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FOREWORD 

 

NGĀ KAITIAKI MAURI O TE ŌHĀKĪ A HINE 

NATIONAL NETWORK ENDING SEXUAL VIOLENCE TOGETHER 

 

Nō te Ao Wairua te Mauri 

Ka whakatō ki te Mana Atua  

He tapu he kākano 

Ka noho hei whakapapa e āhuru nei i a ia te tipu 

Puta mai Te Ao Mārama, Pihi mai te kākano 

Mā te Pō ka Ao 

Mā te Ao hurihuri ka whakaora mai  

Mā te māramatanga ka puāwai  

Ko tātou ngā Kaitiaki o Te Puāwaitanga o Te Kākano 

 

 

Within Te Ao Wairua, a Mauri seed was implanted with the Mana of Ngā Atua. 

The Tapu nature of this seed remained embedded within as 

layers of life were created to support its evident emergence. 

As Te Ao Marama matures so the seed grows. 

Within the layers of darkness there is light, 

within the many seasons there is regeneration. 

The seed grows and blooms as the transformative 

nature of enlightenment re-connects us to the realisation, 

that together we are all nurturers of Te Puāwaitanga o Te Kākano. 

 

 

As Ngā Kaitiaki Mauri we see this research as the blossoming of the seed that was 

planted by those of Te Kākano o Te Whānau to whom we would like to pay tribute; 

those who set the ground for this type of research to be made possible.   

 

We would also like to acknowledge Te Puni Kōkiri, representatives to the Taskforce 

for Action on Sexual Violence and the research team for their commitment to seeing 

to the completion of this work. Finally to all of those who participated in the research 

by providing kōrero and analysis to give us a place to continue to grow from. Ngā 

mihi. 

 

As the cycle of life dictates the blossoming of a flower will create more seeds for us 

to nurture together towards well-ness.     

 

Mauri Ora! 
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Executive Summary 

 

In 2009, Te Puni Kōkiri commissioned work on Te Puāwaitanga o te Kākano.  The 

aim was to explore Māori views and understandings of sexual violence.  The 

document examines traditional and contemporary knowledge relating to healthy 

relationships for Maori. This kaupapa Maori research draws on a literature review, 15 

key informant interviews and four case studies. Participating individuals and 

organisations were selected by a working party of Te Puni Kōkiri and Ngā Kaitiaki 

Mauri representatives. 

 

Research shows an over-representation of Māori impacted by sexual violence 

(Lievore 2007). General literature provides definitions of sexual violence; however 

there is a dearth of material regarding Māori definitions and understandings. The 

limited literature however highlights transgressions of mana and tapu, particularly in 

relation to the status and sacredness of the whare tangata. This background paper 

raises critical issues about the impact of sexual violence on Māori.  These issues and 

Maori definitions of sexual violence require further research and analysis. 

 

When exploring Māori knowledge of healthy relationships and the impact of sexual 

violence, it is important to note the domination of Pākehā ethnographers and 

anthropologists in early literature.  The representation of Māori and mātauranga 

Māori is, on the whole, framed by a colonial lens and should be treated as such. 

 

To understand what constitutes healthy relationships and the impact of sexual 

violence in traditional and contemporary times, it is critical to look to the messages 

and lessons within pūrākau, mōteatea and other sources of kōrero tawhito.  

 

Pūrākau are an integral part of Māori storytelling of historical events and traditions 

and a key means by which knowledge is transmitted. During its establishment, Te 

Kākano o Te Whānau looked at kōrero related to Hineahuone, Tāne, Hinetītama and 

Hinenuitepō. More recently this pūrākau has been developed into the framework, ‘Te 

Ohākī a Hine’ by Ngā Kaitiaki Mauri to heal whānau impacted by sexual violence. 

There are other versions and interpretations of this pūrākau that give insight into how 

relationships were created by atua; and the overall creation of humanity. 

 

The creation pūrākau illuminates the strength and power of atua wahine to make clear 

decisions and take action in times of conflict. Some documented versions of the 

creation pūrākau view incest through Western paradigms and this is challenged by the 

literature and key informants. 

 

The literature review provides a wide range of pūrākau and other kōrero tawhito that 

shed light on relationships, behaviours and consequences. The Māui stories are 

examples of knowledge and behaviours, with the pūrākau related to Māui and 

Hinenuitepō as a way to understand the dire consequences associated with his attempt 

to seek immortality. The Māui pūrākau also gives invaluable insight into the role of 

kuia as repositories of knowledge within whānau. 
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Kōrero tawhito provide sources of traditional knowledge to draw upon as guidelines, 

templates, warnings or examples of Māori values, principles, practices and behaviours 

such as whānau intervention in pūrākau that relate to Niwareka and Te Mataora. 

 

The literature also shows the paramount role of wahine Māori as whare tangata, and 

the inherent tapu of each person as linked through whakapapa and the consequences 

of sexual violence transgressions and how they were addressed. 

 

Research for this background paper highlights that colonisation and the importation of 

colonial belief systems had a complex impact on knowledge and relationships. 

Gendered belief systems that came with colonisation interrupted relationships and 

whānau dynamics. Christian belief systems also disrupted established ways of relating 

within whānau. Furthermore, literature highlights links between the denial of Māori 

knowledge and tikanga and increased acts of sexual violence against and amongst 

Māori. 

 

Key informant interviews suggest the establishment and development of Te Kākano o 

Te Whānau in the 1980s challenged Western frameworks of sexual violence. Te 

Kākano o Te Whānau was active in promoting pūrākau relating to Hineahuone, Tāne, 

Hinetītama and Hinenuitepō as a means of developing a kaupapa Māori approach to 

sexual violence.  

 

This pūrākau focuses on creation and challenges the notion it is about incest. Key 

informants note the actions of atua should not be interpreted in the same way we 

interpret the actions of human beings.   Pūrākau and other forms of kōrero tawhito 

also provide access to mātauranga Māori regarding individual and whānau wellbeing. 

 

Key informants emphasise that sexual violence was not prevalent in Te Ao Māori 

prior to colonisation and where it did occur the consequences were rapid. Key 

informants regard whakapapa and whanaungatanga as critical concepts and practices 

for sexual violence prevention and intervention.  Healing from sexual violence they 

argue, should involve individuals and their wider whānau. 

 

Key informants discuss the prevalence of intergenerational abuse within whānau and 

the need to intervene within and between whānau to ensure the safety of all.   Whānau 

processes are complex and multiple and a ‘one size fits all’ approach does not apply 

when engaging with whānau and their healing.   When tikanga is incorporated into 

whānau healing, it must be done carefully to ensure the wellbeing of those involved. 

In healing whānau, the mana of all involved must be recognised and acknowledged. 

 

Key informants provide examples of tikanga that are central to whānau healing 

including concepts and practices of mana, tapu, manaakitanga, wairuatanga, hui, 

kōrero, karakia, whakawā, whakapapa, whanaungatanga, tika, pono, and aroha.  As in 

the literature, key informants reiterate that the sacredness and status of whare tangata 

are central to understanding the position of wahine Māori in Te Ao Māori.  

 

Transgressions are viewed as acts of violence and a weapon to oppress women in 

times of peace and war. Key informants give examples of healthy relationships from 

their own whānau experience, and traditional approaches toward tamariki. 
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There is general agreement that colonisation had a significant impact on relationships 

within Te Ao Māori. Sexual violence is viewed as a tool of colonisation against Māori 

people, their whenua and resources.  When working in the area of sexual violence, 

key informants regard it as essential to have an analysis of colonisation. As part of 

that analysis, they regard Western justice and tikanga as separate and derived from 

distinctive cultural worldviews and not necessarily compatible. 

