific. This chapter aspires to describe the consequences of these events and Pacific people’s resilient response to oppression and the internalization of the oppression. 


“Everywhere contact with Europeans had deleterious consequences for Paciﬁc Islanders” (Howe et al., 1994, p. 21). Numerous observers and scholars (e.g., Bushnell, 1993; Butlin, 1983; Farnsworth, 1997; Harris, 1990, Stannard, 1989) have reported on the effects of this contact. Initial contact seemed to be invariably followed by the introduction of deadly and horrifying diseases to which islanders had no natural immunity. Although there is some variation of experience the indigenous peoples of the Paciﬁc experienced have been affected by one or another form of colonialism (Ogan, 2001) and waves of epidemics that decimated and demoralized the population. For example, an epidemic of measles in Fiji in 1875 reduced the population by more than 25%. On Pohnpei, a similar tragedy killed 50% of the population, and in the New Hebrides the indigenous population was almost wiped out (Val, 1994). It was estimated that in 1788 there were about 1,500 aborigines around Sydney. Darwin, in 1836, found only a few hundred remaining still trying to live their tribal lives among the colonists’

farms on the outskirts of the settlement but there were no animals left to hunt. In a few years they too had disappeared and all that was left were a few beggars in the Sydney streets. Darwin wrote, “Wherever the European has trod, death seems to pursue the aboriginal. We may look to the wide extent of the Americas, Polynesia, The Cape of Good Hope and Australia, and we ﬁnd the same result” (Moorehead, 1966, p. 169). 


The example of Micronesia is illustrative of the processes associated with colonization. According to the Director of the Center for Pacific Island studies and the University of Hawaii, for example, "violence, domination, exploitation, and racism would all characterize to varying degrees the tenures of each metropolitan power that governed Micronesia at different times between 1886 and the outbreak of World War II" (Hanlon, 1994, p. 93). Fanon (1968) observed that, "When the Native is confronted with the colonial order of things he finds he is in a state of permanent tension. The settler's world is a hostile world which spurns the Native" (p.52).


Colonization and its consequences have been the subject of much investigation (Fanon, 1968, Memmi 1965). Fanon, a psychiatrist who studied the processes and effects of both colonization and decolonization, described colonialism as a form of violence. The denigration of indigenous cultures and people, supported by military and institutional power and internalized by the colonized, has devastating consequences. The processes of colonization and decolonization were described by Laenui (1998) in collaboration with Filipino psychologist and professor Enriques. It is informative to look at the stage of colonization and see the different tensions or forms of violence at the various stages, as well as the tactics of avoidance or resistance to the process by the subjects of this colonization. 

Community Voice


Colonization and decolonization are social processes even more than they are political or military processes. Governance over a people changes only after the people themselves have sufficiently changed.  The late Virgilio Enriques, a native son of the Philippines, Professor of Psychology and advocate for the integrity of native wisdoms described the process of colonization. ( A 2nd Glance radio show over Hawaii Public Radio, circa 1995, Produced by the Hawaiian National Broadcast Corporation, Poka Laenui host.)


Professor Virgilio Enriques suggests the following steps in the process of colonization:

Step 1) Denial and Withdrawal: When a colonial people first come upon an indigenous people, the colonial strangers will immediately look upon the indigenous as a people without culture, no moral values, nothing of any social value to merit kind comment. Thus, the very existence of a culture of any merit among the indigenous people is denied. Indigenous people themselves who develop close relationship with the new-comers, gradually withdraw from their own cultural practices. Some may even join in the ridicule and the denial of the existence of culture among the native people. They may become quickly converted and later lead in the criticism of indigenous societies.

Step 2) Destruction/Eradication: The colonists take bolder action in step 2, physically destroying and attempting to eradicate all physical representations of the symbols of indigenous cultures. This may include the burning of their art, their tablets, their god images, the destruction of their sacred sites, etc. At times, the indigenous people themselves may participate in this destruction - some may even lead in the destruction.

Step 3) Denigration/Belittlement/Insult: As colonization takes a stronger hold, the new systems which are created within indigenous societies, such as churches, colonial style health delivery systems, and new legal institutions, all join to denigrate, belittle, and insult any continuing practice of the indigenous culture. Churches will style indigenous religious practices as devil worship and condemn the practitioners to physical torture or their souls to hell. Colonially trained medical practitioners will refer to the indigenous doctors as witches if their medicine is successful and ignorant superstitious fools if their medicine fails. The new legal institutions will criminalize the traditional practices, fine the practitioners and may declare illegal the possession of traditionally sacred or healing materials.  In some areas, even their native language is forbidden.


