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Tikangs Mo

Peace agreements (discussed in chaprer 10) are the most spectacular
manifestations of 4 state of ez, but aditionally they were difticult te
negotiate, That resolutions should reach 2 state of ea w an ideal that is
in the minds of the people. It is important to be able to say 'Kua ca!
that is, the matter is settled and is no longer an issue. Sertling an wsue
is guided by both precedents and by judgements against modern factors,
The end result is to reach the stute of e

Value, volves and principles

le could be conflising ro use the word “values' 1o mean principles and
the sord “value’ which means ‘the regard something it held to deserve;
impuortance or worth' (Cxferd Compaet Ictionary 21KE1277-78), Obvi-
vusly one is not the plural of the ather. Instead we are dealing with two
scparate words with very different mcanings. Manaakitanga is onc of
the vajues thar underpin tikinga Miori. It refers to an expected standard
of belaviout, an ideal that ene should aspire ro reach. When we sy
that manaakicanga 5 ‘highly valued” or that there is "high value” placed
upon manaakitanga wo are using the base singular word *value’ which
means holding something to be important. Whar values ace important,
and lave been noportant, w Miorn?

Whanaungatanga

QOne companent of the vilues associated with tkangs 38 whanaungs-
tnga. Whanaungatangn  embraces whakapapa and  focuses upon
relationships. Individuals expect to be supported by their relatives near
and distant, but the collectve group also expects the support and help
of its individuals. This is 2 fundamental principle.

There are obligations in terms of whanaungaranga. Ac a2 mngihanga
relatives are expected 1o support the whole ceremony Many okanga
prescribe ways ef restoring a balanee in relationships because it is
recoised that relativoships are fragile and peed to be nortured. An
wssociated principke is that of kanoli kitea, o face seen, indicadng that kin
members need to be seen and the bonds of whanuumgatang kept sorang,

The whanaungatanga principle reached bevond actual whakapapa
relationships and included relationships to non-kin persons who became
like kin through shared expericnces and to the ancestral house at the
narae, because it s usually naued after an aocestor. Altheugh a high

Mgi Potake o te Tikanga

walue is placed upon whanaungatanga and its obligations the ideal is
difficult to achieve,

Manazkitanga and whanaungatanga

All tikanga are underpinned by the high value placed upon manaaki-
tanga — nuraring relationships, looking after people, and being very
careful abour how others are treated. Thus in the tikanga of muru (the
ritual rediscribution of property discussed in chapter 9). for the groups
of people who come o take away the heirlooms, goods, products of
the land, sea and forest, the animals and, i fact. anvthing moveable,
the value of manaakitang: stll holds: that i, the principle or standand
of behaviour mwst remain in place. These people are given 2 meal and
are allowed o leave in peace, The pracrice of mury is carefully nanaged
because the values placed on whanaungatanym and manaakitanga imust
be mainined.

The Law Conunission (2001) preferred to call wpon the general term
arulia t cover this value. Aroha is an essential part of manaak g and
is an expected dimension of whanaungatinga. It cannot be stressed
enough that manaaktanga is always important no marter what the
circumstances might be. Some niight be maotivaced by anger or by greed
10 act against the expom:d principles of beluviour 1o the end, however,
a judgement s made abour their filure to observe the expecred
requitements of tikanga. These principles are important in human
relationships.

Mana
Personal and grmup relarianships are abways inediared and guided by the
high value placed upon mana. Mana has to do with the plice of the indi-
vidual in the social group, Some individuals are repgarded as having a high
level of mana and others have varying bevels. The word as detined by
Williams (1957:172) has 3 rnge of meanings: ‘authority, comeeol’, 'influ-
ence, prestipe, power, ‘psychic foree’, “effectual, binding, authuritative”
People with mana tend to be persons it leadership roles in the com-
nianity. They are well placed in terms of whakapapa and come from
chiefly lines or fom important families. Peaple of mana duaw cheir
prestige and power from their ancettors (mana tipuna). This power i
socially founded upon the kinship group, the parents. the whinaw, hapil
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and iwi. Theme 5 also a personal increment based on the proven werks,
skills and/or comributions to the group made over tnne by an individual
that pravide human awthority (mana tangata). The elemenc of psychic
power telates also to whakapapa and conaections with the Gods of the
Maiaori world (mana Awa}. Few leaders roday claim a divine right o be
a speaker on the paepae or taumata (the speakers’ bench). Yet the most
cifective sprakers are those that hiave mana and the confidence sssociated
with it

Mana is in wrn medisted by che value placed on che twakana/taina
standing of a person. Tuakana — older siblings. male or temale — have a
bigher position socially than taina, younger siblings. 1n efect ineerper-
sonal relatiorsships are not on a level pluying ficld. They are much more
complicared to manage because of ather variables. Having skill and
experience are advantages in maintanig balance in nterpersonal and
nter-group relirionships. Asa general ruke mama must be respecred and
public ¢vents should enhance the nuna of participants. Actons that
diminish maga result in gouble.

Tapu

The concept of tapu is an inporunt element inll tikangn. The soutce
of taput goes to the heart of Mieri religious thought and even thongh
a majority of Miori are members of some Christian church or sect the
notion of tapu holds. It is not really a matter o choosing ene teligion
overanother. Rather it has to do with integrating different philosophics
and making an atenpt 3 reconciling apparent contradictions. Tapu is
everywhere it our world, It is present in people, in places, in buildings,
in things, words. and in all rikanga. Tapu is inseparable from mana. from
our idenury as Miori and from our culural pracuces.

Az Mioti we respecr the tpu of places and buildings such as the
ancestmal meeting house. We ako respece the tipu of persons including
owr own., These are ieals and values we belicve in. Bue it has to be
adruitted rhat many of us no lenger know about these values and often
do not know what o do. Notwithstanding this trend. upu remains an
important part of our actions and of our beliefs. When told thar we
shenld net scep ever a sieeping person the reasen has w do with the tapu
ol the perso. One should not pass anydung over the head of another,
the head being the most rapu part of a person. A building is opened at

Mgl Pozake o ve Tianga

dawn because it s mpu unel the moment the builders, carvers and
decorators are released from the tapu of creative work and the building is
cleared ready for public use. The whale of the ungihanga ceremony
cannot be explained unless the notion of tapu is cleatly understood.

