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He Mihi






Kei ngā pārekereke huri noa i ngā motu e tupu whakaritorito ai ngā pā harakeke ā muri nei, he whakamiha noa ake tēnei i a koutou. E tangi wiwini ana, e te tangi wawana ana te ngākau kōhukihuki i ngā tini aituā o te wā e hingahinga mai nā. E noho mōwai rokiroki ana te punga nehenehe i te korenga o ngā kākā tarahae o te pae kua riro ki tua o Paerau ki te huinga o te kahurangi ka oti atu koutou. Tēnā hoki koutou e whakatupuria ana ā tātou tamariki me ā tātou mokopuna ki te hua o te rengarenga, ā, e whakapakari ana i ā tātou whakareanga ki te hua o te kawariki e matomato ai te tupu o ngā māhuri i roto i ngā tini whakawai kei mua i a rātou. Ā, ka whakatairangatia te kōrero, mā te ngakingaki ā mua e tupu, e rea, e puāwai ai ngā hua āpōpō, ā, pihipihi ake nei, pihipihi ake nei.
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Introduction

Leonie Pihama
Jenny Lee-Morgan





CHAPTER 1



This book is concerned with the role of healthy whānau (extended family structure) relationships in the raising of tamariki (children). It is about how our tūpuna (ancestors) have passed to us mātauranga Māori (traditional knowledge), in its many forms, which provide us with guidance as Indigenous Peoples in this contemporary world. Di Grennell (2006), a longterm worker in the area of Family Violence prevention has highlighted this in her work:

Drawing on the wisdom of our tūpuna and traditions is not to return us to a mythic past or golden age – our people have always adapted to new circumstances and experimented with new technology. Rather it is to understand and be guided by the symbols, values and principles that can enhance our capacity to live together peacefully as whānau and communities. Our capacity for resilience as an indigenous people is fed and nourished by our language, traditional practices and oral traditions (p. 1).

Tiakina te Pā Harakeke: Ancestral Knowledge and Tamariki Wellbeing brings to the fore discussions of successful values and practices of Māori childrearing that have been maintained within many whānau, hapū and iwi for generations. It is a sharing of knowledge that supports the belief held by our tūpuna that our tamariki and mokopuna (grandchildren) are treasured parts of whānau, hapū and iwi, as is expressed in the saying ‘He taonga te mokopuna’. This knowledge comes in the form of a wide range of Māori research projects and discussions that are grounded upon and which reveal the significant privileging of ancestral knowledge to inform our contemporary understandings of wellbeing for tamariki and mokopuna.

Over the past thirty years there has been a return to a focus on the role of whānau as a site of wellbeing for Māori. This has focused upon providing access to the wisdom, knowledge and approaches, grounded within mātauranga Māori, that support whānau, and those organisations working alongside whānau, to shape positive outcomes and experiences for Māori. Tiakina te Pā Harakeke explores a range of contexts that include examples of how our tūpuna believed, lived and acted within Māori cultural frameworks of traditional childrearing. Historical documentation about early contact indicates Māori children were indulged by all generations of a whānau and hapū (Hohepa, 1994). It is clear that physical punishment was unacceptable in the raising of Māori children and therefore there were particular approaches that ensured such discipline was not required. Whānau relations were traditionally embedded within wider hapū and iwi structures and therefore whānau resiliency was also embedded in wider collective and collaborative responsibilities and support.

There is clear evidence that the impact of colonisation has been devastating to whānau wellbeing. The fragmentation of whānau, hapū and iwi through colonisation has meant a denial of the cultural knowledge and practices that can facilitate wellbeing. Over the past thirty years the defining of whānau Māori and parenting has been predominantly through a deficit paradigm (Pihama, 1993). This has been a significant impetus in the denial of tikanga Māori and the transmission of tikanga (cultural practices), including traditional approaches to childrearing. For many Māori, the fragmentation of whānau, limited access to support and a shift in values in regard to the place of tamariki has had serious consequences. The over-representation of Māori in child abuse and whānau violence statistics is a serious indicator of those consequences (Kruger et al., 2004). Issues of denial of te reo, tikanga and mātauranga Māori have been raised as sources of profound disconnection for many whānau that must be actively addressed.

It is against this background that we have seen an increase in the assertion for Kaupapa Māori approaches to whānau health and wellbeing (Jenkins & Harte, 2011), including a growth in whānau-based research approaches that privilege whānau knowing. Tiakina te Pā Harakeke engages directly with the importance of whānau, hapū, iwi and Māori knowledge and Māori childrearing practices to draw upon both traditional and contemporary Māori expertise and knowledge that supports a wider aspiration of whānau wellbeing.

Tiakina te Pā Harakeke provides an opportunity to share Kaupapa Māori approaches that draw upon tikanga and mātauranga Māori in relation to whānau ora, which we consider is the fundamental essence of wellbeing for whānau. This book shares with whānau, and others, knowledge about raising children in ways that are grounded within tikanga Māori through providing access to the wisdom and approaches of a diverse range of people who have a depth of knowledge in tikanga and childrearing practices. It is our intention that in doing so we can share important knowledge that helps to identify, learn and practise positive, cultural approaches to childrearing as practised by our tūpuna.