 

In compiling this report four case studies were undertaken with the following 

organisations:  

 

Te Kākano SAFE, Auckland 

Kite Rapu i te Ora, Opotiki 

Tū Wāhine, Auckland 

Te Puna Oranga, Christchurch 

 

Three are Māori providers and one – Te Kākano SAFE, operates as part of a 

mainstream organisation. The Māori providers operate on a kaupapa Māori basis and 

all use tikanga Māori in their service. Te Kākano SAFE highlights issues with regard 

to the implementation of kaupapa Māori within a Pākehā organisation. 

 

All providers run a range of programmes for individual and whānau needs; however, 

for Te Kākano SAFE, whānau provision is problematic as it is located within the 

notion of ‘family’.  Stakeholders and service users emphasise the importance of 

tikanga Māori and kaupapa Māori in their engagement with providers. Service users 

emphasise a distinctive difference between Māori and non-Māori providers with 

whom they have been involved. 

 

For some perpetrators using tikanga Maori to address sexual violence is more 

demanding than ‘doing time’. In line with this key informants note that tikanga Māori 

should not be subsumed by Western thinking or processes. 

 

Providers identify a range of kaupapa Māori approaches they utilise in their service 

including whakapapa, whānau, pōwhiri, mana, tapu, te reo Māori, poutama, hau 

kainga, taha wairua, taha hinengaro, taha tinana and manaakitanga. Stakeholders and 

service users see these concepts and practices as critical to the programmes provided. 

Providers draw upon kōrero tawhito in their healing processes including pūrākau 

related to Hineahuone, Tāne, Hinetītama and Hinenuitepō. They also use karakia and 

draw on the expertise of kaumātua in their work. 

 

Stakeholders note the whānau approach of providers is central to long term wellbeing. 

Service users say the whānau approach and whānau support enabled them to see 

possibilities for healthy relationships. 

 

Service users note the significance of understanding their experiences through 

increased knowledge of being Māori and their experience of Te Ao Māori. Being 

involved with a Māori provider helped them locate their experiences more clearly and 

brought life changing results for them and their whānau. 

 

Providers ensure they network within their communities to maintain strong 

relationships with stakeholders and service users. They identify a need for more 
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resources for programmes they are involved in and resources for kaupapa Māori 

training. 

 

Providers, stakeholders and service users agree that increased funding support would 

extend services to more Māori people and whānau. At the time of interview, providers 

also expressed concern at the proposed changes to the ACC funding system; and the 

need for greater recognition of kaupapa Māori services within the sector. In line with 

that contention, providers and stakeholders advocate more research regarding the 

provision of services to Maori and the impact of sexual violence on Māori.  
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PART 1 – INTRODUCTION 

Research commissioned by Te Puni Kōkiri in 2009 initiated development of this 

Background Paper which explores understandings of sexual violence for Māori and 

the various influences that have had an impact on indigenous knowledge over time. It 

also articulates contemporary practices relevant to sexual violence intervention and 

prevention. 

 

The research focuses on Te Ao Māori and includes an analysis of relevant cosmology, 

whakapapa, language, rituals, protocols, behaviours, narratives, symbols and 

practices. These are potential sources for identifying Māori core values, ethics and 

beliefs relevant to healthy sexual relations and sexual violence intervention and 

prevention. This document draws on three different types of data: 

 

A literature review; 

Key informant interviews; and 

Case studies 

 

It was driven by a need within whānau, hapū, iwi and Māori communities to engage 

more widely with the issue of addressing whānau violence and more specifically with 

sexual violence amongst and against Māori. Current data and existing research 

indicate that Māori experiences of sexual violence are substantially greater than those 

of other groups within Aotearoa. The report, The Scale and Nature of Family Violence 

in New Zealand notes: 

 

 There is fair consensus that Māori are substantially over-represented as 

both victims and perpetrators of violence in families/whānau. Evidence 

includes the 2001 NSCV, [National Survey of Crime Victims] which had a 

Māori booster sample, and the 1996 WSS [Women’s Safety Survey].  

  

 The NSCV showed lifetime prevalence of IPV [intimate partner violence] 

was much higher for Māori women (49%) than for New Zealand European 

(24%) or Pacific women (23%). 

  

 In the WSS, 52% of Māori women reported experiencing at least one form 

of IPV during their current relationship – nearly double the rate among 

non-Māori. This is not solely violence by Māori men, as many of the 

women had non-Māori partners. The highest risks were among Māori 

women with recent partners rather than current ones. (Lievore et.al., 

2007:55) 

 

Furthermore both Māori men and women are: 

 

 More likely than non-Māori respondents to report past domestic assault, 

childhood sexual assault, recent adult sexual assault and physical assault, 

although not all of it will have been in family settings (ibid.) 

 

The impact of whānau violence upon Māori is referred to in much stronger terms by 

the second Māori Taskforce on Whānau Violence: 
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 Whānau Violence is understood by this Taskforce to be an epidemic 

because of the magnitude and serious nature of it for whānau, hapū and iwi 

and the way in which it is collectively spread and maintained. Whānau 

violence is intergenerational and directly impacts on whakapapa.  It has 

taken several generations of learned behaviour and practice to entrench 

whānau violence as the most devastating and debilitating of social 

practices. It will take time for whānau violence to be unlearned (Kruger et 

al., 2004:9). 

 

Key informant interviews indicated that within whānau violence, there is a high 

degree of sexual violence not readily revealed by victims of abuse and, therefore not 

recorded as such in whānau violence statistical information (this is noted in a range of 

interviews including those with Ngaropi Cameron, Moewai Terry and Mereana 

Pitman). 

 

From a general survey of the literature most material is focused on family violence/ 

whānau violence. Little material looks specifically to issues of sexual violence. This 

research explores tikanga and mātauranga Māori as the basis for understanding Māori 

views on sexual violence.  This is validated by key informant interviews. A strong 

argument exists for the need to draw from Te Ao Māori as a source of healing in 

contemporary times.  

 

DEFINING SEXUAL VIOLENCE FOR MĀORI 

A general search was conducted to gauge the broad definitions of sexual violence in 

relation to Māori. Although there is a range of definitions of family violence (Family 

Violence Prevention Coordinating Committee, 1991; Ministry of Social 

Development, 2002), domestic violence (Domestic Violence Act 1995) and whānau 

violence (Kruger et.al., 2004), there is no clear definition of what constitutes sexual 

violence for Māori. 

 

In broader definitions of sexual violence, Janet Fanslow discusses the definition of 

child abuse in relation to the Children, Young Persons and Their Families Act as 

follows: 

  

 The Children, Young Persons and Their Families (CYPF) Amendment (No. 

121) Act 1994 defines child abuse as “the harming (whether physically, 

emotionally or sexually), ill treatment, abuse, neglect, or deprivation of any 

child or young person” (Fanslow, 2005:14). 

  

In relation to sexual violence, it further notes: 

 

 Sexual abuse includes activities by a parent or caretaker such as fondling a 

child’s genitals, penetration, incest, rape, sodomy, indecent exposure and 

exploitation through prostitution or the production of pornographic 

materials.  

 
NCCAN [US National Center on Child Abuse and Neglect] (2005) also advises that these 

situations do not always mean a child is neglected. Sometimes cultural values, the 

standards of care in the community, and poverty may be contributing factors, indicating 

the family is in need of information or assistance. When a family fails to use information 
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and resources, and the child’s health or safety is at risk, then child welfare intervention 

may be required (ibid). 

 

The Ministry of Health defines sexual abuse as: 

 

 Sexual abuse: any forced or coerced sexual behaviour imposed on an 

individual, including sexual acts imposed on a person unable to give 

consent, and sexual activity a child or adult with mental incapacity is 

unable to understand. (Ministry of Health, DHB Toolkit) 

 

In a recent literature review for Te Puni Kōkiri and the Ministry of Pacific Island 

Affairs, Robertson and Oulton (2008:1) note the following definition: 

 

 In this review, we take as our starting point the World Health 

Organisation’s definition of sexual violence, namely, any sexual act, 

attempt to obtain a sexual act, unwanted sexual comments or advances, or 

acts to traffic, or otherwise directed against a person’s sexuality using 

coercion, by any person regardless of their relationship to the victim, in 

any setting, including but not limited to home and work. 