Utu

While the netion of utu & linked ta the analytical famewark of the
take—utu—ca model alrcady mentioned. there is alse a value placed upon
Utu a5 COMPENSAtion, of Tevenge, OF reciprocity. Many commentators
have noted the concept af utu, for example in warfare (Vayda 1960:45)
and in economic ansactions (Firth 1959:412-13). It is sometimes
referred o as the principle ef rectprocity {Firch) ar as cthe principle of
equivalence, and Metge (2000) regards its itain purpose as fiuintaining
refaticnships. As pointed out in this chapter utv is a response to a take
and thatonce the take is admived the aim is to reach a state of ca, which
might be ranslated as restoring balinee and thereby maintaining
whanaungatanga.

There are nony pathways and responses by which wu is put it
practice, Many of the pathways an: culturally validated and are regardied
as appropriate ro the event that criggered a respense, Choosing the
wrong pathway could be found to be inappropriace.

Naa and ca
The nerion of ea to indicate the succesful closing of a sequence and
the restoration ot relarionships or che securing of peaceful mterselanen-
ships is a value that anderping most tikanga, In war, the nution of 2
refers specifically to cither achieving revenge, which is a limited and
one-sided aim, or towards securing peace between both parties, which
is more difficule to achieve. In the case of thuru, relatonships have been
upser and a new set of relationships is validated at great cost to onic party.
The new element in the relationship engers the group at great expense
to the receiving hapi and probably needs to foster good fiture relation-
ships. [ the context olimfringements upon tapu, the response selected
reduces the level of tapu 1o 3 sute of noa, thereby restoring the balince
and so reaching the deserved state of ea.

Noa is often paired with tapu indicating that often noa refers 0
restoring a balance. A high level of tapu is regarded as dangerows. Here

pil
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the role of rikanga and of thunga is 1o reduce the level of dangerous
tapu until it i noa of safe. [t is not usetul to think of noa as being the
opposite of tapu or as the absence of mpu. This is plainly not the case.
For example a person can be very wpu if one i very ill or there i
bleeding and shedding of blood. Once thewe tipu-increasing symptoms
have pasted the person returns to a safe state, but still bas persanal tapu,
The state of noa indicates that a balance has been reached, a crisis is
over, health is restored and life is nortmal again. This means relatiotships
arc restered. This stare coincides with 1 staee of ¢ and noa. This seaee
nugdie ast for several weeks unnl upset by some unexpected event.

The cycle begins again from a cause, ‘take’, to a response. "utu’ and
finally reaclung a stare of balance again, *ea’ and *noa’.

Underlying principles and values are pervasive in any study of
tikanga Miori. [t follows therefore that these principles and values will
arise time and again in the descriptions of the rmnge of tikanga Mauri
covrred in this book.

Perspectives - Alme =y om A i A oo

To look an qapr only a8 'being with potentiality for power” is to
leave oux the mostimporeant element of tapu, the faith elernent, che
link with the spiricual powess, In the understnung ol fapa pre-
sented here, every part of creation has ics ragr, because every part of
creation has its link with one or others of rhe spirioial powers, and
aleermarely wirh o, fo Manei Ko, “the parentless one’, To Takerake,
‘the source ol all,

[tis important to note that this is one wiew of fapn. a view based
on some of the Maori writings of the 1840 and 1850, Each wribe
has its own understandlings of tagm as is evidenced in the Maori
manuscripts, what one Maori writer referred ta as tapu, another
referred to as mana, Taday voo, where some tribes speak of rapu,
athers speak ot mana. Different woods ate vsed for the same realiny
ancd the use of the dofterent words itsell gives us 2 better undes
standing o f char realioy.

— Sharres 1997:33

Ngi Plake o ¢e Tikanga

Again 1 major factor in having mana as a people is the abifity o
express murna through the exercise of hospitality.

So, in the 1850°s when Tamehama Te Wabarea approached dif=
fetent chiefs around the country asking thems to accept the ticle of
King of Aotearoa, they refused, one after the other, In retusing they
referred to the land over which they had no control and to its fhod
resources. The reason they gave for refusiog the title was that they
did not have the resounces w manaakd, o look after the people in a
way fittin g for a King. They fele char cheir rribal eesources would not
be equal vo the wrain of keeping up the positien of King,

—Shirres 1397:55

{ therefore wake 2 distinction benseen ibrrinsic piand excensions of
rapw. The mrrinsic rapu are those things which are rapw in themselves,
These are the primary tapy. The expensions of tpu are the rsirictions.
These are teferred 1o & fapui ot becanse of their own mueisic wps
but because of their relanonship to sonte primary fap as a restriction
invposed to protect it in some wav: They are thus an extension of the
PrimAry fapn,
— Shirres 1997:54

Ruka svs pantly the progmmming of the missionaries and partly
Marnt misunderstanding nsuled in Macri faith-heakers and prophers
being oo ready to brand soime tkangs Maoii ot kebua or evil spiries,

‘Out people becanw fripghrened of themselves, frighcened of their
culmire, frigheened of their tkanga, frightened of their spirituality
and they pushed them aside, even thar o

‘I shink an example s my kids talking to their grandmocher. My
belef is to talk Maori to n1v kids. Bur their kuia talks Fakehato them,
and sl them to Forget their past, ‘your future is in the Pakeha world',
and thatssad. that was the thinking that permeated that genermtion.”

Ruka believes this thinking must be undowe, not with the clder
generation bur with the coming generation, to win back something.

He says this is whar a lot of Maori people are doing. by their
search through oher teligions for diesr taha Maori. He says Ohakune
iz 2 goad exaniple, where there is a seong nuckeus of Maori yeung
people smunch in their Katorika roots and their taha Maori.