Throughout the book there are consistent themes and concepts referred to that are embedded within the understandings associated with Te Pā Harakeke. Te Pā Harakeke is both a way of understanding and a way of practising whānau ora. At its very core is the wellbeing, nurturing, care and protection of tamariki. This is discussed in a range of ways within each of the chapters. Within the project ‘Tiakina te Pā Harakeke’, the centrality of the relationship between te pā harakeke and whānau relationships is highlighted by those interviewed:

I do remember my Nanny on Dad’s side because she used to weave as well. She talked about the harakeke being our relationship with the harakeke as a whānau. She would talk about it in a very holistic way whereas opposed to my mum and my grandmother they used it for function and my grandmother, Dad’s Nana … used to talk about it as a very spiritual plant. She used to talk about all the healing properties in it and not only what you use it to make things with and so the connection between pā harakeke and us was just on-going all the time. (Kairaranga interview)

As you said you know if you’ve got your pā harakeke, you’ve got your rito, you’ve got your mātua on either side. It’s really important to nurture both the children and parents, and grandparents, and then you have your wider whānau unit. And at some stage some of the harakeke will die, the rau will die, so you allow for them to be safely removed, carefully removed, tended to and then others to grow. So I see that as a fundamental, the essence really of how we are in a perfect Māori world that we nurture from the time you’re starting with your parents, grandparents, whatever, and then you think about their te ira, e tipu haere ana i roto i te kōpū o te whaea, kōkā. And that nurturing right from the time, even pre-seed, actually. Because if you’re not eating well, kāore koe [i] te āta whāngai i te whaea, ka kore kaha tipu tōna ora, te ora rānei o te punua me te kōpū. So it’s about nurturing, manaakitanga, aroha. All of those things are essential throughout the whānau in looking after that pā harakeke. (Kairaranga interview)

The knowledge expressed by the kairaranga above are indicated in the image below:
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Figure 1: Te Pā Harakeke.
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He Pā Harakeke.




Pivotal to the sustenance of te pā harakeke is ‘te rito’, the centre shoot, which also symbolises the importance of the child, sitting at the centre of a protective mechanism of whānau. The rau (leaves) that grow around the rito provide the first layer of sustenance and represent the mātua. The term mātua refers to parents and those of the parent generation. This is aligned to the concepts of whaea, which refers to mother and aunties, and matua, which refers to father and uncles. What we see in these relationships is that, even at the first level of relationships, the tamaiti is surrounded by those who are responsible and obligated to provide for their wellbeing.  The rau that extend further from the rito are representative of tūpuna, the grandparent generations that reach out to beyond the physical living grandparents to our ancestors, who provide spiritual sustenance, guidance and protection to all generations. In the image of the harakeke, we also see that there are multiple whānau within te pā harakeke. That is the essence of the term pā, which is a clump or group of things and also refers to a village.

It is a total environment in which, Māori assert, the past stands as a resource to sustain the current and future generations. According to Rokx, Woodham and Joe (1999), concepts or sayings that highlight the growth of Te Pā Harakeke are an indication that whānau is secure and protected and therefore able to grow. Te Pā Harakeke exemplifies the need for the interconnectedness of whakapapa (cultural genealogical layers) that both sustain and nourish human relationships. It highlights the relation of new growth from old, and signifies clearly how each generation is linked to both its ancestral and future lines.

This publication was initiated through the work conducted in two Kaupapa Māori research projects, ‘Tiakina te Pā Harakeke’ and ‘Te Taonga o Taku Ngākau’. Both projects focused on the investigation and identification of Māori approaches to Māori childrearing and parenting. The key aim across the projects was to investigate how we can draw upon such traditional Māori understandings and practices to support healthy relationships within our whānau. It was also emphasised that in doing so we could provide further insights into how we can draw on traditional knowledge as both prevention and intervention in the area of child abuse and child neglect. Where these projects gave the impetus to develop this publication we have ensured there is a wider range of ideas and research shared that goes beyond those particular research projects. Tiakina te Pā Harakeke includes chapters that have been developed through research and practice across a range of sectors. In doing so we seek to share insights and information that support whānau and organisations to delve more deeply into tikanga and mātauranga Māori to inform our approaches in helping shape positive outcomes for whānau. Through drawing upon these knowledges and ancestral knowledge, we continue to enhance and strengthen our childrearing approaches within a contemporary context.

Tiakina te Pā Harakeke provides access to the views and understandings of a range of Māori people who have a depth of knowledge in tikanga, te reo and mātauranga Māori, and who can identify and define those success elements that ensured whānau wellbeing within traditional Māori society. There is a strong view among these authors that within tikanga and te reo Māori is a vast amount of knowledge about childrearing and enhancing our ways of doing things in relation to the care of our children. Some articles speak to the place of tūpuna (ancestral) knowledge in the development of approaches that explore whānau wellbeing, while others highlight key tikanga (practices and protocols) that are central to our current efforts to regenerate mātauranga Māori, and others highlight the ways in which we can implement tikanga across a range of sites to enhance wellbeing for tamariki, mokopuna and whānau. As such, this publication seeks to provide some insights into the place of mātauranga Māori in our lives and the ways in which whānau and Māori organisations are working to revitalise mātauranga Māori for the benefit and wellbeing of our people.

Chapter Overview

Chapter 2 opens with key themes that emerged from the ‘Tiakina te Pā Harakeke’ research project. Where the literature within this article was published previously, the author Leonie Pihama has included interview material from the project itself. Other literature and interview material also appear in the chapters by Donna Campbell, and Hineiti Greensill and Hōri Manuirirangi. This chapter provides an opening by sharing traditional knowledge that highlights the whakatauākī ‘Taku Kuru Pounamu’, which emphasises the sacred place of tamariki Māori.

In Chapter 3, ‘He Raranga Mātauranga: Weaving Ancestral Knowledge’, Donna Campbell discusses the relationship the kairaranga/whatu weaver has with Te Pā Harakeke. Drawing upon conversations with kairaranga as a part of the ‘Tiakina te Pā Harakeke’ research project, it is highlighted that the practice of nurturing our harakeke takes us back to whakapapa, to the reality of caring for something other than ourselves. It not only requires that we have knowledge of the environment we live in, but also that we take responsibility for that environment. First, we are reconnecting with the whenua by nurturing and conserving the plants. Then, second, we are learning about ourselves and our tūpuna through practising the tikanga associated with the art forms.