 

They note the WHO definition is wider than the Crimes Act 1961 in that it recognises 

that sexual violence can take a “multitude of forms”. They also note the definition 

refers to coercion - where unwanted sex takes place due to the coercion of one party 

over the other. The notion of coercion is also raised in a recent discussion document 

by the Ministry of Justice (2008) on Consent in Sexual Violence Legislation: 

 

 A positive definition of consent is not included in legislation; that is, the 

law does not set out what consent is. Rather, the Crimes Act states that a 

person does not consent just because they do not protest or offer physical 

resistance. A non-exhaustive list of circumstances that do not amount to 

consent (sometimes referred to as a negative definition of consent) is 

provided in section 128A. The list includes if a person: 

 • is subject to force or fear of force; 

 • is affected by an intellectual, mental or physical condition or impairment 

such that they cannot consent or refuse to consent; 

 • allows sexual activity because they are mistaken about the identity of who 

the other person is or as to the nature and quality of the act; and 

 • is asleep or unconscious, and if the activity occurs while they are so 

affected by alcohol or some other drug that they cannot consent or refuse 

to consent to the activity. (Ministry of Justice, 2008:10) 

 

A broader definition is provided by the New Zealand Collective of Independent 

Women’s Refuges which includes a range of ways in which sexual violence is 

perpetrated: 

 

 Sexual assaults and abuse include: 

 When an adult says sexual things, touches in a sexual way, or has any 

sexual contact with a child under 16 

 Rape 

 Forcing you to have sex 
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  Making you feel guilty if you say no to sex 

  When you give in to sex to put them in a better mood or to avoid a hiding 

  When you have sex so they will stop pestering you 

  Making you do sexual things that hurt, make you feel ashamed or bad 

  Sexual harassment 

 Unwanted sexual touching 

 Forcing you to watch pornography 

 When they keep having affairs and you don’t like it 

 Not using contraception when you ask them to 

 Forcing you to get pregnant 

 Not being allowed to take the pill 

 Forcing you to have an abortion, or not letting you have one.1 

 

Whilst there is a growing body of literature in the area of sexual violence in this 

country, very few authors have engaged directly with Māori. For example, in the 102 

page Annotated Bibliography of New Zealand Literature on Sexual Abuse, there are 

only two references to Māori (Mortimer, 2005).  In another report for ACC, there was 

little Māori representation.  Participants were not asked to identify themselves; 

however, it notes there was both Māori and Pākehā participation, gauged through 

“incidental information” (Jenner et.al., 2006).  

 

There is also no Māori engagement in the report about ACC funding of sexual abuse 

counselling (Frewin et.al., 2006). In a major review of family violence in Aotearoa 

undertaken by the Families’ Commission, the author refers readers to two reports 

written by Māori in order to gain a view as to the issues (Fanslow, 2005). There is a 

need to provide definitions that include both the cultural and spiritual understandings 

included within Māori views of violence. Denise Wilson (n/d:5) indicates this in her 

discussion of sexual violence in relation to te whare tangata: 

 

 Any violation of te whare tangata (that is the house of the people), such as 

abuse of the genital area and rape, has the potential to create distress 

amongst Māori women. This distress is not only physical or psychological 

in origin, but also spiritual and has multiple dimensions to it. Not only is 

this a violation of the woman herself, but also a violation of her tipuna and 

her future generations. Spiritual distress is often a dimension that is neither 

recognised nor acknowledged, but one that impedes recovery and healing. 

 

This aligns with the concepts discussed by Waireti Norman (1992:7) in her paper, He 

Aha Te Mea Nui. In her writing about the whakataukī, “he aha te mea nui”, she says: 

 

 Te Mauri. The life force begins in te whare o te tangata and had to be 

protected as it housed new life. Prayers, karakia incantations, were said 

even before life or form took place, manaakitia te hunga e whakawairua 

mai an ai ngā koopu o ngā whaea – Protect the spiritual essence and life 

force taking place within wombs of their mothers. Women and land were 

intertwined, part of each providing nourishment and sustenance to iwi. This 

whakataukī also illustrates the primary importance of Māori women te 

mana o te wahine as nurturers and guardians and protectors of the 

generations. As such they are accorded respect by the whole whānau. In 
 
1 http://www.womensrefuge.org.nz/index.cfm?objectid=0CFAF965-1321-AE99-691852B3202BADC1 
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the natural world, in the traditional complementary system, there was 

order, harmony and balance. 

 

Mereana Pitman (1996:45) provides a view of rape as follows: 

 

 Māori saw rape and especially incest as transgressing the mana, the status, 

the dignity and the future birthright of not only the victim but also the 

abuser and his people. Shame was seen, lain, addressed, actioned and put 

in its place. People still remember today, in tikanga, the transgressions of 

Sexual Violence dating back 1,200 years. 

 

She further notes sexual violence is imposed more broadly upon Māori as a whole and 

identifies other forms of rape that occur through the act of colonisation. She writes: 

 

 Other rapes: The process of systematic colonisation brought with it the 

spoils of war, the taking of land and the conquering of Māori women, as in 

the campaign of General Chute on the Taranaki coastline after the 

ransacking of Parihaka. (Pitman, 1996:46) 

 

Annette Sykes (1996:64) argues that sexual violence is not only a crime against the 

individual person but is an attack on a person’s entire being and mana: 

 

 In the Māori world view it is an attack on our Mana, our Mana Wahine 

inherited from Hine Ahuone and goes to the heart of the ongoing well-

being of our communities because of the devastation such violence such 

violation leaves in its wake. 

 

These views expand the definition of sexual violence for Māori to take account of 

wider whakapapa relationships. Therefore any discussion of sexual violence must 

include sexual violence which has been perpetrated upon whakapapa. Balzer et al. 

(1997:21) locates family violence in this manner when they state: 

 

 … a person was not believed to exist as an individual, but was linked 

through their whakapapa to their whānau, hapū, iwi and ecosystem. A 

slight or attack on one member of a hapū could therefore be considered an 

attack on the whole hapū and collective retaliation might be considered 

warranted. On other occasions the whānau or hapū of the offender might 

be expected to impose sanctions of their own in order to save face with the 

offended group… 

 

 Preservation of the people was paramount and the life-giving roles of land 

and women were therefore revered. It would appear that the ties to 

whakapapa, the need for the preservation of the people and the social 

order of Māori communities would, if not totally obviating violence against 

women, at least limit its occurrence. 

 

RESEARCH METHODOLOGY 

The research approach and principles for this background paper are sourced within 

kaupapa Māori. According to Tuakana Nepe, kaupapa Māori derives from distinctive 
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cultural epistemological and metaphysical foundations. This is further argued by 

Linda Tuhiwai Smith (Mead1996:204): 

 

 The concept of kaupapa implies a way of framing and structuring how we 

think about those ideas and practices. Nepe argues that Kaupapa Māori is 

a conceptualisation of Māori knowledge. 

 

Kaupapa Māori is not new but has its foundations that reach well beyond the 

colonisation of these lands. As Leonie Pihama (1993:14-15) notes: 

 

 In the New Zealand context distinctive modes of theorising have emerged, 

from Māori communities, which have as a common element the validation 

of Te Reo and Tikanga Māori. These movements have been framed under a 

range of broad terms, Tino rangatiratanga, Māori Sovereignty, Māori 

perspectives, and Kaupapa Māori. These modes of analysis and theory are 

by no means contemporary phenomena. Since colonisation Māori people 

have been actively asserting their positioning in this land as Tangata 

Whenua. Inherent in these struggles has been an ongoing demand for the 

recognition and legitimation of Te Reo Māori and Tikanga.  