= Broughton 1985:7

EH
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Te Tapu o te Tangata
The Tapu of the Person

In the world of today it has become inportamnt to kiaow who we are,
whers we come front and whar we are born weith. There is 2 telt need to
knowr our reom and to belong to some place that we call home. But as
well as being concerned about identity and our place in society there is
also the question of birrhright. [lo we have a birchright ot has it been
denied, suspended, removed, or is it in doubt that we ever Tad such a
thing? The title of this chapterindicates wa: are assuming that a person is
far more than a tnere biological self. There are other aspects of the self
and etie of these has ro do with the spiritual self, the wpu of the person,
the sancrity, the special actribuces that we are born with and thar con-
wribute 2o defining our place in tme, localiey and society. The discussion
is lienised in scope o Looking at the nation of birthright, named here as
kathau-waiG, that is, the atributes gained through the mother's mulk. It s
a working assumption here that a person is born into the word with a
birthright thar might be very limited or quite extensive, In the Mieri
case the birthright includes a spiriwal aspect and this will be- described as
we cxplore the various dimensions of being a Maori person. Orhers may
Thave similar tdeas and give them different names,

In exploring the concept of birthright a number of interesting
questions can be asked. The following are examples:

1. Whar is the birthrighr of a Maori child?
2. Are there benefits to being Maorit

3. What is the heritage of a Miori child?
4. What are the obligarions of the paretis?

A5
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3. Does tapu apply to both ten and wonwn?
6, Is 3t possible t intprove ones weial position or is an individaal
forever locked into a position detined by one's whakapapa?

7. Is mana concerned with being creative and imaginative?

These are interesting questions rhat have hecome imporant wday
because of the abvious benefis of belonging to an iwi which has just
received some compensation money from the nation or has high hopes
for the furure. Part of the sculement process involves idenrifying and
registering memhbers on bapi lists, Thes iwi are concerned aboug the
rules of eligibiliry and are setring in place criteria for determining mem-
bership. such as whakapapa links, interests in Lind blocks and association
with muarae. On the other hard there are individuals whe are dusting
their whakapapa books and searching for ways of linking in to tribal
resonrces. There are others who are looking for evidence of some
Maiari blood in their descent lines. A link to 2 Maort princess or to a
chief ¥ a cherished desire.

The abuse of the sanctity of a person

These questions are also very imporcint frem an entirely different poine
of view. I the 1980k and 1990¢ 2 disturbing amovne nf evidence was
brought to light concerned with the abuse of the sanctity of the
individual: neglect of chiklbren, family violence, sexual abuse of children,
assault of women, and murder of women, There were appalling cases
of violence tewards children by aduolts who exhibited no awareness or
acknowledgmenr of or respecr for the individual and their place in
Maori secicryv. Nor is it any beteer in the treatment of women. Was it
ahways like this? Or has there been further erosion of Miori values and
culrtiral norms? Or are there other reasons? How dees concera for the
well-being of the individual member of the hapd compare with the
wardike mature of society at krge? While acknowledging the ternuous
nature af hife in madicianal society it # quite plain that within the hapi
and the whinau there were rules ot behaviour to adhere to, and if these
rules were trampled upon there ware dire consequences. However, acts
of bad belavisor are wday ne Ionger conuolled by dkanga Miori aleve.
These ate: now ahnost torally marets tor the law of the land.

Te Tapu o te Tangaes

Can one be an individual in M3ori scciety!

Another question is whether it is posaible to be an individual in a whinau
ot hapl when the interests of the group are seen o be supreme. This
question can be asked in 2 different way: if vou rejon your hapi do you
lose some or all of your individuality? Firth {195%:135-41) addressed
ths isue in 1927 when he wiote Lcoromia of ihe New Zealand Maon
{first published in 1929). He argued that though the individual person
appeared to exist only as a part of a group, the R did not support this
posicion. He cited writers such as Wilson, Best, and Cowmn (Firth
1939:138), and many othérs ove Femphasising the influeace of Mion
communistn. Firth {1939:133) challenges stabements such as the follawing
from Best: ‘In Maori society the individual could scarcely be termed a
social inir, he was fose i the W or family group! In (Gct, then: is
wverwhelming evidence to the contrary, for exaniple in “rivalry berween
persons in work, the insistence on uti or an equivalence (or gifs and
services, quarrek over land and property righes of a personal kind, theft
of valuables, gurtonous consumption of food, idleness and the like indi-
cate a definite sphere of action determined primarily by individual
interess’ (Firth 1959:138) There is ne need ro push the painc any
furcher. [t was possible in 1927 to be a Miori individual, If anything,
Miori have been increasingty affected by the wessern ethic of the
individual so that we are possibly more individualistic now than in 1527,

Rangatiratanga

The concept of sangatiratangs has been discussed extensively in relation
to the Treaty of Waitangi. Sve for example contributions by Orange
1987, Walker 199 and Mead 1997. The word appears in article 2 of
the Maori kext. [n these discussions rangatiratangs is associated with
political issues such s sovereignty, chieftainship, leadership, self-derer-
minarion, self-management and the like. When the term was applicd to
an individual, as in the writings of Te Rangikahcke (Grove 1983:11-12),
theissue is about qualitics of leadership and chicfuinship over a social
group, 2 hapi or iwi. According to Te Rangikaheke the legacy lefttoa
child born of e moenga rangatira {the chiefly marriage bed) would
include the essential abilities to lead and conduct meetings of the tribe,
know all about agriculture, be brave in bacde, be very familiar with

o
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miliary strategics, know the arts, build up the resounces of the tribe and
be hospuable to visitors.

Te moenga rangatira: the chiefly marriage bed

This s not a discussion ahout individual in general or about what any
individual Miori might be born with, Te Rangikaheke (Grove 1985:
11-12), however, did discuss a fundamental concepr thac underpins
certain beliefs about the miture of individual talenes and characreristics.
He was very clear that the source of these characteristics was te mioenga
rangatira, the chictly marriage bed. He quoted the tollowing proverb
to emphasize the poine 'E kere ¢ hekeheke, he kikano rangatim' (It
will never be lost, the seed of chiefly persons) (Grovwe 1983:12).