Here, even symbols of evil must be imported by the colonizer in order for evil to gain legitimacy within the society. Thus, we find in many colonized societies, the importation of Dracula, Halloween, or other representations of evil through the colonial societies literature or legends, all the while they allude to the Indigenous peoples representations of evil as more ignorant superstitions.

Step 4) Surface Accommodation/Tokenism: In this stage of colonization, whatever remnants of culture survived the onslaught of the earlier steps is  given surface accommodation. They are tolerated as an exhibition of the colonial regime’s sense of leniency to the continuing ignorance of the natives. These practices are called folkloric, of as showing respect to the old folks and to tradition. They are given token regard.

Step 5) Transformation/Exploitation: The traditional culture which simply refuses to die or go away is now transformed into the culture of the dominating colonial society. A Christian church may now use an indigenous person as a priest, permitting the priest to use the indigenous language, to incorporate some indigenous terms and practices, within the church’s framework of worship. Indigenous art which has survived may gain in popularity and now forms the basis for economic exploitation. Indigenous symbols in print may decorate modern dress. Indigenous musical instruments may be incorporated into modern music. To support indigenous causes within the general colonial structure may become the popular political thing to do so the culture is further exploited. This exploitation may be committed by indigenous as well as non-indigenous peoples.  
A Pacific Islander’s story from Kanaky (aka New Caledonia) appears to ring true for Indigenous peoples in many other parts of the Pacific and throughout indigenous, or what has been known as the 4th, world.  This story came to Laenui (community voice) by way of the late Yann Uregei, advocate for the rights of the Kanak people and the independence of Kanaky. Uregei met Laenui in the mid 1980’s in Suva, Fiji at a conference sponsored by the Law Association of Asia and the Pacific  (Laeuni, 2007).  


The people in my village in Kanaky are very hospitable, taking great joy in welcoming friends and strangers alike.  One day, a Kanak man resting on the front porch of his house saw a stranger, a Frenchman, walking down the footpath that crosses the front of his house.  When the Frenchman came closer to the house, the Kanak stood up and invited the Frenchman into the house to rest and take some refreshments.  The Frenchman accepted this invitation, entered the house, and sat at the table for the refreshments.  After the Frenchman was through eating and drinking, he approached the Kanak to pay for the cost of his meal.  The Kanak, taken aback, declined any payment, explaining that he had only wanted to share the hospitality of the house by his invitation and sharing of what humble food he had.  The Frenchman was happy because he got a free meal.  The Kanak was also happy to have been able to have someone appreciate his culture.


The following day, the Frenchman came down the same footpath, bringing along with him two friends.  The Kanak was not on the porch this day, so the Frenchman decided that rather than standing on ceremony, he would simply invite himself and his companions into the house and wait at the table to be served.  The Kanak, walking through his house, was surprised to find three Frenchmen in his home, sitting at his table waiting to be served with refreshments, thinking what strange social customs these strangers’ practice.  But his culture of hospitality soon overcomes his astonishment, and he provides these “guests” with refreshments.  When they are done with their food and drink, rather than leaving the home, they remain at the table in animated conversation, observing how comfortable this Kanak’s house is, built for the weather of New Caledonia, and the possibilities for this house.  Finally, they approach the Kanak inquiring how many people live in the home, (two-the Kanak and his wife) and where do they sleep?  Again the Kanak is surprised by the inquiry, but still able to overcome the awkwardness of these strangers’ behaviors, he takes them to a small back room and shows them his and his wife’s sleeping quarters


The first Frenchman declared that they liked the room, and they wanted to move into the room.  The Kanak, surprised by this declaration, asks, “If you move into my room, where would my wife and I sleep?” The Frenchman suggested they might enjoy the kitchen, or better yet, perhaps the porch! The Kanak takes this as a serious insult which goes far beyond the boundaries of hospitality.  He speaks in a loud, harsh voice, demanding that they get out of his house or he will throw all three of them out.  He prepares to fight the Frenchmen and they prepare in kind. But one Frenchman steps between the Kanak and the others, and proclaims, “Let us not resort to violence.  Let’s act as civilized men.  Let us be rational beings.  Let us be orderly.  Democratic.  Let’s take a vote!”