 

Contemporary expressions of kaupapa Māori are evident within the education system. 

Their development and ongoing survival has been driven by Māori. Te kōhanga reo 

and kura kaupapa Māori are two well known examples. Te kōhanga reo and kura 

kaupapa Māori developed in resistance to a Pākehā centered system that was failing 

Māori.  

 

As a founding member of kura kaupapa Māori in Tāmaki Makaurau, Dr Graham 

Hingangaroa Smith (1990) argues that kura kaupapa Māori is a successful 

intervention for Māori. One of the key elements is that development originated from 

and is driven by Māori. Within kura kaupapa, Māori key features are consistently 

evident. Kaupapa Māori theory, which underpins kaupapa Māori research 

methodology, has been summarised by Hingangaroa Smith (1990:100) in the 

following way: 

 

A Kaupapa Māori base (Māori philosophy and principles) i.e. local theoretical 

positioning related to being Māori, such a position presupposes that: 

 

 the validity and legitimacy of Māori is taken for granted 

 the survival and revival of Māori language and culture is imperative 

 the struggle for autonomy over our own cultural well-being, and over our 

own lives is vital to Māori survival. 

 

These features speak to Māori aspirations, philosophies, processes and pedagogies 

consistently found within successful Māori interventions. The term ‘intervention’ is 

used to bring about specific positive transformation in the experiences and positioning 

of Māori. 

 

Kaupapa Māori has been regarded as theory and analysis that involves research 

approaches developed by and for Māori (Mead, L.T.R., 1996). Kaupapa Māori theory 

is a theoretical framework that ensures a cultural integrity is maintained when 
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analysing Māori issues. It provides both tools of analysis and ways of understanding 

the cultural, political and historical context of Aotearoa. A fundamental premise of 

kaupapa Māori theory is that to understand, explain and respond to issues for Māori 

there must be a theoretical foundation built from here, from Papatūānuku, not from 

the building blocks of imported theories.   

 

Kaupapa Māori research methodology provides a clearly defined cultural approach. 

The research team has at all times been cognisant of the cultural expectations, 

responsibilities and obligations it holds.  Being Māori is not enough; rather the team 

works to ensure its approach aligns to notions of mana, tapu, koha, aroha tētahi ki 

tētahi, ngākau māhaki, tautoko, manaaki, tika, pono - and the many concepts within 

tikanga that connect Māori and construct and support relationships with each other. 

This is a distinctively kaupapa Māori approach to research.  

 

The active involvement of and collaboration with representatives of Ngā Kaitiaki 

Mauri and Te Puni Kōkiri, has ensured ongoing input, dialogue, debate and advice 

throughout the research.  This is in line with the notion that kaupapa Māori research 

must be defined and controlled by the Māori groups involved in the sector or area of 

enquiry.  

 

CONTEXTUALISING THE REPRESENTATION OF MĀORI  

A range of stories exist regarding relationships and how they are defined through 

tikanga Māori.  Part of this research process is to provide an indication of what 

constitutes a healthy positive relationship and to explore the pūrākau related to 

Hineahuone, Tāne, Hinetītama and Hinenuitepō.  

 

The literature related to these pūrākau is dominated by the work of Pākehā 

anthropologists and ethnographers of the 19
th

 century. This raises critical issues 

regarding the telling of these kōrero. A number of Māori academics have warned to 

be extremely wary of the types of emphasis given by non-Māori writers (Smith, L.; 

1992; Irwin, 1988; Jenkins 1992; Yates-Smith, 1998); others indicate the need to 

review Māori writing, in particular, where it reproduces erroneous statements or 

views from within their own academic field (Pihama, 2001). 

 

The way in which pūrākau have been represented has much to do with the way in 

which history has been constructed in Aotearoa.  More recently, Linda Tuhiwai Smith 

(cited in Mead, 1996) has argued that indigenous people have for some time provided 

a critique of the way their histories have been told from the perspective of the 

coloniser. The concern over representation of the colonised by their colonisers is held 

by many black and indigenous peoples around the world. Vine Deloria Jr. (1998:66) 

writes that: 

  

 For most of the five centuries … whites have had unrestricted power to 

describe Indians in any way they chose. 

 

In Native American history, Deloria (1998:66) notes that early anthropological 

collections provide clear examples. Key to his challenge is the notion of objectivity: 
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 The first point which we must consider in reviewing any set of essays that 

pretends to offer an objective point of view regarding Indian affairs is that 

there never has been an objective point of view regarding Indians and there 

never will be. Conflict between red and white has been the predominant 

characteristic of race relations for half a millennium and will continue to 

influence all efforts to bring about an interpretation of what the invasion of 

this continent has meant – to both Indians and non-Indians. 

 

A critical element in the way early writers represented Māori is the issue dualisms. 

Dualisms are constructed to position the colonised and coloniser relationship. Some 

examples that are rife in early writings relating to Maori are: 

 

Colonised Coloniser 

Unknown 

Savage 

Heathen 

In the Dark 

Immoral 

Illiterate 

Inferior 

Myth 

Discoverer  

Civilised 

Christian 

Enlightened 

Moral 

Literate 

Superior 

Fact 

 

Each of these binaries locates colonised peoples as consistently inferior to their 

colonisers and provides justification for ongoing oppression. In order to sustain 

ideologies of dominance, the colonising forces required the development of a whole 

raft of understandings and beliefs that would undermine indigenous peoples 

positioning whilst simultaneously ensuring their dominance. A system of binary 

oppositions was required to accomplish such a task. The significance of such a 

process to this discussion is that it justified all processes of oppression, subjugation 

and violence through the assertion of racist ideologies that served to locate Māori as 

inferior to our colonisers.   

 

Andrea Smith (2005) notes the genocide of Native American people was rationalised 

and justified through such processes, as too was the construction of the belief that 

native women were inherently “rapable”. This aligns to the point made in the 

Amokura review (Erai et.al., 2007:13): 

  

 A crucial argument throughout the literature is that interpersonal violence 

within Indigenous communities cannot be divorced from the violence 

against Indigenous communities. 

 

As the construction and maintenance of such beliefs serves the interests of the 

coloniser, Maori must be cautious in the ways in which pūrākau are represented.  This 

is particularly critical as the positioning and representation of Māori women by early 

colonial anthropologists and historians was a significant contributor to the 

marginalisation of Māori women. 

 

Aroha Yates-Smith (1998) has explored the ways early ethnographers marginalised 

the position and status of Māori women. She argues this can, in part, be attributed to 

the ignorance of early writers and their inability to comprehend Māori social relations. 
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Not only were Pākehā ethnographers ill equipped to compare Māori society, but they 

created their own mythologies by making assertions from their own cultural and 

gender frameworks.  

 

Yates-Smith (1998) raises key issues about the influence of Pākehā ethnography on 

the ways Māori history has been constructed. It is her contention that although 

original informants were Māori and some original material was written in Māori by 

Māori, the publication of material was undertaken by Pākehā men.  This raised two 

major problems – that of interpretation and that of censorship.  

 

She argues the processes of interpretation and censorship severely distorted the 

picture presented of Māori women and atua wahine in particular. For example, 

aspects of kōrero viewed as extravagant by those recording, were altered so different 

stories resulted - which are now considered authentic. 

 

There is a need to be aware of the issues of representation of Māori knowledge, if 

knowledge acquired from the past is to be viewed as a precious gift, as articulated by 

Te Uira Manihera (cited in King, 1992:9) who states: 

  

 When you are dealing with knowledge from the past, you have to take it 

seriously otherwise you don’t get inspiration or spiritual fertility from that 

knowledge …  

 

Te Uira Manihera (cited in King, 1992:13) provides a word of caution about the 

sharing of knowledge: 

  

 They [meaning our tupuna] believe that if it [knowledge] goes out to 

another person outside the family in a short time it will have dissolved, 

absorbed by all other people who have had access to it. 