Te Rangikahcke meant that a person derived all of their personal
characteristics, or pimanawa as he called them, from the womb of the
mother. He called it the belly: From this statement one can postulate
that he saw the kikano fseed) a3 coming from boch parens. While the
chief might coneribure his genes, it was the mother who nurtured the
seed and eventually gave birth to a new life thar Te Rangikaheke credited
to te noenga rangatin, A child born of noble parentage would be re-
ferred 1o as a descendant of a well-known ancestor and as the child of
parenes of some social standing in the tribal group. Such a child would
receve o generous enttlement of asseis such as garments and
ormaments, snd later, interests in land; weuld be well brotight up and
well educared, and would by right of bicth receive a richer pertion of
atwributes than other children,

The principle of w moenga rangatira is casy ¢o understand. Chiildren
born of te mecnga raygatira or te takapau wharanui {the great sleep-
ingmat} receive more of everything acconding to disir position of bitth
in the chicfly lincages. Those unfortmate enough to be far removed
from the main chiefly whakapapa lines receive less, While every Maari
person is born swith a whakapapa which is part of the hirthright, there
is Mo cormuon starting point and ne kevel playing ficld. Every person
isdifferert and every one has a unique posinon in the social syscent. Te
MOCNEA FANgatira & an important ranking device which sall has rele-
vance and validity in today's socicty.

Te Tapu o te Targaa

Te tapu o te tangata: the sanctity of the person

Once issues of chiettamship and leadership are et aside it is not really
appropriate to speak of the rangaticaraga of the individual except ina
metaphorical seose. Respect for the individual 18 better stated as te tapu
o te tingata, the sanctity of the person. The reasons for emphasising
the tapu aspect of the person will become clear when various atrribuees
are deseribed and discussed. Tapu is a powerlu] concepr when applied
to the individual person,

Tt veeds to be said that Te Rangikaheke did not beliewe thar piirmanana
could be passed on to people of low class, such as tiada {slaves). In his time
tiiiid did ner qualify to be treated a5 human beings. By beceming saves
these people bost their birehrighn and duss their right © be teared the e
as other members of the haph, But the chss divisions of maditional smes,
maniely the chiefly clas and the commeotiers, the ware (low born) or tieid
(lduck 1987:337), no longer exisc and are not recognised. No Mion taday
will adimit 8o being a commoner or ranadi. The socal divisions of the past
have Hattened out amd there is one class called Maoni. This Te Ringi-
kahekics netion of ¢ mocnga rangatira applics ro cveeyone regardless of
social poution. However, dwe ditferences are accommodasred by varying the
levels of mpy and mana that individoak receive. This means thac fine
distinctions are now made within the contest of the singde clss. In other
words judgments are stiil inade about rangatira starus and proxinity to the
chicfly line. Also there are dscriminating factors, such as order of birth,
which separate individuals,

What 1 shall attermpt to do is o presene a coherent model of che
actributes and characreristics of an individual born of M3ori parents, st
having ene Miori parent. The individual is subject to various social
facters, ameng which is the issuc ot enculturanon so the children know
who they are, understand the culture they are born into armd know how
to behave as adults. The nurturing and shelteting e of the parents is
crucia in this precess so that the childeen grow into their culture rather
thaty become alienared frin it as appens roday n far coo many cases.

The concepr of kaihau-waiu: birthright

At this pomt it 1 useful o tunk in ceros ot a birthright which includes
cverything that a child can ¢xpect by being born a Mieri. Componens
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of the birthright can be described as artribures that refer ra “any property,
guality or characteristic that ean be ascribesd 1o a person' (The Living
Hhster 197365). The componentidentitied as an acribute will be passed
on te the mdividual as part ef the birthrighe. There is no word in
Witliaws' Dictionary for birchright and so 1 have camed the word kaibau-
waid, meaming property or aicribuee gained through the mother’s milk,
that is, thiough birth.

Te Rangikaheke applicd the term piumanawa in the sense of narural
talents to some of the attributes of a person. A mere inclusive term for
artributes, characteristics and talents is the word ihua, so one can talk
about te ihua o re tangat Ahua refers 1o form, character and make-
up. Thus te 3hua o te tangata addresses the notion of the form, character
and rnake-up of the person,

The dynamic aspects of the kaihou-woil

Ome's birthrighe is affecred in 2 number of ways and may be limited or
mereased acconding to cectain principles and variables. Once having
reeeived the kaihau-waid there are responsibilities upran the pareots, the
close relatives and the individual person to maintain it and cherish it
Much of the birthright can be lost, or diminished, or darmaged by others.
At the moment of birth, however. there are discrimimanng principles
which alrer the smrting point of people. These are listed below:

. The principle ol te moeugs rangarira meane thar those born from
a chiefly line inherit mure than others.

2. The mianwa (first boen) principle, or the principle of primo-
geniture, thar is of the priority given to being born first, Order of
birth 15 important i terms of the whakapapa line and privileges
which are associated with this principle,

3. The mokana/taina principle which grants moee status to the elder
sibling {cuakana) than to the younger (taina), There are extensions
of the taakana principle to other relationships.

4. The principle of unr—ca (compensation=state of balance), which

determines whether the birthright ranains io a steady state, is

imcreased or substantially reduced.

Te Tapu © e Tangata

w

The principle of tod, or personal achievement and service. which
enables an individual to make up for lost ground or increase the
birthrigh.

>

. The whakatika principle, wlhich enables one o appeal to the
Gads thmugh karakia to correer 2 wrong. This may be effecred
through a tohunga or minister of a church who will ke steps to
correct a ritual error. The whakarika principle acknowledges that
an individual can make an unwise decision or otherwise do some-
thing that damages one’s persorial mana.

7. The principle of ahi-ki (burning fire), of keeping one's claims warm

by being seen [the principle of kanohi kites, a face seen) and by

mintaiuing contact with the extended family and the hapu.

8. The principle of spiritual nururing, which comes from observance
of proper cerenmonies, use of karkia and appeuls for divine suppore.

In addition to maintaining a balance of all these factors there is the
added danger of a nanakia, an untrustworthy, hail-fellow-well-met
wheeler-dealer i the family who through various nweans will aeempt
to disinherit their relatives er harm them. Thus the birthright needs to
be pretected, discussed, monitored, and maintained in balance so that
once the chitd becones adul there is somiething of value ta hand over,
More importantty the individual is prepared, willing and able to make
decisions for one’s self because the birthrighe is a share in the heriuage
of the Maori nadon. When this momenc arrives the individual should
be keen 1o receive their share in the inletitance and aot reject i, as
often happened in the past.