Chapter 4, by Leonie Pihama, Naomi Simmonds and Waikaremoana Waitoki, is titled ‘Te Taonga o Taku Ngākau: The Wellbeing of Tamariki within Whānau’. This piece explores the ways in which whānau themselves generate, through purposeful action, wellbeing from within mātauranga and tikanga Māori. This chapter shares findings from ‘Te Taonga o Taku Ngākau,’ a Kaupapa Māori research project that situates the wellbeing of tamariki within the context of well and thriving whānau. This chapter brings together discussions with whānau on the wellbeing of tamariki within whānau as expressed through the understanding of tamariki as taonga.

Chapter 5, ‘He Mokopuna He Tupuna’, by Ngaropi Cameron-Raumati, explores the guiding whakataukī, “He tupuna, he mokopuna. Mā wai i whakakī i ngā whāwhārua o ngā mātua tūpuna? Mā ō tātou mokopuna!” It is noted that within Taranaki the economic, political and social trauma not only dispossessed hapū of land, but severely impacted the way mātauranga was conveyed across the generations, disrupting safety mechanisms that placed the wellbeing of tamariki mokopuna at the centre of community life. ‘He Mokopuna He Tupuna’ is embedded as a guiding reference for whānau, hapū and iwi to improve healing outcomes that return tamariki mokopuna to the centre of community.

Chapter 6, ‘Whakatauākī: Sharing Ancestral Knowledge through Generations’, by Hineitimoana Greensil, Leonie Pihama and Hōri Manuirirangi, examines a number of whakataukī for messages relating to the positioning of Māori children within whānau and the relationship of that to traditional childrearing practices. Many of the whakataukī presented here have been shared with us by kaumātua during interviews conducted for the ‘Tiakina te Pā Harakeke’ project and have contributed to the development of other publications. Drawing on the examples in this chapter, the writers explore whakataukī as a means by which to bring forward knowledge gifted to us by our ancestors that can inform our contemporary experiences as Māori.

Chapter 7 is ‘Oriori: He Akoranga Tahito – Oriori as Knowledge Transmission’, by Glenis Philip-Barbara and Hiria Barbara. This chapter explores oriori from the Ngā Mōteatea series. Oriori, it is noted, provide not only a language of love worthy of reflection but also a point of reference around the position of children within whānau in pre-contact Aotearoa. Each line is a blessing, a bestowing of gifts of knowledge and whakapapa upon children and their future. Today, the word we use to describe children, tamariki, is an obvious clue as to the centrality of children in whānau; however, closer examination of oriori provides a series of observable practices and values that bring our ancestral knowledge to life.

Chapter 8 is entitiled ‘Tūī, Tūī, Tuituia: Pūrākau to Keep Us Connected’ by Jenny Lee-Morgan. Based on a section of Jenny’s inaugural professorial address delivered at Te Noho Kotahitanga marae in 2019, she argues that pūrākau are critical to keeping us culturally connected and unified. Drawing on a pūrākau about a local landmark, Te Tokaroa – otherwise known as Te Ara Whakapekapeka o Ruarangi – her chapter demonstrates the ways in which ancient pūrākau continue to be used in her whānau. Making story-space not only ensures the memory of the story itself, but provides a tool for a special engagement, discussion and analysis of relevant contemporary issues. The possibilities pūrākau create for generating story-talk that strengthens relationships, and provides insights into each others’ worlds for tamariki, rangatahi, pakeke and mātua are plentiful. This chapter encourages valuing pūrākau of the past and present, and continuing to develop them for the future as a source of mātauranga – central for growing a strong, resilient pā harakeke.

Chapter 9 is ‘Mātauranga-ā-Whānau: Intergenerational Knowledge Transmission through Whānau Pūrākau’, by Marjorie Beverland. This chapter draws upon whānau knowledge, experiences and practices, through pūrākau, that frame mātauranga-ā-whānau as a distinctively Māori approach that centres knowledge and practices that are embedded within whānau, bringing a focus on ways of knowing and being that are transmitted intergenerationally. This chapter explains mātauranga-ā-whānau, and briefly discusses the nature of mātauranga Māori, whānau and Kaupapa Māori in relation to relationships and the transmission of knowledge within whānau. A number of whānau pūrākau are shared and the mātauranga that stems from each of the pūrākau is discussed. It is highlighted that the mātauranga shared through the tūpuna–mokopuna relationship has guided the identification of key principles that form a mātauranga-ā-whānau approach to whānau wellbeing.

Chapter 10, ‘Te Kura Mai i Tawhiti: Ancestral Knowledge and Practice in Kaupapa Māori Early Years Provision’, is a contribution as a part of the ‘Te Kura Mai i Tawhiti’ research programme of Te Kōpae Piripono, who are working in partnership with the National Centre for Lifecourse Research (NCLR) at the University of Otago. The focus of the programme is to examine the effects of Kaupapa Māori early life and whānau development programming on Māori educational success and whānau wellbeing over the life course. This chapter is authored by the research team of Erana Hond-Flavell, Aroaro Tamati, Will Edwards, Ruakere Hond, Gareth J. Treharne, Reremoana Theodore, Richie Poulton and Mihi Ratima. Te Kōpae Piripono is a Kaupapa Māori early childhood centre established in 1994 as part of a community development initiative that centred on the reclamation of te reo me ngā tikanga Māori in Taranaki. The founders of Te Kōpae Piripono believe that Māori Taranaki children should have access to high-quality early education within a Māori environment and community, speaking the language of their forebears and living Indigenous concepts and practices.

In Chapter 11, ‘Aro ki te Wairua o te Hā: The Spirituality of Birth’, Naomi Simmonds and Teah Carlson examine Indigenous spirituality (wairua) and birth for Māori women and whānau in Aotearoa. They note that Māori have a unique and enduring spiritual tradition that values the sanctity of the maternal body and the collective approach to raising children, and in turn children ‘raising’ whānau, which this chapter will discuss. In this chapter, they weave together the cosmological and historical narratives of Māori with the contemporary experiences of women today to examine the wairua of birth and of the maternal body in a uniquely Māori way. In doing so, they reveal the transformations that are inherent to a Kaupapa Māori approach to maternity care that ensures the wellbeing of tamariki, whaea and whānau.