The practice of transmigrating the colonizing nation’s population into the territories of the indigenous peoples has been common in many territories.  It is more insidious, more subtle, and more long lasting than an outright landing and takeover.  Whether by a resort to arms, a resort to the ballot box, the destruction of their environment, or the whittling away of indigenous peoples’ culture and their robust social structures, the imprint of colonization upon indigenous peoples have been disastrous.    

· Contemporary Oppression (racism, stereotypes, micro-aggressions etc.)

It is useful to consider the following “Liturgy” which was read at multitude of Catholic churches on a Sunday to reflect on the phenomena of the cross and the flag.  It was written by the Wai`anae Women’s Support Group (community voice).  

As we consider the current manifestations of the colonial dynamic and legacy in Hawai‘i  as poetically expressed by Puanani Burgess (community voice ):

E ‘OLELO KAKOU, SISTERS

(Let us speak together, Sisters)

(Let us pray together, Sisters)

Sister 

Hear our prayer to you,

In the spirit of Aloha which our gods

Bequeathed to us and to you,

We ask you to hear our words and

       feel our pain

Long before your Christian forefathers 

Came upon our sacred ‘Aina (Land)

We were three hundred thousand strong.

Strong in body, mind and spirit.

Our gods, our ways, our ‘aina, our sea and sky

Provided and nourished us.

But your forefathers came to our shores 

They brought with them the Cross and


The Flag, and


Disease, and


Alcohol, and 


Despair, and


Greed, and 


Shame for what we were –“lowly heathens”



(I think they said).

They offered,  no, demanded

That we accept the Cross and the Flag


(these Siamese of Power)

And said, “Here, With these you will prosper.”

We tried to put into their hands, our symbols:


The Kalo (taro) from whose body we take sacred nourishment.


The ‘aina, from whose body we take sacred nourishment.


The Wai and the Kai, (the inland and sea water) from whose body we take sacred 
nourishment.

But they scorned our symbols, They scorned us.

They said, “Here. With these you will prosper.”

But look at us now, Sisters.


We are the poorest.


We live in cars, tents, on benches and sidewalks.


We occupy more jail cells, more hospital beds, more morgue slabs and coffins


Then any other race in Hawaii.


Our children are labeled “DISADVANTAGED” and can’t read









can’t write

                                                 



can’t get a job

              






can’t get an education

We are beggars in our own homeland

But no more.

As we lay down the Cross,

As we lay down the Flag,

We search and have found those symbols which spring from this place

    







  this time









  this People

In our hands we offer you


a scoop of earth, the ‘Aina


a scoop of water from the land and the sea, Life

            a rainbow, Hope

 
and Aloha, Love.

But let us be clear.

Whether you accept our symbols or not, 

We will continue to speak the truth of our history 


the truth of our pain


the truth of our oppression


the truth of our colonization.

And through this truth we will be free.

This is our prayer to you, sisters.

Listen to it with you soul, sisters. Amene

· Common Manifestations of Internalized oppression 


Fanon (1968), a psychiatrist working in colonial Africa, Fanon (1968) noted that the colonial system has the power to promote the internalization of negative evaluations that become the self-concept of the colonized people.  People are strongly motivated to alleviate the aversive state produced by inferiority feelings. What is done is often destructive to self, family, and community thereby creating more trauma, grief, tragedy and destructive compensations. The colonial context is defined by inferiority and superiority.  Fanon noted that the colonial system has the power to promote the internalization of negative evaluations that become the self-concept of the colonized people. Nelson Mandela described the rise of the “Black Consciousness Movement” in apartheid South Africa as filling “a vacuum among young people. Black Consciousness was less a movement than a philosophy and grew out of the idea that blacks must first liberate themselves from the sense of psychological inferiority bred by three centuries of white rule. Only then could the people rise up in confidence and truly liberate themselves from repression” (Mandela, 1995, p. 486).


Memmi (1967) described the colonial situation as one that is based on economic privilege, despite suggestion of more noble goals of religious conversion or civilization. Its key tools are racism and terror. Racism is ingrained in every colonial institution, and establishes the "subhumanity" of the colonized, fostering poor self-concepts in the colonized as well.