The attributes

Atrribures inay be grouped ineo pwo categories, Firse is a set of aeeributes
which identify the person and anchor the individual within a social wait
that is identificd with a known locality. The second group includes
attributes that ave fandamental to the very nature of human life and are
linked wo beliefs about the cosames and die place of huttns beings withio
the belief system.
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Attributes of identity

Ira tangata, ira atue

Ira tangacy refers in geneeal to what sesults from the minenga tangaca,
the marriage bed of humaos, A new lite is ereated and the new life i
hurezan. The wond im means *life principle” or more specif cally "gene’
{Taura Whini i tc Rieo Miori 199%:104), while tangata means human,
Ira tangata thus refers specifically to a human life that has inherited 2
collection of gentes ffon the parenk. The genes are more chan biological
elements, however, There is @ godlike and spiritual gualiey 1o 31l of them
because as human beings, i tangata descend from im Atua, the Geds,
The firse woman was created by the Gods and the seed of human life
was planted by Tane, sen of Rangi and Papa, the primeval parents of
the M3ori casmos.

Much of a person’ prospects in life depend upun the parenty and the
legacy they pass on: genes, social standing, cconomic position, education
and the like. When aduihoed artives individuals play an impertant role
in shaping their ives and their tutuee. The individual has to ace it a
social, politieal, economic and <piritual envimnment. Education and
training prepare the individual for life in this complex cultural envimn-
ment. But the individual is also 2 person with a personality known to
other persons.

Whakapapa
Whakapapa is a fundamental attribute and gitt of birth. [tis the social
cetnpenent of the ira, the genes. A child is born into a kinship system
which is already in place and has been for many generations. Every
individual is 2 beneficiary of two whakapapa lines, the mocher’s and the
father’s, Sometimes a child can claim the whakapapa of culy one parent.
This single whakapapa line issutficient ta define 1 pluce within the hapi:
of that one parent. Whakapapa provickes our identity within a tribal
stracture and later in bife gives an individual the right ta suy, ‘1 am Miori.
One’s whakapapa is atfiected by a number of the principles puthoed
catlicr. The order of birth is important: the mitimui 15 accerded more
mana than others. [t is also affected by the tuakanastaina principle which
is also the arder of hirch. The oldcrsibling has priority over the younger
and this principle works i% way down to the last born, known as the
ponki. This person is often treared the same as a mdtinwa, Whakapapa is

Te Tapu @ ve Tangata

ako affected by the ahi-ki principle: one has to be located in the righe
place and be seen often in orderto enjoy the full benefis of whakapapa.
Correct wlukapapa i the key to eligibility to mcerss in ariba)
lands, to education grants, to artend certain tribal ceremonies, and ra be
accepred as angta whenwa at the local mane. With it come some
responsibilities to play a partin the life of the hapii and iwi. Whakapapa is
ako the key 1o niembership it the hapi of tlie parens, to one hapii or to
swveral. Whakapapa legitimises participation in hapii affairs and opers
doors to dhe assets of the iwi. It provides a right to be buried in the local
urupd (cemetery), 2 right to succeed to kind interess of the parents and 2
right to claim membership in the hapi. One cansay with certainty ' am
Npid Awa’ or 'l amm Te Tawera” or 'l am Tihoe, Te W hina.u-m-Ap;mui,
Whakarohiea, Paahesheu, Ngatl Manawa or Ngai Te Rangi’ In shore,
whakapapa is belonging. Without it ait individual is ouside looking in,

Tdrangowaewoe

Whakapapa is also the key w the next component of one’s birthright:
the right to be ascciated wich a locality. A bundle of artributes cotne
with the fact of being bern of Maori parenits or even of one Miori
parenit. One of these attributes is the right to a place for the fect o
stand, that is, tirangawaewae, It is a place where one belongs by righe of
hirch. Trangawaewae represents one spot, one lacality on plinet earth
where an individual con sav, 1 belong bere, [ can stnd here without
challenge. My ancestors stood here before me, My children will stand eall
here! The place includes interess in the hind, with the territory of tle
hapii and of the 1wi. Itis a place assaciaced with the ancestors and 3 full
of history.

The tiranga is the primary localicy, the place intimately associated
with the identity af the bapi and therefore with the identity of the
person. Teday thie marae is the ouire of Wdentity. Neat to it is the
cemetery and the wihi tapu (sacred spom) of the hapii. The place then
excends onrwards to include the territory of the iwi — the rivers, lakes,
mouneains, islands, coastline, forests, swamps, harbours and specific
Lind blocks.

These significant places arc remembered in proverbs such as ‘Ko
Pirauaki te maunga, ko Rangitiiki te awa, ko Ramgitukehu e tangara’
(Patauaki is the mounrain, Rangidiki is the river and Te Rangtukehu
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is the chief). Anether is: ‘Ko Taupo te moana, ko Te Heuheu te tangata,
ko Thiwharetoa te iwi' (Taupo is the like, Te Heubeu is the chief and
Towhareroa is the teilz).

Fimanawa

Te Rangikaheke reters to inborn talents that an: passed on thmugh the
genes and come from the seed of rangatira persons, Williams (1957.309)
defines pinunawa s ‘natural talenrs, neuitive, cleverness’. Talenw come
with the whakapapa and i is assioed that paren pass on tlents to cheir
chillren through «w moenga rangatita. A talent forare, for example, Tmay
umanifest tselt i several generations of a descent line. An example,
recorded by Neich (1977:109-110) Iists 2 succession of gifted Negati
Tarawhai wood carvers.

A bundle of pimanawi and characteristics is brought tegether in the
genes thae comprise the kikano rangarira mentioned carlier by Te
Ranmkaheke. A propensity for bad temper and violence is beheved to
characeerise a particular family line. A ralent for music, or an abilicy o
recice from memory hwndreds of namies in a whakapapa table, or a talent
for weaving, oratory. singiry waata, or art, passes from one generation
te the nexr. This is why oraters sometimes refer to the living descen-
danes ef an dwi as the hatsds and feet of previous generarions. Sometimes
they derect mannerisms or voice yualicies thar were the samie as those
of their relatives who have pasied on,

The metaphor of the flax bush {te pa harakeke) may be invoked 10
represent the ongoping passage of attribuces, 1n a flax bush new life
comes our from inside the heart. The sheltering leaves in time tall and
die away leaving space for che neav leaves. But icis the: sooe fax bosh
and all Jcaves maintain more or less the characreristics of the whole pa
harakeke. So 4 is wich pinatawa: the new forins imintain soute of the
same charcteristics that were seen before in their ancestors.