‘Raranga Wahakura’, by Tanya White, continues the discussion of wellbeing of pēpē (baby) in Chapter 12. Wahakura are vessels of wellbeing, providing safe sleeping spaces that give tangible form to all applications and processes of Tikanga Pā Harakeke. As such, they are an embodiment of mana, tapu and aroha, and a woven manifestation of whakapapa. This chapter presents a case study of raranga wahakura from a weaver’s perspective. Tikanga Pā Harakeke provides a tangible model of practice and serves as a point of access for whānau to connect with te ao Māori and its fundamental nature as a ‘woven universe’.

Chapter 13, by David Tipene-Leach and Sally Abel, is titled ‘Wahakura and Te Whare Pora o Hine-te-iwaiwa: Delving Deeply into Te Pā Harakeke’, and it follows on the discussion of the traditional practices associated with wahakura and tamariki wellbeing. Drawing on the deity Hine-te-iwaiwa, and her role in birthing and overseeing wellbeing through Te Pā Harakeke, this chapter discusses the contemporary development of Te Whare Pora o Hine-te-iwaiwa as a health intervention. The conception of a ‘safe shared-sleeping environment’ to prevent sudden infant deaths led to the development of the wahakura, the Pēpi-Pod, and the Safe Sleep programme, credited with a 29 percent drop in infant mortality across the years 2009 to 2015. Te Whare Pora o Hine-te-iwaiwa is an antenatal clinic that has no health professionals – just weavers and the stories and traditions of Te Whare Pora of old.

Chapter 14, ‘Oranga Mokopuna − Ngā Mōtika Tangata Whenua’, by Paula Toko King, Donna Cormack and Mark Kōpua, continues with the place of traditional knowledge and tamariki health. This chapter presents ‘Oranga Mokopuna’ as an alternative that disrupts Western notions of rights that are assumed to have universal application. Based in te ao Māori, Oranga Mokopuna provides a conceptual frame of reference for the realisation of tangata whenua rights to health and wellbeing. Inherent tangata whenua rights are grounded in tikanga Māori and affirmed by He Whakaputanga o te Rangatiratanga o Nu Tïreni and Te Tiriti o Waitangi, alongside other international human rights instruments. The vision expressed in this chapter is for mokopuna to thrive and flourish as our rangatira of today, through the full realisation of their tangata whenua rights to health and wellbeing.

Chapter 15, ‘Whiti-te-Rā: A Māori-centred Therapeutic Approach to Wellbeing’, by Andre McLachlan and Waikaremoana Waitoki, discusses the place of Māori cultural beliefs, values and practices in mental-health therapies, and the growth of Māori assertions for Māori health models that recognise the importance of strengthening language, identity and cultural practices; kin relationships; engagement with the environment; and connection to the world of wairuatanga (spirituality). This chapter is presented as a response to the need to update and contribute to Māori health models of wellbeing, and outlines a range of Māori cultural concepts and processes within Māori mental health provision. It is noted that while there is recognition that working with Māori requires knowledge of cultural concepts and practices, there has been a lack of clarity on how to apply these practically to clinical assessments and/or treatment. This chapter provides a discussion of key models and uses a case-study approach to describe how to integrate the models to develop a comprehensive, culturally informed psychological formulation, an interactive treatment/healing plan and processes to evaluate that plan.
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Taku Kuru Pounamu: Cherishing Our Children

Leonie Pihama



CHAPTER 2

Introduction

For many years, Māori have advocated that whānau is a site of wellbeing (Durie, 2001; Kingi et al., 2018; Pihama et al., 2019c). A key part of the discussion from Māori has focused on providing access to the wisdom, knowledge and approaches, grounded within mātauranga Māori, that support whānau and organisations working alongside whānau. This chapter provides insights into Te Pā Harakeke, as shared within the research project ‘Tiakina te Pā Harakeke’, and associated traditional knowledge and practices that can support whānau living and enhance wider whānau wellbeing, in particular for our tamariki (children) and mokopuna (grandchildren). It also explores some key concepts that were raised within the research project ‘Tiakina te Pā Harakeke’, in particular the place of whānau as a site that has traditionally provided for the wellbeing of tamariki; the significance of connectedness through whakapapa; and intergenerational transmission as a means by which to inform the raising of tamariki in positive and nurturing ways.

Whānau

Whānau is the fundamental building block within Māori society. Whānau is generally translated as ‘extended family’ consisting of up to three or four generations and was the basic social unit under the direction of elders (Henare, 1988). Whānau structures provide for a system of accountability and responsibility. Whānau has provided a support base from which individuals are located in the wider dimensions of whakapapa and Māori society (Durie, 2001; Lawson-TeAho, 2010; Pihama & Cameron, 2012). It is a structure through which Māori societal and cultural norms may be reinforced and acts as a resource through which to obtain support and knowledge of the world, and to receive necessary values and belief systems essential to both the individual and the society. In a comprehensive discussion of Māori concepts titled Te Hīnātore ki te Ao Māori: A glimpse into the Māori world (Ministry of Justice, 2001), whānau is described as:

The basic unit of Māori society into which an individual was born and socialised … a unit for ordinary social and economic affairs, and making basic day to day decisions. Its members had close personal, familial and reciprocal contacts and decision-making relationships with each other (p. 30).