Inferiority feelings are devastating because they heighten anxiety and promote destructive compensations ( i.e., generalized anger expressed in the family) to alleviate this aversive state perhaps by providing a momentary feeling of power and superiority (Ansbacher & Ansbacher, 1946). Manifestations of this dynamic may be reflected in the common social problems affecting indigenous communities across genetic and geographical distances. 


People are strongly motivated to alleviate the aversive state produced by inferiority feelings. What is done is often destructive to self, family, and community thereby creating more trauma, grief, tragedy and destructive compensations. For example, Austin & Marsella (2005) cited studies indicating that alcohol, drug use and violence are among the most serious health and social problems facing Native Hawaiians.  Robin & Taylor ( 2005) suggest that, in Fiji, there needs to begin the process of engaging in open discussion on ethnic identity if the negative effects of historical colonialism and globalization are to be avoided. They state “Fiji citizen’s need to feel secure in who they are, where they have come from and where they are going in order to avoid feeling the need to drown their negative affect and sink into a drug induced oblivion or try to relieve their sense of worthlessness in senseless violence. 


In Australia’s Northern Territories, domestic and family violence is the leading cause of admission to hospitals and that intentional self harm is a major social problem in many Indigenous communities and is becoming an unprecedented problems in the traditional Indigenous communities in the Northern Territories of Australia ( Reser, 2000)


The colonial context is defined by inferiority and superiority. Fanon continued that “The settler keeps alive in the Native an anger which he deprives an outlet; the native is trapped in the tight links of the chains of colonialism” (p. 54). He observed, from his clinical work colonial North Africa, that “The colonized man will ﬁrst manifest this aggressiveness which has been deposited in his bones against his own people (p. 52).” Often, this tension is manifested in the family. This dynamic was stunningly portrayed in the film “Once Were Warriors (Duff, 1995).” The stress of the colonial context, then, is manifested within families and communities and is thereby transmits trauma across generations through such mechanisms as domestic violence and abuse. Memmi, (1991) in his classic work “The Colonizer and the Colonized”, observed that it “is clear is that colonization weakens the colonized and all those weaknesses contribute to one another (p. 115).”   

Community Voice:


As time moves on and we are caught in the struggle of the Colonizer and the Colonized, we become swept by a tide of “deep-culture”.   This culture is so deep that we don’t notice its presence, and if we do, we accept it as the normal and natural pattern of human existence.  This deep-culture takes over control of all of our formal systems, directing our economic transactions, our social relationships, our style of education, our views on the environment, how we organize our judicial system, the management of our political system, and how we practice national security.  If we are not careful, it slips also into our families and our community, even into our deepest sense of spirituality.  This deep-culture is controlled by three fundamental pillars, Domination, Individualism, and Exclusion (D.I.E).    


In the informal communities of these colonized territories, there still remains a more traditional lifestyle in which we can find a softer and more cooperative deep-culture.  In Hawai`i, we call it the O.L.A. (`Olu`olu describing a comfortable, mellow, relaxed and non-confrontational attitude or circumstance; Lokahi describing a group or family mindset; Aloha to signify an inclusive approach with love, caring, and respect for the dignity of all) deep culture.  


In the decolonization discussions of Hawaiian self-determination, independence from the United States, Hawaiian Sovereignty, concern for the deep-culture of Hawai`i is an important part of the dreaming stage of the decolonization process.  The argument is simply that we can not decolonize while we leave the D.I.E. deep-culture in place.  Decolonization must root out those very elements which endanger the humanity in each of us.  Decolonization must challenge us to take from our informal systems the O.L.A. culture and replace it for the D.I.E. culture of the formal system, bringing a new order of life in which we will be able to sublimate the superiority/inferiority (or dominator/dominated) complex to one of ‘Olu`olu, of relating to one another with respect and recognition of the equal dignity of everyone and everything, in which we replace the Individualism/Singularity concept with one of Lokahi, of the togetherness and group relationships, in which we substitute in place of Exclusion, the concept of Aloha.  


If we only address a political decolonization process, changing power from one hand to another, yet remain under a pattern of D.I.E., we will only leave the structure of disaster in place while switching who leads in that disaster.  We will need to change that very deep-cultural pattern if there is any hope of real decolonization. 