 

The preface of George Grey’s Polynesian Mythology (1922:xii) indicates the ways in 

which Māori knowledge was misrepresented in its documentation.   In collecting 

writings for his publication, Grey sought to provide a collection conducive to 

European readers. Commenting on the particular needs of Pākehā readers, Grey notes: 

 
 It is almost impossible closely and faithfully to translate a very difficult 

language without almost insensibly falling somewhat into the idiom and 

form of construction of that language, which, perhaps, from its unusualness 

may prove unpleasant to the European ear and mind, and this must be 

essentially the case in a work like the present, no considerable continuous 

portion of the original whereof was derived from one person, but which is 

compiled from the written or orally delivered narratives of many, each 

differing from the others in style, and some even materially from the rest in 

dialect.  

 

Yates-Smith’s (1998) critique of the manipulation of kōrero Māori is essential when 

identifying historical sources of misrepresentations of Māori women. She asserts the 

cultural and ethnocentric focus of early recorders of Māori history operated against 

the interests of Māori women and that the impact of nearly two centuries of British 
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colonisation on Māori society has resulted in the loss of access to oral traditional and 

spiritual lore, and increased reliance on the written word.  

 

Further, ethnographic writings have predominantly presented the male perspectives of 

Māori history, focusing on the feats and achievements of male gods and male heroes. 

The displacement of the feminine in those works is obvious, and has led to the 

diminished individual awareness and knowledge of atua wahine. The fragmentation of 

traditional knowledge was compounded by the loss of Māori language and the 

influence of foreign values. 

 

Writing and recording the history of an indigenous people is not an objective activity. 

Vietnamese writer, Trinh T. Minh-ha (1989:84), suggests that history is a process of 

reconstruction. She writes: 

 

 … the historical analysis is nothing other than reconstruction and 

redistribution of a pretended order of things, the interpretation or even 

transformation of documents given and frozen into monument.  

 

Andrea Smith (2005) also makes important observations about acts of sexual violence 

against Native American peoples. She highlights the historical use of sexual violence 

as a form of genocide by colonising forces.  She states that sexual violence within the 

colonising of indigenous peoples is not solely about the dehumanising of the 

individual but is also about collectively “destroying their sense of being a people” 

(ibid:13). What is clear, she argues, is that when we view sexual violence as not only 

a tool of patriarchy oppression against women and locate it also as a “tool of 

colonisation and racism” then sexual violence is an issue for entire communities of 

indigenous peoples.  

 

Colonial ideologies of race and gender further promulgate discourses about 

indigenous peoples to further subjugate entire groups of people. Andrea Smith argues 

that the colonial view of Native American people as dirty, impure and polluted with 

sexual sin (ibid:10) supported the notion that allowed the bodies of indigenous 

peoples to be controlled through both rape and mutilation. Smith also maintains that 

the use of sexual violence in the global colonising activity was a tool used by the 

colonising forces and not by Native Americans. She writes: 

 

Colonists also noted that Native peoples rarely committed sexual violence against 

white prisoners, unlike the colonists. Brigadier General James Clinton of the 

Continental Army said to his solders as they were sent off to destroy the Iroquois 

nation in 1779, “Bad as the savages are, they never violate the chastity of any 

women, their prisoners”. William Apess, a nineteenth century Pequot asked 

“Where in the records of Indian barbarity, can we point to violated female?” 

(ibid:18). 

 

Ani Mikaere (2003:86) highlights the impact of such representations to Māori 

cosmology in, for example, the impact of how tapu and noa were characterised: 

  

 In their efforts to understand and explain the fundamentally important 

concepts of tapu and noa, Pākehā ethnographers have altered their 

meaning beyond recognition. The ultimate irony is that, over time, Māori 
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themselves have come to accept such flawed interpretations as 

authoritative. The process has been parallel to the refashioning of Māori 

cosmogony in the image of Christianity and it has been equally as 

damaging, particularly for Māori women. 

 

The following sections consist of a variety of data including a literature review, key 

informant interviews and four case studies.  Each type of data builds on issues 

contained in this section to identify a number of common themes found in issues of 

sexual violence for Māori. 
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PART 2 – LITERATURE REVIEW 

Moana Jackson (1988) suggests contextualising present day experiences and issues 

for Māori within the historical, political, economic and cultural context of Aotearoa 

and wider indigenous worldviews. This section collates existing literature regarding 

sexual violence for whānau, hapū and iwi Māori with other literature to discuss past 

and current understandings of these issues. 

 

Exploring tikanga and mātauranga Māori to understand Māori views and 

understandings of sexual violence is of particular interest in this research. Within 

wider discussions of violence in our communities, there is a strong school of thought 

about drawing from Te Ao Māori as a source of healing in contemporary times. Di 

Grennell (2006:1) emphasises that this process is essential in terms of wellbeing: 

 

 Drawing on the wisdom of our tupuna 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. 

 

Moana Jackson (1988) states in pre-European times, Māori had clear processes that 

defined ways of interacting and provided norms of control. He notes “a complex set 

of customs and lore” existed that provided the mechanism for regulating behaviour. 

These were both prevention and intervention mechanisms and provided systems of 

social control and resolution processes.   

 

This review begins in Te Ao Māori and includes analysis of kōrero tawhito as 

expressed through pūrākau and waiata mōteatea.  The working group views these as 

potential sources for identifying Māori core values, ethics and beliefs relevant to 

healthy sexual relations and sexual violence intervention and prevention (ibid).   

 

There is also an emphasis on understanding what may constitute healthy relationships 

for Māori and how those were understood and modelled in Te Ao Māori. Rangimarie 

Rose Pere (1994:8) makes an observation about healthy relationships in her 

discussion, Ranginui and Papatūānuku: 

 

 Papatūānuku, the primeval earthly mother, and Rangi-nui-e-tu-iho-nei, the 

primeval celestial father, sprang from a series of force: forces that were 

both male and female. The union of the primeval parents as one deity was 

one of both a spiritual and physical nature. The primeval parents embraced 

and clung together as one deity for aeons of time producing many children. 

Papa and Rangi found great fulfilment in their union as one for them it was 

a natural beautiful relationship.) 

 

There are many variations of the creation of Ranginui and Papatūānuku. Te Arawa 

rangatira, Te Rangikaheke, wrote one of the earliest documented versions in the mid  

1800s: 
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 E hoa ma Whakarongo mai kotahi anō te tupuna o te tangata Māori, Ko 

Ranginui e tu nei. Ko Papatūānuku e takoto nei ki enei kōrero. Ki ta te 

Pākehā ki tana tikanga. Na te Atua anake te tangata me Rangi, me Papa, 

me ngā mea katoa i hanga. Ki ngā tangata Māori Na Rangi raua ko Papa 

ngā take o mua. ina hoki i pouri tonu hoki te rangi me te whenua i mua. a 

Wakaaro ana Ngā Tama a Rangi raua ko Papa kua maha ngā tangata kua 

tini. A kāore anō i mārama noa e pouri tonu tonu ana.  

 

 A wakaaro ana aua Tamariki i ta rātou Wakaaro nui, kia patua o rātou 

Matua. A mea atu ana tētahi o ana Tamariki, Kaua e patua, engari me 

wehewehe, ko tētahi ki runga, ko tētahi ki raro. A ae katoa ana rātou tahi 

(Grey 1854:149). 

 

This manuscript starts with Ranginui and Papatūānuku clinging closely together, 

which in turn creates the long night, the night that never relents. The aeons of 

cosmological darkness stretched forth before the actual birth of the gods. In this state, 

the children that dwelled between Rangi and Papa became restless at their entrapment 

and wanting to break free of this situation they decided to plot how this could be 

done. Tāne was one of the most significant atua to whom was attributed the separation 

of his mother and father, so all of his siblings could be thrust into Te Ao Mārama (the 

world of light).  