Whānau provides the basis for Māori society, upon which other forms of organisation such as hapū and iwi are dependent. It has also been a key target for colonialism, and colonising forces have actively sought to undermine the fundamental values and relationships that are the basis for whānau wellbeing (Ministry of Justice, 2001). Whānau is a crucial cultural structure in Māori society. Meaning both extended family and birth, the word ‘whānau’ encompasses both creation and support mechanisms for all in the whānau. Whānau brings to the fore collective obligations and responsibilities for each other in the wider sense of wellbeing. Rangimarie Rose Pere (1991) identifies whanaungatanga (relationships) as a critical practice that provides the bond and “an input support system” (p. 26) for whānau members. Whanaungatanga, the maintenance of whānau relationships, is central to Māori society. This was highlighted clearly in the project as follows:

Ehara i te mea, ka riro koe mā ō mātua anake e tohutohu. Kei reira ō tuākana, ō matua kēkē, ō whaea kēkē e tohutohu ana i a koe, ‘Kaua e mahi i tēnā mahi, kaua e whai i tēnā mahi.’ (Interview)

Margie Hohepa (1999) describes the various ways in which whānau can be regarded. Whānau, she states, has both traditional and more ‘evolved’ meanings. Traditional in that the construct of whānau through whakapapa connections remains as a key definition, and evolved through the more recent co-option of the term whānau in the linking of groups of common interest, or common kaupapa (philosophy). She describes these groupings as “Whānau based on unity of purpose rather than whakapapa lines, sometimes termed ‘kaupapa whānau’ or ‘metaphorical whānau’, develop around a particular aim or goal” (Hohepa, 1999, p. 18).

Durie (2001) stresses the increased diversity of whānau in contemporary Māori society has come in line with changes that have occurred in Māori society more generally, noting that there now exists a spectrum of whānau types that range from whakapapa whānau to kaupapa whānau. Durie (2001) identifies the following whānau types: whānau as kin, who descend from a common ancestor; whānau as shareholders-in-common, who are shareholders in land; whānau as friends, who share a common purpose; whānau as a model of interaction, for example in a school environment; whānau as neighbours, with shared location of residence; whānau as households, urban dwellers; and virtual whānau, which meets in cyberspace due to geographical separation. As highlighted by Hohepa (1999) and Durie (2001), these forms of kaupapa whānau align to the contemporary needs of many Māori and provide systems of support that are not necessarily grounded in whakapapa. Whakapapa, however, provides a connection between whānau members that is grounded in ancestral relationships.

Whakapapa

Whakapapa is fundamental to Māori society. It is through whakapapa that individuals link to whānau, hapū and iwi (Mikaere, 2005), thus providing a platform for identity and connectedness. Understanding one’s whakapapa and the obligations associated with this, however, is also a crucial component of being Māori. In traditional times, all adults would have knowledge of whakapapa associated with their direct line of descent, with some also holding knowledge of the connection between iwi (Pere, 1982). Walker (2013) states:

Fundamental to the lived experience of whānau is the continuity provided by whakapapa. Not only does it reach back in time and forward into the future to the mokopuna and those yet to be born, it also expands outward on the horizontal plane. Within this expansive, dynamic, evolving, layered reality is a typology beginning with the individual and expanding to whānau’s widest possible definition, which includes hapū and iwi (p. 115).

Tamariki would have many contexts through which they would learn of their whakapapa connections, including through pūrākau (traditional storytelling) and kōrero whakapapa (histories associated with cultural genealogies). The holistic wellbeing of tamariki is closely aligned to the sense of belonging to a whānau group with strong collective connections within and between whānau (Joseph, 2007; Pere, 1982). Pitama et al. (2002) point out:

… just as children had the right to know their whakapapa, to be secure in their identity and to expect support from the adults within their whānau, the prinicple of reciprocity operated to ensure that they also carried responsibilities to the whole whānau (p. 33).

This principle of reciprocity was learned by tamariki through their engagement with other whānau members, in particular with kaumātua. The significance that whakapapa has in ensuring identity and connectedness continues to be acknowledged today, as noted by whānau within the project, who state:

I think the main thing is whakapapa. It’s all, all of it is there and I feel like if we can give them the skills to be able to journey ‘ā whakapapa’ then that’s what we’re after. (Interview)

Socially and educationally, whakapapa, connectedness and identity are important factors for the wellbeing of Māori children (Webber, 2012). This is further extended by the nurturing received during childhood. Morehu (2005) stresses the link between whakapapa and nurturing children and states, “children are our whakapapa, and whakapapa is our past, present and future. As whānau and wider community we have a responsibility to nurture our children so that they are provided with opportunities and are encouraged to reach their potential” (p. 46). This way of being supports the nurturing of healthy relationships within whānau.

Traditional Māori childrearing practices developed within a context where whakapapa, whānau and collectivity were central to the way in which society functioned (Joseph, 2007). A woman’s role as a child bearer was highly valued and revered (Gabel, 2013; Pere, 1982). The respect and prestige accorded to women was reflective of the belief that they were fundmental to the ongoing survival of future generations and continuation of whakapapa (Pihama, Smith, Simmonds, Seed-Pihama, & Gabel, 2019a, 2019b). This was demonstrated through such acts as pampering an expectant mother during pregnancy, to nurture and provide for her wellbeing and the growth and development of the child (Gabel, 2013). What this highlights is that whakapapa and the nurturing of present and future generations is central to a Māori view of tamariki and our role in raising tamariki in a context of whānau wellbeing. The significance of this was not lost on early Pākehā colonists, who also documented the valued place of tamariki within Māori society and the practice of collective responsibility within whānau: “I saw no quarrelling while I was there. They are kind to their women and children. I never observed either with a mark of violence upon them, nor did I see a child struck” (Marsden and Elder, 1932, p. 128). Colenso (2001) also noted:

They certainly took every physical care of them; and as they rarely chastised (for many reasons) of course, petted and spoiled them. The father, or uncle, often carried or nursed his infant on his back for hours at a time, and might often be seen quietly at work with the little one there snugly ensconced (p. 30).