[On Deep Cultures in Hawai`i originally printed in the Institute for Zen Studies, May 1997 Newsletter, Pōkā Laenui, author]  
Mental and Behavioral Health Implications of Internalized Oppression. 

Clinical and Community Programs for Internalized Oppression 


The consequences of the history and traumas previously described have motivated movements toward political and psychological recovery. This recovery has and is taking place in multiple (political, mental health services, and educational spheres of activity: 

(Community Voice)
Health impacts resulting from colonization have been extensive, including the genocide-like eradication of native populations by intentional and unintentional introduction of disease and illness, direct slaughter, removal from or destruction of traditional territories, and weapons testing.  Other forms of genocide have come through marginalization or eradication of traditional health and cultural patterns, destroying the institutions of traditional health care as well as the traditional health-care givers.  Hawaii’s many healing arts through the use of traditional voice technology, the use of ancestor guidance, of group processing, of realignment of an individual’s spiritual selves, of an appreciation and integration of the land and sea, of proper diet and herbs, of the traditional forms of massage, of proper child birthing, and many other arts have been pushed into the farthest corners of the community.  Some of these practices have been criminalized.  If practiced, they generally require a certification or license through the colonial authority.


Behavioral health care has been an area of special attention of the colonial system in Hawai`i.  The Hawaii State Department of Health has separated behavioral health from primary health, has separated individual health from family and community health, has cut apart children and adolescent health care from adult health and addiction health services.   The State has further sliced and diced health care into individual compartments of education, judiciary, labor, health (and their myriad sub-compartments), social services, and housing.  This is the D.I.E. deep culture of Individualism (including the concept of singularity) at work.  


Mental Health Services are under the control of a State-wide system of oversight and control.  All community mental health centers originally were controlled by the State.  The State determined the academic requirements of practice, and of course, those academic requirements were only to be met by its colonial institutions.  Any indigenous practice of mental health services, if not also abiding by State licensing requirements, would of course incur criminal sanction.  Only State approved services would be approved for reimbursement.  This is part of the D.I.E. deep culture of Domination.   


From the 1960’s to 1980’s with the discussion of economic opportunities campaigns of the Kennedy and Johnson administrations, empowerment of communities became a popular topic.  


By this time, the Wai`anae district of Hawai`i became the most populated of native Hawaiians.  This district led Hawai`i and the U.S. in crystal methamphetamine use, its educational status among the lowest in Hawai`i, its income far below other Hawai`i communities, and its crime, homelessness and other negative social indicators generally topped all other communities.  The behavioral health services had little relevance to the historical, cultural, or geographic reality of the people being served.


A community elder sat in the waiting room for a week, counting how many people were actually served.  She counted three!  Community leaders, outraged with “care” which didn’t seem to care petitioned the State Health Department, inviting it to leave the community and hand over management and control of behavioral health services to the community.  In 1986, the Wai`anae Coast Community Mental Health Center was born under the name Hale Na`au Pono (House of Inner Balance), charged with servicing the Wai`anae catchment area of approximately 45,000 people.  


Community activists with little or no experience with mental health care (except for being on the receiving end of such care) formed an initial board of directors, incorporated themselves, and in cooperation with the University of Hawai`i and funding from the State Health Department, opened its door.


In its 25 years recovery from the colonization of its behavioral health practice, Hale Na`au Pono is today the only community mental health center (CMHC) not controlled or operated by the State Department of Health, the only CMHC nationally accredited in Hawaii, the only CMHC to service Children and Adults under the same roof, the only CMHC to provide more than just behavioral health case management services for the seriously mentally ill,  but also chemical addiction services, group home services, psychosocial rehabilitation services, financial management services, and integrated and coordinated services among all these and primary health care of individuals.  It also sponsors a “Neighborhood Place” servicing the needs of families facing the crises from alcoholism and drug abuse, to having the electricity and water turned off, of children not having clothes to attend schools.  Hale Na`au Pono has amalgamated all these services within a fiber of aloha, the heartbeat of the native Hawaiian culture. Its practice is informed and grounded in the predominant native Hawaiian deep cultural principles of ‘Olu’olu (compatibility, kindness), Lokahi (unity, togetherness), and Aloha, (love, caring) which brings forth OLA (life, health).  This is in contrast to the overwhelming “westernized” deep cultural practice of Domination, Individualism and Exclusion (DIE). HNP has achieved the distinction of being the first Community Mental Health Center (CMHC) in Hawaii to be nationally accredited by the Commission on Accreditation of Rehabilitation Facilities (CARF) in 1995.  Today, it is CARF accredited in more services than any other organization in Hawaii.  In comparison, none of the State operated CMHCs have any national accreditation.  State CMHCs limit their services only to the adult population, and generally, only for somatic, clinical and case management services.  