Spiritual attributes
The next group of attribuces are those in which the spiritual element
is dominant. Every Mioriis born with these spintual attributes, but not
every Mior is aware of them.

As mentioned earlier, T Rangikabeke denied these anributes w

Te Tapu o te Tangama

persons not born of chiefly stack. In order to benefit from the inter
vention of the Gods an individual necded to come from te moenga
ranganira. Howewer, the whole narure of Miors soctery has chuoged and
the social distinctions of the past oo longer exist. An important
comsequence 1 that all Miori now belong to the rangatiza class. All are
relared o the chiets and have nobiliey of birch. Thus it tellows that every:
child receives a filll basker of ateribures; although, as stared earlier, the
fruit i the basket will not be of the same quantine [t also tollows that
every Miori child is born wich spiririal ateributes and every child has
persunial tapu.

Topu

The mest importane spirtual arcrihute is one’s personal tapu, This
atiribute is inherited from the Miori parent {or parenis) and comes with
the genes. Te Ranpikaheke's notion of re inoenga rangatira provides an
ideal model of 2 person bern of the appropriate whakapapa, broughe
up in ideal conditions, supparted through bfe by parents who them-
sclyes possess 2 high level of tapu and who began lite with a maximum
increment of personal tapu.

All going well these individuals should be able o protect their
interests aud build their peesonal tapu threugh their own good works
which are noriced and approved by the people. Others have a more
difficalt task of Improving their lot, bt in today's socicty there are ways
for individuals to do so.

The protection of the self'is closely linked to tapu and the actribuee
of nuna, which is allied to tapu. I shall describe nana separately. Here
however, it needs ta be said that as the mana of an individual grows,
the tapu rises at the same time, K the Jevel of one’s tapu is at a steady
saare, the individual is well in both 2 physical and psychological sare.
Well-being means that the self i ina stare of balance, Personal tapu,
which pervades all of dic other attribures of the self, is safe, not under
threat, of likely o be threatened. All hara {rransgressions) have been
neueralised and deale with and chere are none imminent. Persons of ill
will who iy harn an individua] in some way are not doing so. L other
words the atrribures of the self are all in 2 sready stare and the torces of
good and evil are in balance. Overall the person ¢an say Kei te ora ahau”
{I am well),

MSC0030045_0010



Tikanga Maori

The source of tapu

The sourceof'tapu is traceable to the primeval parnts, Rangi and Papa,
and their divine children, the departmental Cods such » Tine,
Tangarua, Tomatiwengs (God of war) and Tiwhirimarea (God of the
clements). Descent lines which trace back to the Gads are believed 1o
have a large increment of tapu. Inevitably that nueans that tapu is preatest
amonyg familics closest to the main chicfly descent line. Everyone else
has w accept a lesser degree of tpu.

The idea of mpu works best when this personial ateribute is recop
nised, knowt and aceupted by the conununiry atlarge. Tob ¢ somebody
is to know oncs identity, be aware of ane’s persomal tipu and be known
o many others in the community. A person who is well known in the
cotmmuminy is by and kege less likely 1o be abused, ill-treated or wssaulted.
Individuals pesesing a bow level of persenal tapu tend 10 be vulnerable
to being picked on. bullied. or abused, and often do not enjoy good
health. Quite often the hullying begins at school where the children go
tw learn.

Tapu is pervasive and touches all otheratributes. fis ke & personal
farce field which can be {2t and sensed by others. It is the sacred life
force which suppors the miauri {npark of Life), another very importane
spiritual ateribute of the person, It refleces the stace of the whole peron.
Tu fact lite can be viewed as protecting one’s personal tipu and in doing
s0 one is leoking atter one’s physical, social, psychological and spiritual
well-being.

Datape w w@pu
Personal tapu was subject to damagre and aewvck. Direct physical assaule
could damage one’s personal tapa, if the assailant was succestul. Events
of this sort would help build wp ove’s apu if the atacker was beaten
oft. Sorcery, gossip, being poblicly hurniliated, and personal abuse of
any form can all damage one’s personal tapu. Poor performance in
signiticanc cribal affairs that brought shame to the iwi could have a
sinuilar effecr. Lesing a legal bartle on behalf of the iwi is teared the
sane as losing a war against another iwi. One can do harm by breaking
the law and bringing the iwi inco disrepure, by making a wrong
decision, or by breaking a conventinn of Maori protocol.

Renwdies included appealing to divine intervention through a

Te Tapu o te Tangata

toluinga or a minister of a church, who weuld then perform karakia
o recite various prayers aimed at newmalising the damage done, putting
right any crrors of a ritwal nature, and generally restoring as much as is
pessible the personal tapu not only ef die person weking help but also
the personal tapu of any others who mighe have been affected, Thas is
the spiritual part, Tt will also be necessary to restore balance within the
hapid or whinau.