Whānau and the Wellbeing of Tamariki

There are multiple accounts within the literature of the level of respect accorded to Māori children in traditional times (Gabel, 2013; Jenkins & Harte, 2011; Pere, 1982; Smith, 1997). Māori children were observed as having been treated with much adoration and indulgence. Traditional pūrākau and oriori also provide accounts of children as having been highly regarded and nurtured as such (Jenkins & Harte, 2011; Nepe, 1991; Pere, 1982). Seen as representations of generations past, and connectors to the future, children were held in high regard and positioned as such within their whānau and hapū communities. Rangimarie Rose Pere (1991) positions tamariki as being of particular importance within Māori society; such importance is embedded within te reo Māori:

Tamariki: Tama is derived from Tamanuiterā the central sun, the divine spark; ariki refers to senior most status, and riki on its own can mean smaller version. Tamariki is the Māori word used for children. Children are the greatest legacy the world community has (p. 4).

The importance of understanding te reo Māori was noted by a number of whānau within the research project. For example, one person stated:

… the language provides the signposts that tell us – embedded in every word for every aspect of whānau is this reinscribing of the importance [of] mokopuna. Beautiful word ‘mokopuna’, ‘tamaiti’, ‘tamariki’, ‘whānau’, ‘iwi’, ‘hapū’. All of these words tell their own story even in the word, and in of [itself] they talk about interconnection. Back in time and forward, between each other, amongst one another. (Interview)

From the time of birth, the connection between the land and the child is made. The whenua (placenta) of the newborn baby is taken and placed into the whenua (earth), a tikanga that links the child to the land and establishes their tūrangawaewae. Pākehā practices surrounding the disposal of the placenta have caused some dismay to Māori people from as far back as the late 19th century, as expressed by Teone Taare Tikao (1990):

When a child is born to the Pākehā, the doctor or nurse usually burns the placenta or afterbirth. The Māori did not do this, it would be against the mana of that child and would destroy its mauri (life principle) … the whenua (placenta) was never burnt, but was carefully buried in the whenua (earth) and I think this is how it got its name, and by this burial the child’s mauri and mana is preserved (p. 97).

The return of the whenua to the land also signifies a cyclical view of the world that espouses an ongoing link of the past to the present. As Māori we come from Papatūānuku and return to Papatūānuku, life and death are a continuum; thereby the preservation of the mauri and the mana of the child is crucial to the preservation of future generations (Norman, 1992). This view of the world is the basis of the beliefs and practices employed by Māori people in the care and education of their tamariki and, according to Arapera Royal-Tangaere (1991), expresses the importance of nurturing the child within a holistic philosophy. This was couched within the structure of whanaungatanga (Buck, 1950; Hohepa, 1990; Ka’ai, 1990; Pere, 1991; Royal-Tangaere, 1991).

The care and education of Māori babies and young children traditionally took place within the whānau. This positioning of Māori children within the whānau is also outlined in a number of programmes related to enabling wellbeing for tamariki Māori. The Early Childhood Development Programme ‘He Taonga, Te Mokopuna’ takes the following line:

Our approach to tiaki tamariki is based on the traditional viewpoint that children are the lifeblood of generations gone and those to come, and whakapapa links are maintained through and by them. Children were viewed as part of an ongoing whakapapa, their contributions simultaneously fed into the past, present and future and ensured the survival of themselves and their communities. Defining their positions and status integrated them into communities, while informing those communities of their particular obligations to their children. In other words, as the physical embodiment of tīpuna, bringing together the mana, wairua, ihi, wehi, tapu of generations long-gone, and linking with generations to come, children were assured of safety and nurturing within whānau and hapū structures (Rokx, Woodham, & Joe, 1999, p. 2).

Raising children within Māori cultural understandings is a collective effort shared among whānau. This form of childrearing alleviated stress on parents while providing children with an environment conducive to their development and wellbeing (Pere, 1982). Within a collective whānau environment the responsibility of raising children was shared among female and male whānau members alike, each of whom held unique skills from which a child would learn and grow (Gabel, 2013; Pere, 1982). Raising children in a collective environment also enabled younger women who were of a childbearing age to further develop skills and strengths to undertake other roles within their whānau and hapū communities (Mikaere, 2011). As Gabel (2013) purports, “essentially, the traditional Māori approach to the mothering of a child was a robust system that ensured the wellbeing of both mother and child and ultimately the wider whānau and community” (p. 86). Such a system was central to Māori and the continuation of future generations (Ruru, 2005). This also highlights the critical nature of whānau as multi-generational.

Grandparents played a particularly active role in nurturing the children and took on much of the responsibility of ensuring that these tamariki were provided with continued support and guidance throughout their lifetimes (Brown-Sadlier, 2008). Makareti Papakura (1938) describes how children were taught all aspects of life through living with their parents, grandparents and granduncles, through whom they would learn of folklore, traditions, legends, whakapapa and karakia, and of their relationship to the land, sea, rivers, mountains, forests, birds and all aspects of nature. Te Rangi Hīroa (Buck, 1950) notes that for Māori children the earliest instruction was from tīpuna (grandparent relations). This was made possible due to collective whānau living arrangements that embraced at least three generations and which provided a space for children to be raised within a context that allowed for their nurturing and education from their elders (Buck, 1950). He provides the following example:

A friend of mine, little older than myself was brought up by a Grand-uncle who still thought that young chiefs should be trained to become successful military leaders. They slept in the same room in separate beds. In the early mornings, the old man went outside to satisfy certain needs. On his return, he slapped the sleeping child and went back to his bed muttering his disappointment. This went on for some time, until one memorable morning the now apprehensive child heard the old man leave the room. When he returned to slap the sleeper, the child gazed up at him with wide open eyes. A pleased look came to the old man’s eyes and he returned to his bed saying “Now I have a grandchild who will be a bulwark of defence to his tribe”.
After that they played a game. Some mornings the man got up earlier, others later, but always the child gazed up at him wide awake. The training had had its effect, and the child roused at the slightest sound (Buck, 1950, p. 359).