It is not unusual to find, embedded within Hale Na`au Pono’s consumers’ Master Recovery Plans, Hawaiian practices of Ho`oponopono as defining family or individual therapy, or see consumers engaged in Hula, (traditional dance form) or Lua, (traditional art of war), or to see program or organization wide Aha `Aina (traditional celebrations and feasting), or even Hoe Wa`a (Canoe paddling) as part of their recovery methods. 

Culture –Based Schools and Programs & Cultural Recovery


Education has been a focal point in the struggle for self-determination and cultural recovery. The recovery of language and culture, previously suppressed by the forces of colonization, are essential component of psychological and political liberation. This effort has been occurring throughout the indigenous world. In the Nā Lau Lama (2005) report identified examples of Hawaiian culture- based educational programs. Examples cited include Hawaiian language medium schools like Pūnana Leo and Kula Kaiupuni,  Hawaiian based charter schools, and the  Kamehameha Schools which began as an instrument of assimilation to address the severe social problems Hawaiians faced in the late nineteenth century which was transformed under pressure from the Hawaiian community, alumni and KS teachers to become a Hawaiian school  for Hawaiians (Reyes, 2012). The strategic plan for 2000-2015 stated that the Kamehameha Schools will cultivate, nurture, perpetuate and practice Hawaiian culture, values, history language, oral traditions literature and the significance of cultural and historical places. This reflects the Hawaiian renaissance and the political movement it spawned. Further examples of this movement include the Kamehameha Early Education Program (KEEP) which was  created, implemented, studied, and modified based on Hawaiian culture for Hawaiian children (Banks & Neisworth, 1995). This is an example of culturally congruent educational programs that affirm and honor indigenous cultures and support the positive evaluation of indigenous identity. Nā Pua No‘eau (Sing, 1986) created a program to develop gifted and talented Hawaiian children from kindergarten to twelfth grade. It’s philosophical foundations (Sing, 1993) include a consideration of historical, political and cultural aspects of Native Hawaiians and an integration of Native Hawaiian values as a programmatic foundation and purposefully raising self esteem thus contradicting the essential dynamic of internalized oppression and inoculating children against its corrosive effects. ‘Aha Pūnana Leo began with a small group of Hawaiian-speaking educators with federal support. Today, Native Hawaiian children can obtain their entire K-12 education in the Hawaiian language. Community members established Hawaiian immersion schools throughout the Hawaiian Islands from preschool through high school (Reyes, 2012). 

Community Voice: There is a difference between colonial education of indigenous peoples and indigenous peoples’ education.  That difference lies in purpose.  Colonial education of indigenous peoples is essentially to fulfill the mantra “school to work.”  For indigenous peoples, the purpose is to maintain the continuity of indigenous consciousness, found in all the arts and science, history, language, and humanity of its people.  
Conclusion

The purging of the internalized oppressor from the minds and spirit of the previously colonized is a necessary component of decolonization. This process often is associated with anger (Salzman, 2005 b).  The consequences of contact, disease, depopulation, and colonization across the Pacific have spawned movements to recover history, culture, language, traditional spirituality and land are movements inextricably related to the psychological processes of rejecting the negative evaluations imposed by colonial and oppressive systems. Colonization and decolonization are both political and psychological processes. Psychological liberation from the internalized negative evaluations of an external oppressor is a necessary component of the process of decolonization and recovery.


When Bob Dylan picked up an electric guitar and brought the power of rock and the lyricism of poetry together he was booed and heckled continuously. He was even called “Judas” by purists who were offended by his break with their expectations. His response to the angry crowd was “I DON’T BELIEVE YOU……YOU’RE LIARS!!!!” He went on to change American music and culture.


No one can make you feel inferior without your consent. 
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