Best (1941, 1:39) noted that the vitality of the mce was bound up
with the condition of tapu. This condition wassupported by the power
of the Gods which gave hope to the people. Once the institution of
wpu wasbroken down through the intervention of Pikeha governments
and missioraries, the peaple lost their sense of security and of purpose.
Manyelderstold Best (1941, 1:39) “that the vitihiey of their race deparied
with the loss of wpu, leaving the people n 3 defenscless and helpless
condition’. This is.a powerful staxnacnt,

Observing the rules of tapu

Efforts to recapture some of the traditional values and revive knowledge
abour rapu are nat easy. Barlow (1991:128-29) observed thar ‘it is cliffi-
cule tor most people of this generation w become wpu'. b might alio
be ditticulr tor some to practise the astoms of personal tapu, However,
there are people who have always been aware of personal tapu and
others who observe practices which recognise this arribure i some
way. Itis possthle toa thatsome prople absenvi: certaun practices witheue
realising that these rukesare linked to the notion of prrsonal tapu. Many
Miori individuals already observe somwe or mest of the following
practices bv:

. separating personal clothing icems trom cloths used for cooking or
for washing dishes
2. not washing the baby or the nappies in the kicchen sink
3. collecting the afterbirth from the hospital and burying the whenua
of the child at the appropriate place
4. observing practices related to the birth of new life, such as a speciil
welcome and karakia, bringing the social unit together, conaidering

who names the child and what name from the families' whakapapa
to give the child
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5. looking after the new person, ensuring that the child is seen by
whinaw members and is known to them, educating the child and
generally preparing them for adulthoed

k=

not burning the hair, and making sare hair is properly collecred
from the hairdresser or barber and disposed of properly

~

protecting the child from harm or accident, and knowing thar in
traditiona] times neygleet wis punisluble by iwuru, a form of ritiaal
plunder or compenvation

oC

. menstruating women protecting themselves while in a state of extra
tapu and nat goinginto the seato collectseafaod, or to the garden
to work, or engage in activities such as horse riding

-

. observing the tapu of all the phases of the tangihanga ceremeny for
example by washing one’s hands or sprinkling warter over oneself
a 2fr shaking hands with everyone or aficer leaving the cemetery

10. not pasing food over one’s head, and not stepping over the feetand
bodics of persons who arc lying down

. observing the wpu of various cereinonies, such as pohiri and
tangihanga. and participating in them
12. mot putting one’s hat or combs or hairbrushes on the kitchen rable,

and nat sitting on any table or bench where food s prepared or
eaten,

The tapu of personal space

There & a sense when the whole peeson is tapu and sheuld be weated
with respect. In traditional society persons of great mana and tapu were
avoided because contact with them was dangerwus. Their high leve] of
tapu threatened a person of a lower level. In a less dramatic setting every
person is surrounded by tapa space, and violarion of this space can cause
discomfore, affront and damage to one’s personal pu and mana. There
are, of courrse, socially approved occasions when it is permissible o
approach a personi closely and pecsorial space is not feen o be violated.
One such occasion is when visiors are greeted with the hongi and
shaking of hands. Friends may embrace each other and others may kiss
on the cheeks rther than hongi. Within the Eunily vnit there are
ditferent rules in regard to personal space.

Te Tapu o e Tangara

The tapu of the body

Sonie pars of the body are more tapu than others. Tt is not permissible
to pass anything over anether’s head. Patting a stranger on the head s nor
a friendly act, and passing food over this part of the body is a vivlation
because cooked food negates tapu. For example, 2 roasted kiimara is
often used in reducing the level of tapu of a new mecting house, and
many elders keep their whakapapa books away from food and away
from the kitchien. The sex organs arc also tapu, bk not the breasts. In
eraditional times o man’s penis weas not particularly cpn, excepe for the
prepuce. This part was as tipu as the sex organs of 4 woman, which after
menstruation began were always wapu. Nowadays the sex organs of bath
men and women are repanded as tapu. In special ceremnonies these patw
were used — the men's to ward ofl evil influences and the womens’s to
reniave dangerous mpu from warriors.

The tapu of blood

Blead is also very tapu and tmust be treaced with care. When menstru-
ating, a womnan is especially tapu because of the flow of blood. There
are testrictions placed on her at this fime and dangers to be observed,
1 have already noted that goitig to sea puts rhe women in danger of
being arcacked by sharks that can smell blood, and wrying to carch a
hotse: is not recommended becaase horses can smell bload, During
chitdbirth a woman is also very tapu. Once the flow of blood is over,
the level of tapu drops 8o a normal seare in both exses. Childbirth is more
complex and there is more anxicety amociated with it. Also more people
are imvolved. The mother, the child and the whenua (placenta) are very
tapu and all have to be properly attenrded te. In attendance might be
the midwifie, members of the family, the fadher, and 2 tohung 1o
pertorm karakia,

The tapu of death

A person becomes increasingly tapu as death approaches. Death escalates
thie level of tapu to maximum levels, affecting everything belonging to
that person during ther lifeume. Because of the extreme tapu on
personal effeces such as clothes the family might bundle ap 2l their
personal effects and burythem at the ime of burial, Or they might burn
them, or give them away to Pikehd in the beliet that Pakehd are not
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affecred by wpu. Sometimes very private belongings such as whakapapa
Books are destroyed by the family because ey are afraid of them. Yer
at the same time beirlooms are kept and given to raembers of the family
for salckeeping. Special karakia are requested te protect living members
of the family from harm. Tohunga are often very busy during and after
a tangibanga.

Even the house where the deceased lived is affected by the personal
tapu of that person. A tohunga or minister of a church s reguired for
a whakawirea ceremony, that is. for clearing awiy and negating the
lingering after-effects of che personal tapu of the deceased. This is fal-
lowed by the takahi whare (traping the house) ceremnony which has
been described by some as *chasing the ghosk away’. While on the one
hand one aspect is to clear away, another imporant aspect is o
remtroduee the family into the world of light and help theny e over
the trauma of death,

The extensions of tapu
An individual is born with tapu which becomes an essential part of their
make-up. The kvel of personal tapu may Hucnuate according to the
fortunes of the person. A lifetinie of successful living combined with
services ro the tribe consolidaces the tapu and may increase ir. Ax critical
times the level of vapy increases, at childbirh, for examiple, or when a
peeson is very ill. Once 2 person is over the event, the level of tpu
reduces ra nortnal. An increase wsually resules in prohibicions and
restrictions on the normal activitics of the persson. Very high levels of
tapu are dangerous to others. This is especially true when the person
dies. Maty people arc affccred by the personal tapu of a dead member
of the tribe: the inunediate family and che extended family. called e
kiri rpate {the skin of death), are the rost affecred, Bur everyone who
attends the tangi is affected o lesser degrees. What this emphasises is
that while ¢he person is an individual, ac death their importance as a
member of the mibe is highlighted and their tarangawarwae is
contfirmed in the fimal ace of burial in the local cemetery. Here the
person takes their place with the ancestors.