 

 There are two divisions of these Pō: the first is that during which the 

offspring of Rangi [the Sky-father] and Papa [the Earth-mother] dwelt in 

the Pō, and eventually became desirous of breaking forth from the embrace 

of their parents to the Whai-ao [the World of Being] and the Ao-mārama 

[the World of Light]. (Smith, S. P., 1997:153)  

 

Pere (1994) refers to the separation of Rangi-e-tu-iho-nei and Papatūānuku, indicating 

the children that were confined between them were vibrant and desired independence. 

The process of separation was completed through the thrusting of Ranginui upwards 

with his feet. This separation, she notes, not only brought light to the world but also 

brought with it sibling rivalry. The pūrākau associated with the consequences of the 

act of separation and the reactions of the children of Rangi and Papa are numerous 

and beyond the scope of this paper.  Those kōrero however indicate the nature and 

behaviour of the powerful elements within the world as associated with each atua.  

 

It is important to recognise that the creation plays an imperative role in Tāne being 

one of the important entities in this process. Again, an area that needs further in-depth 

research is that of the multiple feats of Tāne. Tāne in his bid to create humankind 

went through many challenges. According to the manuscripts the journey to create the 

female element began from their elder brother Uru-te ngangana when he says:  

 

 Let us seek a female that may take on our likeness, and raise up offspring 

[for us] in the world-of-light." Some suggested they should fetch some of 

the females [Apa, messengers] of the twelve heavens   

 

 1. Apa-ruao  7. Apa-mata-rua 

 2. Apa-mata-ruai  8. Apa-kopu-wai 

 3. Apa-tahu-rangi 9. Apa-kahu-rangi 
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 4. Apa-rau-angiangi  10. Apa-tohi-kura 

 5. Apa-kauhanga-nui  11. Apa-turehu 

 6. Apa-ruhiruhi  12. (The Apa of the highest heaven were too sacred) 

 (Smith, P., 1997:139)  

 

However, this type of relationship would be problematic as it would form more 

spiritual essences of life (Ngā Kaitiaki Mauri, n/d:3). Furthermore, the purpose was to 

create te ira tangata and as indicated by Smith, the elder brother of Tāne, 

Urutengangana: 

 

If we fetch our females from there, all our descendants will be gods like ourselves. 

Rather let us take of the Earth, that it may be said they are the descendants of 

Earth. (Smith, P., 1997:139) 

 

Maharaia Winiata (1961) writes that atua could only connect to the celestial realm and 

the relationship with any of the apa (messengers) would only create other atua. 

According to Winiata to discover the uha, female element, there must be a 

relationship between ira atua and ira tangata.  It is also important to note the 

relationship with mana atua (relates to the celestial realm) and mana tangata (relates 

to the human realm):  

 

 He atua enei tupuna, kāore anō te ira tangata i puta. Ka rapu rātou i te 

uha, kia puta ai te ira tangata. (ibid.:46) 

 

With knowledge of the need for humanity to be created through an earthly element 

Tāne began a search for where that element may have resided and through that, the 

pūrākau of Hineahuone begins.   

 

This overview starts with a discussion of Te Ohākī a Hine - the framework developed 

by Ngā Kaitiaki Mauri, which informs an approach that is culturally appropriate and 

specific to Maori current social, political and economic context. 

 

TE OHĀKĪ A HINE: A PARADIGM 

This research is informed by the paradigm currently in development by Ngā Kaitiaki 

Mauri entitled ‘Te Ohākī a Hine’. This paradigm has been designed to support those 

dealing with sexual violence and its multiple impacts on Māori whānau, hapū and iwi. 

The paradigm is: 

 

… to provide support to organisations, marae, whānau, hapū and iwi, who are 

dealing with prevention education, victim/survivor response, and perpetrator 

rehabilitation. The framework deals with the issue of sexual violation utilising 

tikanga Māori (Ngā Kaitiaki Mauri, n/d:).  

 

Te Ohākī a Hine provides a philosophy within which Ngā Kaitiaki Mauri, (as 

representatives of whānau/hapū/iwi and organisations) are supported to work in Te 

Tiriti o Waitangi-based relationships such as the National Network Ending Sexual 

Violence Together.  In addition, it supports Ngā Kaitiaki Mauri to work in ways 

aligned to a Māori world view.  
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Institutions such as Te Wānanga-o-Raukawa and the Māori Party have promoted 

kōrero tuku iho and taonga tuku iho as relevant to contemporary implementation. This 

has influenced and advanced the development of Te Ōhākī ā Hine.  The terms, Te 

Ōhākī and Hine, are referred to in the paradigm document as follows: 

 

Te Ōhākī  

 

Te Ōhākī is a concept, which has been developed within Te Wānanga-o-Raukawa. 

In a draft document written by Whatarangi Winiata it is defined as: 

 

A prescription for a style of living for whanaunga, colleagues and friends that has 

the promise of a good life and is spoken by a person whose time is limited (Winiata 

2001). 

 

Te Ōhākī has been adapted and incorporated into the framework as a way of 

acknowledging that directives were set within the pūrākau which assured that all 

descendants of Tāne and Hine were to be guaranteed quality of life without sexual 

violation.  

 

Hine 

 

Hine is the term for the female element and is utilised to provide a māngai for 

survivors of sexual violation. It is important to mention that the use of the term 

Hine is not exclusive to providing a voice for female survivors but also 

incorporates the voice of male survivors as both are descendants of Hine (Ngā 

Kaitiaki Mauri). 

 

Te Ohākī a Hine utilises kaupapa and tikanga Māori to address prevention and impact 

of sexual violation.  To comprehend the significance of Te Ohākī a Hine it is 

necessary to explore a Māori worldview from a historical context (ibid:3). The 

paradigm itself is grounded in the notion that within kaupapa and tikanga there are 

established directives for wellbeing.  

 

It provides space for survivors of sexual violation to be heard, whilst simultaneously 

acknowledging issues of sexual violence as being the responsibility of all people.  In 

doing so, work towards what Ngā Kaitiaki Mauri have as their vision, ‘Kua Ea Te 

Ohākī a Hine’, which is supported by their mission statement, ‘restoration and 

maintenance of mana within whānau’, is aligned with the Te Ohākī a Hine - National 

Network Ending Sexual Violence Together (TOAH-NNEST) vision of ”a community 

free of sexual violation” (ibid:2). 

 

The principles of aronga, kaupapa and tikanga provide the relational mechanism for 

the development of Te Ohākī a Hine. The framework that assisted this development is 

the work of Te Ahukaramū Charles Royal.  It supports the notion that the interaction 

of kaupapa or values and principles emerge from a specific worldview.   

 

Tikanga or policies and behaviours are grown from kaupapa and are aligned to that 

world view (Ngā Kaitiaki Mauri, n/d:2). Aronga, kaupapa and tikanga provide the 

relationships from historical information into a paradigm for contemporary 

implementation (ibid). These three principles provide the relational mechanism to 
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mātauranga Māori; and the development of ‘guiding principles’ for institutions such 

as Te Wānanga-o-Raukawa.   

 

The aronga for Te Ohākī a Hine is based on the philosophical foundations of pūrākau 

in particular, the creation of the human element and journey of Hinetītama to 

reposition herself as Hinenuitepō or Matakerepō (Yates-Smith, 1998). This is 

encapsulated by the following: 

 

Within the karanga that Hine imparted at that time are clear guidelines to both 

herself and Tāne which prescribe a style of living for themselves and their 

descendants. 