Those interviewed in the project also emphasised that grandparents shared a special and unique relationship with their grandchildren, especially those who held the role of primary caregiver. The following provides two examples given in the research:

In terms of tikanga the most important influence in my life was my nan, my kuia, my mother’s mother … We were a very transient whānau, so my nan’s pragmatic approach to that was to make sure that as kids we went back to Gisborne and the coast every holidays … That relationship, that connectedness, was developed very strongly through the insight and foresight of my kuia. (Interview)

Kaha ana au ki te kōrero ki aku mokopuna, ngā mea e kite ai au, koirā tētahi mea ko te noho pātata mai o te mokopuna ki te tīpuna te mea nui. (Interview)

Pere (1982) explains the significance of the grandchild–grandparent connection:

… tīpuna can mean ancestors or grandparents, mokopuna can mean grandchild(ren) or descendent(s), so that the two terms are linked together as one unit and are a part of each other. The tīpuna link up the mokopuna with the past, and the mokopuna link up the tīpuna with the present and the future (p. 49).

This relationship was seen as an unbreakable bond. Grandparents, through love, support and guidance provided educational, mental, emotional and spiritual nourishment to their grandchildren. Their contribution to the rearing of children was pivotal to the wellbeing of the whānau and hapū (Ka’ai, 2005; Smith, 2008).

Traditionally, fathers and grandfathers also provided infants and children with care and affection, and, as Pere (1982) recalls, were likely to have “spent as much time with their young offspring as mothers and grandmothers” (p. 65). It was pivotal to a child’s growth and development that fathers and grandfathers had a role in their upbringing. For some whānau this practice continues; however, the reality for many others is that fathers are less active or absent from a child’s life. Edwards, McCreanor, and Moewaka-Barnes (2007) found that, while present, fathers did not feature as central figures in many of the participants’ lives; they were more distant. Mothers, however, held significant roles as nurturers, providing support and protection. As found in the research by Edwards et al. (2007), “the strong relationships with mothers and inconsistent bonds to fathers reflect the stresses and impacts of living in conditions of scarcity and marginalisation arising from the ongoing effects of colonisation on Māori whānau” (p. 12). The role of fathers was noted by a number of participants in the research project ‘Tiakina te Pā Harakeke’, including the following:

I think my father was a loving man I think one of the nicest of their family. I think he was a giving man and so we loved our father because he treated us like we wanted to be treated. Love. Although we didn’t have much, the love, I’ve always felt it, and I think all my sisters … my sisters have said that we talk about our parents a lot. And because of that love we’re close even now and I think that stems from how our parents raised us. (Interview)

What this comment highlights is the importance of healthy relationships within whānau. There is no doubt that traditional Māori practices emphasise whānau support as crucial to the wellbeing of children. This means working against the limited, colonial, gendered beliefs that serve against the interests of whānau through the reduction of relationships to the construct of the nuclear domestic family (Pihama, 2001; Pihama, Simmonds, & Waitoki, 2019c). Edwards et al.’s 2007 study of adolescents within the South Auckland area showed all participants had active relationships with extended family members, and many lived with grandparents. Within the study they also found “another significant family member was an aunty and for a number of participants, the aunty was the surrogate parent who provided a sanctuary (sometimes long term) at times of conflict with their parents” (Edwards et al., 2007, p. 10). This practice is similar to traditional Māori childrearing practices in which whānau provided an alternative care environment to that of birth parents, to ease stress and tension (Pere, 1982). Morehu (2005) believes that without the practical support of the extended whānau and traditional pedagogies, many Māori children and whānau are vulnerable within a Western, individualised, consumerist society. The traditional intergenerational support within whānau provided enormous support in maintaining wellbeing. Te Rarawa elder Ruta Wakefield (cited in Metge, 1995) underlines this by stating that “where whānau were strong and well-integrated, the involvement of older relatives in child-raising provided an effective safeguard against abuse” (p. 266).

Traditional childrearing practices, such as collective care, are described as supportive for parents and children alike. According to Pere (1982), “the kinship parenting system included an open display of strong affection and caring for children” (p. 65). In a contemporary context, grandparents and other extended whānau members continue to play a critical role in supporting whānau and protecting children, particularly in situations where parents are experiencing hardship and dealing with a range of issues that impact on their ability to safely care for their child (Smith, 2008). One interview in our project highlighted the centrality of the wellbeing of tamariki, in which the experience of poverty was overcome through feeling central in the lives of their whānau, and also the skill of knowing how to catch eels, as learned from a grandparent:

My mother was like that. She really was adorable, she was really, really special … she would let anybody come to our house, we were pōhara, but we were never hungry, never hungry, kei reira te awa. Something we learned from our nanny. One of the jobs she used to make us do was threading the toki … making those … worms for them to go down the creek for the eels. (Interview)

Māori grandparents have always played a significant role in the lives of whānau. Such roles include overseeing and leading whānau, holding and disseminating whakapapa and whānau knowledge (Families Commission, 2012). Support provided by grandparents is demonstrated in a variety of ways, from assisting parents with childrearing duties and providing primary care, to passing on cultural knowledge and traditions. The importance of whānau was not solely that of nurturing, but was the key social formation through which cultural norms were transmitted, reproduced and maintained.