M.y of die observances and custonis arising frem the norion of
personal tapu are sull pracused today. [n Fact, a surprising oumber of
these customs retain and, as mentioned earlier, many people remain

Te Tapu o te Tangata

comoitted to being Maori. However, respect for persoml tapu is not
as generally accepted as one would wish: there are far too many
inscances where MIori are damaging the personal eapu of other Miori.
Yet respect for uthers is an ideal we must try to acldeve it practice.

Mang

Every ndividual Miori is born with an increrment of mana which, as
noted aiready. is closely relared 10 persoral tapu. The childs inheritance
of nuna depends upon the achievemenes of the parents, their social
position, bew they are regaded by others, and what they have dooe te
assist the tribal group. Parene with a high level of manaand taipu wil| pass
onto their children a corrrspondingly enhanced incremene of mana. The
opposite i abo true: ather cluldren can be bundicapped in this respect.

While an increment of mana is inherited at birth it is possible w
build onto it through one’s personal achievements, theough good works
and an ability to lift the mana of the whole gronp. For example, being
chosen as an All Black ceuld be viewed as lifting the mana of the tribe
because evervane will know the selected person is a member. lesides
the whole nation supports the All Blacks and <o it is good publicity for
the iwi. Mana is much nmore open to extersion than any other ateribute.
It can be described as che creative and dynamic force that morivaces the
individual 1o do better than others. The revards are an ibcrease in mana,
and an acknowledgenient by others of one’s special abilities, Praise, in
other words, instead of shawic. Suceess leads to further succets, and so
the itheriance For the children is substantially inproved. 1t was and is
possible 1o rise abowe the limittons of whakapapa.

Mana is affecred by the principles listed earlier. For example, the
maamua principle, the ruakana/wima principle and the rirangawacwae
principle all infuence how an individual was regarded in relation to
otfiers. Maua is abways a socal guality that requires ather people to
recognise one’s achievements and accord respect.

The mana of a child

Today. aduls generalty tend not to notice the mana of a child, preferring
that children are seen and not heard. e was not like this in raditional
sociery. Negleet of the mam of a child could resultin the parents being
punished. Allowing the child ro be burnt or otherwise damaged were
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serious offences. Chitdren of great mana wer: made a fiss of and special
otior], or lullabies, were composed i their honour and sung by the
hapd and the iwi. Children were generally well reated in maditional
Miori socicty and there was great affection acconded o them. Archa
canwriki, a5 noted by Firth (1959:121), was accested 10 by numerous garty
writers, for example. by Grabamy, Earle, Polack and Baucke. Firth
quoted a proverb as evidence: "He aroha whaereere, he potiki piri poho’
{A mother’s love, 2 breast-clinging child). Among the children them-
selves, differences in mana would be nbviows. Fire-horns, for example,
would have more mana than others and elder siblings would hive more
than younger oncs and this would be manifested in greater confidence
and it more opportunities ro assuime leadership roles. First-born imales
would have more nuna than first-born fermales, although not always.
Dersons of oldet generations would be accorded more respecr because
of their mana as elders. As already mentoned, mana depends for its
etfectiveness on community recognition. it ryuires some negotiation
skills in order 1o maximisc opportunitcs.

The dynamics of mana

Mana is underpinned by che rules of precedence that are crnbedded in
the kinship system. and a person Ins to accepr these constraints and
srrive 1o rise abeve them as far as chis is permiteed by the rribe. Brillianc
artions and exceprional talene in sport or music will be neticed and will
mcrease ote's mana. On the other hand, dhoughess, crooked and evil
actions will alio be noticed and will have a negadve effect upon the
culprit’s mana. Ir will diminish.

In the end it is up to individuaks to decide the shape of their lives
and what they want to do. They have the choice of follawing the path
of evil or of pood. They can develop their own talents and make a name
for themsebves and their iwi. They can coast along under the shadow
of theit parents and be a clinging vine. Or they can choose ro opr out
for u number of years and go 1o the cities, or go abroad, und rewrn 1o
the dwi later. A% others have done, they can opt our for good and return
ta the dwiina coffn, if they aee lucky. Life is 4 challenge and will always
be. Mana is a chaallene oo,

Te Tapu o te Tangata

Mauri
Maun is defined in Williams {1957:197) as the *life principle’ or ‘thymes
of man". The Greck word "thymos' adds to the myseery of mauri and
does ot help us understand. Mauri s the spark of life, the active
component that indicames the persor i alive. Best (1941, 1:304) seated chac
*the Maori viewed the maun as an acavity’, and that &t was ‘an acdvity
inside us’. TThei mauri ora is the sneeze of life which signaks the new
independence of the child, breathing independent of the womb and its
supportinyg life lines, The sneeze ako is 2 manifestaden of the maurl
existing as an essenidal and inseparable part of that pareicular person.
There is a miystical and magical guality to fe. The heart beats, the
many systems of the human body carry out their specific tasks, the
blood flews, and the body is warm and alive. However, once the life
principle is extinguished, which is signalled by one last breath, all body
systerns stop and the body becomes cold. The Miori view is that the
mauri has left the body and the person dies. When the body dies the
mauri ceases to exist. [t vaniches completely.

Mauri at peace

The mauri symbolises 2 marvellous aerive sign of life and one can talk
about the mauri as something separate from the bedy. The maur
becomes an attribute of the sclf, something to nurture, to pretect. to
think about. The sclf and the mauri are one. If there is something
wrong with the mauri, rhe person is nor well When the person is
physically and socially well, the mauri is in 2 staee of balance, deseribed
as mauti tau {the mauri is at peace). When a person receives shocking
newes, or is surprised, or jolted by an clectric current, che mauri is
startled, and is described as mauri oho. Traditionally it was thought not
good tor the mauri to be startled this way as it might leave che body
and this is dangerous. When the manrl is starded ta this degree it is
described as mauri rere, licerally Aving mauri.

The symbals of mawri

Accotding to Williams {1957:197) the mauri of an individual could be
repeesented by a material symbol which was reinforced spiriteally and
then hidden away. Best (1982, 2:4R) reported that Tuta Niheniho of
Ngari Perou said that a stone or piece of waod was nised te represent
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