 

The kaupapa identified in several wānanga with members of Ngā Kaitiaki Mauri 

(Taskforce for Action on Sexual Violence, 2010:90) are: 

Mātauranga Māori  

Wairuatanga  

Hauoratanga  

Whanaungatanga  

Pūkengatanga  

Manaakitanga  

Rangatiratanga  

Ūkaipōtanga  

Kaitiakitanga  

 

Each of these principles relates to the work of Ngā Kaitiaki Mauri in dealing with 

sexual violence and its impact on Māori. These kaupapa have emerged through initial 

wānanga relating to the pūrākau of Tāne and Hinetītama.  They provide the 

foundations from which tikanga or actions are founded. Ngā Kaitiaki Mauri recognise 

that pūrākau have many depths and that kaupapa will continue to emerge throughout 

the wānanga, envisioned as spanning generations.  The growth of further kaupapa and 

tikanga to support Te Ohākī a Hine is inevitable. 

 

NGĀ PŪRĀKAU 

It is noted that in Te Ohākī a Hine, culture is based on historical interpretations and 

these cultural traditions are transmitted through traditional modes of interactions of 

whānau, hapū and iwi. However, new generations of Māori faced with new 

information, aspirations and globalisation are increasingly seeking the incorporation 

and acceptance of these into their culture.  

 

To provide a sound foundation and comprehend the significance of Te Ohākī a Hine, 

traditional modes of transmitting mātauranga Māori must be explored. This is 

inclusive of pūrākau, ngā mōteatea, karakia, whakapapa, whakataukī, kīwaha and 

pakiwaitara must be understood.  

 

The paradigm itself is premised upon the pūrākau related to Hineahuone, Tāne, 

Hinetītama and Hinenuitepō.  To appreciate this, the significance of pūrākau in the 

transmission of key knowledge, values, and principles through the explanation of 

history, events and actions of our tipuna needs to be understood.  
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Lee (2003) argues that pūrākau are an important element in the concept of 

understanding events from an historical perspective. She explains pūrākau as ranging 

from stories about creation, people and the environment to particular historical events 

or incidents. Pūrākau, she argues, are not mere tales or myths and legends but reflect 

Māori worldviews. 

 

Furthermore, Lee provides a discussion of how pūrākau were considered an oral art 

form, an integral part of Māori history and tradition and one of the most common 

ways of imparting knowledge. She notes that the term pūrākau derives literally from 

the “base (pū) of the tree (rākau)”, the significance of which should not be lost in 

light of the fact that rākau are at all times bound or interconnected. She writes: 

 

It is significant that story telling derives its meaning in Māori language from 

words that relate to the rākau, since the imagery of trees often reflect our cultural 

understandings of social relationships, our inter-connectedness with each other 

and the environment. For instance, ngāhere [bush] literally means ngā – the - and 

here – ties, or binds, all trees and vegetation were inter-related. Kauri, the most 

majestic native tree, can be read as two words, ka uri. Uri translates to 

descendants (Doherty 2002). Our understandings of pūrākau in relation to the 

trees, show the importance of stories in Māori culture, it signals the way in which 

story telling was viewed as central in the connecting, nurturing, sustaining and 

flourishing of our people (Lee 2003:29). 

 

This section documents pūrākau related to specific people or relationships. Each of 

the concepts and pūrākau explored provide an understanding of healthy relationships. 

As with all concepts within Te Ao Māori, these are intertwined with tikanga.  It may 

therefore be said that for Maori healthy relationships are dependent on a healthy 

world.  

 

Relationships explored here have focused on human relationships; however, those 

relationships have been forged from the essence of atua Māori. Rose Pere has 

articulated this for many years in her assertion, ‘he atua, he tangata’ (Pihama & 

Daniels, 2007). 

 

Te Rangihiroa (1949: 364-365) notes that sex and relationships were both openly 

discussed within Te Ao Māori. He notes that love affairs were a part of everyday life 

and that both karakia and waiata were composed as a means by which to win over a 

lover or to express feelings. Te Rangihiroa clearly genders his information, for 

example, he writes only of Māori men seeking to charm women (kōrero associated 

with Māhinarangi and Tūrongo indicates wāhine Māori also sought to charm potential 

partners). However, a key point made by Te Rangihiroa is that developing 

relationships was something considered and discussed openly within Māori society.   

 

Kaa Williams (cited in MAIA, 2007) also describes openness about sex and sexuality 

in Te Ao Māori and states this was done with ease through te reo Māori and by 

drawing on pūrākau: 

 

 He ngāwari ki te Māori, ki te kōrerorero i roto te reo. Kāre e kino. Ahakoa 

he aha ngā kōrero, mai i ngā atua, pēnei a Tāne nei. Ka whakatauira tērā 

ki a rātau, mo te hanga i te uwha. Kāre e whakapepehia ngā kōrero. Ka kī 
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atu māua, ehara tēnei i te pakiwaitara, pēnei wā te pākeha. Anei te tikanga 

mo te whāwhā haere a Tāne, i a Hineahuone. Ehara i te whāwhā noaiho, 

he pupuri tana hā. Kao, i te kimi ia i te kāinga tūturi mo te ira tangata, ne. 

Pēra, kia mōhio mai rātau, he mea tūturu, tapu, he mea nui. Mana, ēnei 

āhua katoa. Engari, kua whakamāmahia te pākehā, hei pakiwaitara 

noaiho. I runga i tērā, kua kore e tino whakamā, ki te kōrero mo tēnei 

āhua, mo te tāne me te wahine. Ki atu māua, pai noaiho to kōrero, na te 

mea ka whakaako koe ngā tamariki. Me puta atu i a koe tēnei āhua, ki ngā 

tamariki, ki a tātau tamariki. He māmā noaiho, ehara i te mea hura. Me 

wātea kia kōrerorerohia. Ki te pātaitaihia, kōrero i runga i te tika. Kaua e 

hura kōrero. Tēra, he pai ngā tauira. Ka kite tonu atu koe i te tīmatanga. 

 

Rangimarie Rose Pere (1994:13) states that relationships between men and women 

were linked to whakapapa, particularly in regards to senior whānau lines. She notes 

that in rangatira lines, unions were selected by senior hapū members; however, there 

were cases of both female and male rangatira selecting their own partners with or 

without the support of elders. Those selections were aligned to whakapapa.  For 

others within the hapū, she notes that there was recognition of unions when two 

people were found sleeping together. Again, this indicates that relationships and the 

longevity of relationships were carefully considered. 

 

The next section explores pūrākau that refers to specific relationships firstly with a 

discussion related to pūrākau that relates to kōrero about Hineahuone, Tāne, 

Hinetītama and Hinenuitepō. The first version of this kōrero is taken directly from the 

work of Ngā Kaitiaki Mauri: 

 

 Tāne one of the Atua [spiritual essence of life or godlike entity] went in 

search for a female counterpart. None other than the female essence of the 

mother earth was created at this time. A female form was eventually 

created within the female essence of the earth by Tāne and his fellow Atua. 

Once form was given the breath of life was passed between Tāne and Hine 

Ahuone which implanted life. 

 

 Tāne and Hine Ahuone procreated and had children. The name of one of 

those children was Hine-Tītama. After time, Tāne and Hine-Tītama 

developed an intimate relationship.  

 

 Hine-Tītama was unaware of the position that Tāne held as her father and 

one day asked him who her father was. Tāne told Hine-Tītama to ask the 

pou of the whare2. 

 

 When Hine-Tītama went to the pou she realised that Tāne was her father. 

This caused her great distress and she ran away to the realms of the night. 

Tāne followed her in the hope that he could bring her back. Hine looked 

back and replied to Tāne through karanga. Her karanga to Tāne before she 

made the transition to Hine-nui-i-te-pō [the guardian of death] was to tell 

Tāne that he was to look after their children [descendants] in life and she 

would be there to welcome them in death.  
 
2 Traditionally whare are recognised as being repositories of knowledge and often that knowledge is whakapapa.   
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Ngā Kaitiaki Mauri has drawn on this version of the pūrākau for the framework of Te 

Ohākī a Hine.  This pūrākau has many layers of meaning and helps understand the 

creation of people. This was deemed a challenge for the supernatural offspring of 

Papatūānuku and Ranginui. While it is said that all of them were male children, there 

were supernatural females present in the world at that time (Yates-Smith 1998). 