Ako ā-Whānau: Learning within Whānau

The whānau has been recognised within traditional understandings as the key site for the education of Māori children. Edwards et al. (2007) note, “whānau are key sites for the intergenerational transfer of knowledge, wealth and power in Māori society and every opportunity to strengthen and build these structures will benefit Māori and the wider community” (p. 13). Te Rangi Hīroa (Buck, 1950) states that for the Māori child the earliest personal instruction was received from their grandparents. This was made possible due to the whānau living arrangements. Tamariki lived within an environment that embraced at least three generations and were exposed to a lifestyle that allowed for their nurturing and education from their elders. Kaumātua provided the initial introduction to a wealth of knowledge and the skills that pertained to their development, and it was they who took responsibility for the education of their mokopuna (Pihama, 1993).

Tamariki received knowledge at a pace suited to their needs and as required to maintain their positioning within the whānau (Pere, 1988). Tamariki were collectively nurtured, raised and educated within whānau, hapū and iwi relationships. This ensured the child had access to a range of adults and siblings who all contributed to their accumulation of knowledge, language, values and belief systems essential to the maintenance and continuance of Māori societal structures (Pere, 1988). This is also asserted within our research project by those interviewed:

Our kaumātua and adults taught freely and openly in front of children. They didn’t exclude them from kōrero. They spoke freely and openly, and tamariki were around and they either absorbed it, in which case they were ready to hear that kōrero, to learn from those kōrero or they didn’t because it went off the top of their head because they weren’t ready for those kinds of kōrero, those kinds of teachings. (Interview)

Kei te hoki aku mahara, e pēpi tonu ana au, kua āhei au te tū. Ko tētahi mahi i tīmata atu au ko te mahi rō māra. Kāore koe i tohutohungia, “Ei, me haere koe ki roto i te māra.” Kua purua koe, nā wai rā nā ka ako koe. Ērā tūāhuatanga, ā, pakeke noa ka mōhio koe i ngā āhuatanga i roto i te māra. Nō te mea nei nā, i roto i te māra mahi ai tōku māmā mā te maramataka. (Interview)

Learning processes for tamariki took many forms and included practical exercises as well as stories, games, waiata, karakia, whakapapa and much more. All these provided the child with explanations as to their place in the scheme of things, their positioning in society, descriptions of places, events and people of historical significance, as well as aspects of tribal lore necessary for the child to be knowledgeable of the day-to-day expectations of them within the whānau.

The process of intergenerational learning and teaching started prior to birth, with babies being sung and spoken to while in the womb (Pere, 1982). Hemara also highlights that Māori began teaching children before they were born. Learning was located within whānau and whakapapa relationships and often grounded upon the familiar, as Hemara (2000) states:

While the content of the lessons may have been complex and difficult, the learning was incremental and familiar. New knowledge, skills and activities were related to preceding and following lessons. The basis for lessons was what children had already become familiar with. Those lessons included genealogical and geographic locations, social behaviours and cultural imperatives as well as ways and means of generating mana and political and economic power (pp. 9–10).

It was understood that children learn through experience and observation, and by being in a supportive, nurturing environment (Rickard, 1998). Traditionally, Māori children were provided with this type of setting in which they were encouraged to be inquisitive, attentive and to interact with a range of people of all ages (Pere, 1982) in order to flourish and make sense of the world.

The education of tamariki within the whānau may therefore be expressed in a philosophy that seeks to prepare the child for all aspects of living, in order to ensure that each child will ultimately have the opportunity to take an active, participatory role within Māori society. Teaching and learning was an integrated philosophy that sought at all times to acknowledge and validate the absolute uniqueness of the child and their position in their whānau, hapū and iwi (Pere, 1988). Tamariki were taught through tikanga the significance of protocols and laws, and through such means came to understand that there was a correct or incorrect way of doing things (Pitama et al., 2002). The collective obligations we all hold within whānau are noted in the following interview comment:

… it’s about all us pulling together to serve the people and serve the kaupapa and so trying to imbue that in her and in our children, it’s my whole life has been, that’s what my mother imbued in us, that’s what those nannies imbued in me, you know you serve the people and you take care, everybody takes care of everybody. (Interview)

According to Tuakana Mate Nepe (1991), the traditional notions that were a part of whānau educating tamariki have been articulated in contemporary times through the doctrine of ‘Te Aho Matua’, which provides a clearly articulated Māori philosophical foundation for the education of the Māori child:

Te Aho Matua is a philosophical doctrine that incorporates the knowledge, skills, attitudes and values of Māori society that have emanated from a purely Kaupapa Māori metaphysical base. As a product of the combination of Kaupapa Māori metaphysics and Māori societal relationships, Te Aho Matua sets standards and pedagogical procedures for the significance of Kaupapa Māori education as a system of intervention that is highly applicable today (p. 41).

As a philosophy that is based on tikanga Māori, Te Aho Matua establishes as imperative the positive educating of tamariki. The Māori child is a “descendant of Māori ancestry that link[s] back to Io Matua Kore” (Nepe, 1991, p. 41) and hence the nurturing and rearing of the child relates not solely to the child but to their entire ancestral lineage.

Conclusion

Over the past forty years whānau Māori have been defined predominantly within deficit and deprivation models in social policy, in which whānau has been regarded as maintaining ‘undesirable’ characteristics. Historical literature, however, indicates that whānau provides a cultural structure that is enabling of Māori. It provides a process of nurturing, education and sustenance on all levels, within all domains. Research has highlighted the importance of whānau in providing a context of wellbeing for tamariki. It has also consistently noted the place of tamariki as ‘taonga’, or treasures.

Identity and cultural connectedness are essential components of wellbeing for tamariki Māori. Understanding whakapapa and its many intricacies and responsibilities provides a foundation for this to occur. Those who understand their whakapapa connections and have an active role within their whānau, hapū and iwi groups develop a strong sense of identity; this then leads to the likelihood of more positive life outcomes (Webber, 2012). Grandparents and whānau continue to play a vital role in supporting children. Edwards et al.’s 2007 study of adolescents showed a large proportion of participants had active relationships with extended whānau. The role of grandparents and extended whānau was seen as key in ensuring healthy outcomes.
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