However, it became apparent that a union between one of the male children of Rangi 

and Papa and one of these celestial females could not result in human life, as the 

human element was missing.   

 

In order to attain the knowledge required, Tāne sought his mother’s advice. She told 

him to go to her pubic region, Kurawaka. It was there, at the most fertile region of 

Papatūānuku, that he would find the necessary female element, the uha, to 

complement his maleness and create humanity. Along with his brothers, Tāne shaped 

Hineahuone from the red clay at Kurawaka and then breathed life into her. However, 

he did not know how he and Hineahuone could reproduce. It is said he entered the 

various orifices in her body, producing tears, wax, mucous, saliva, sweat and excreta. 

It was not until he entered her vagina that Tāne met with success: 

 

 Tāne felt a tremendous force from within Hine, a powerful force, such as he 

had never experienced before. All that Tāne had sought and hoped for he 

found in his relationship with Hine; together they brought forth humanity 

(Best 1924:73).  

 

Pere (1994:9) notes that Tāne is known as both the “original and personification of 

trees and birds” and his challenge in the creation of humanity was that of seeking te 

uha or the female element that resides within wāhine Māori.   

 

The Mātorohanga/Pohuhu account, as written down by the scribe Whatahoro and 

subsequently translated by Percy Smith, gives some detail about this monumental 

event. In the Māori version, several karakia are said to have been recited to bind the 

couple to one another, to stimulate them into action and ensure their union would bear 

fruit. The karakia go into considerable detail about the sexual organs and their 

functions, so much so that Smith found himself unable to obtain translations for them, 

his reason for this inability being that the karakia entered into “details of the female 

anatomy and reproductive powers, the various names of which are given, but cannot 

now be identified” (Smith S.P., 1913:142). 

 

Also omitted from Smith’s translation of the Māori is a paragraph which describes the 

event as an encounter between the two sexual organs, karihi (the female) and tiki (the 

male).  While the precise translation of some terms used may be difficult to find, the 

general tenor is clear.  In the words of F. Allan Hanson, “Tiki attacks bravely, but 

Karihi draws him further and further into herself until, spent, he succumbs” (Hanson 

1983:91). Best also refers to this first act of sexual intercourse as the “slaying or 

overcoming of Tiki” (Best 1924:76).  

 

This view carried over into daily life, Buck making the general observation that “[i]n 

sex matters, it is the female organ which figuratively kills its male antagonist” (Buck 

1958:510) and Biggs (1960:20) describing sexual intercourse, from the male 

viewpoint, as “a pleasure fraught with danger”.  
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According to Matorohanga, Tāne began: 

 

 … to place it in the nostrils, the mouth, and the ears – that was done. And 

then for the first time the breath of man came forth, the eyelids opened, the 

pupils saw, and the hot breath of the mouth burst forth, the nose sneezed. 

“Sneeze living heart to the world of light; [thy] offspring [shall be] a man, 

a female.” After this the body was taken to the altar at Muri-takina, where 

all the proceedings were voided [i.e., where an evil influence of earthly 

origin were removed, and the first woman became a fit recipient for the 

germ (Smith, S.P., 1913: 141).  

 

Yates-Smith (1998) also mentions that Hineahuone provides the female element, the 

uha, and that the union between Hineahuone and Tāne produced te ira tangata, the life 

principle for humanity. Hineahuone (also known as Hine-hau-one) conceived and 

bore the first human life, Hinetītama. Upon reaching adulthood, she became the wife 

of Tāne and together they had Hinerauwhārangi.  

 

As noted above, Hinetītama had never met her father and asked Tāne who was her 

father. The reply was simply to “ask the pou”. According to Yates-Smith (1998), the 

pou holds much significance in terms of whakapapa and utilised in this context refers 

to whakapapa. When she learned that Tāne was her father, Hinetītama decided to 

cease being his wife or earthly mother to her children. In this sense, this reply, 

according to Matorohanga, notes that: 

 

 ... katahi ka mahara, ko tēnei he tohu ki a ia, a, ko te atua i moe i tana 

mama, ko tērā te mea nei i moe i a ia. Hei taua wa ka aue ... ka oma atu ki 

ngā tengatenga o Papatūānuku. Ka uru atu ki ngā wahi mianga o 

Papatūānuku tae noa ki te whare aitua. 

  

 Hine realised that the atua who had married her mother was now her 

spouse and she was grief stricken. She fled to Papa’s tengatenga, entering 

via the urethra and reaching te whare aitua, the house of death.3  

  

 Ka kapua te toiora i konei ki te wheuriuri e Hine-Tītama: —This signifies 

that Hine-Tītama was the offspring of Tāne and Hine-Ahuone, the first 

woman, The daughter of Tāne-nui-a-rangi separated herself through grief 

because her father had taken her to wife that woman dissolved into cold 

air, hence death came upon man.4 

 

As dawn approached, she uttered a karakia to make her children sleep soundly and to 

render Tāne without strength to pursue her. She made her way to Rarohenga and 

persuaded Te Kūwatawata, guardian of the entrance, to allow her to pass through. 

Before entering, she paused to look back and saw Tāne following her, weeping as he 

went. She commanded him to return to care for their children in their earthly life, 

telling him that she would prepare a place for them at Rarohenga and there care for 

them once more as a mother, in death. From that time, Hinetītama has been known as 

Hine-nui-te-pō, the ancestress to whom all her human descendants go upon death.   
 
3 Ibid168. 

4 http://www.jps.auckland.ac.nz/document/Volume_16_1907/Volume_16,_No._1/An_ancient_Māori_poem,_by_Tuhoto-Ariki,_p_43-60  
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Aroha Yates-Smith (1998) has noted that Hineahuone was shaped from Kurawaka; 

the pubic region of Papatūānuku. Papatūānuku provides both the materials and the 

advice to enable Tāne to form Hineahuone. Hineahuone, while given physical shape 

by Tāne, clearly possesses an awesome sexual power that comes from deep within her 

female being. It is she who gives birth to the first true human being, Hinetītama. 

Hinetītama is a woman who expects and exercises absolute control over her own 

destiny. Having ensured the continuation of the descent of humankind, she determines 

a new role for herself, one which enables her to retain the role of mother, of kuia, a 

role which cements her firmly into the spiritual consciousness of all her descendants.5 

 

This pūrākau has been widely shared, with a range of renditions and versions being 

offered with a range of interpretations. Te Rangihiroa (Sir Peter Buck) (1949) notes 

that there are similar stories of creation throughout Polynesia with some referring to 

Tāne as Tiki. Tiki, he notes, “was the personification of the phallus of Tāne, and 

coition was thereby clothed in metaphorical language” (Buck, 1949:363-364). 

Furthermore, he highlights that it is evident from the literature that Māori people had 

a strong understanding of the physiology of human reproduction and conception as is 

indicated within this pūrākau.  

 

There is a range of hapū and iwi versions that provide kōrero about events and those 

involved. One version by Pomare and Cowan (1987), refers to the daughter of 

Hineahuone as Hine-i-tauira, with Hinetītama being the name referred to as being the 

same as Hinenuitepō, indicating that there are variations amongst iwi in terms of the 

naming. Cowan also interprets the actions of Hine-i-tauira as premised on being 

“overcome with shame” an emotion not named in the previous versions or 

interpretations (ibid.: 8). 

 

The report, Te Hinātore (Ministry of Justice, 2001), also provides an overview noting 

the union of Tāne and Hinetītama as an essential part of human creation. The account 

provided by the authors of Te Hinātore also relates the response of Hinetītama, in 

finding out that Tāne was both her husband and father, as being one of shame: 

 

 Tāne was also responsible for the creation of humans. He moulded the 

female body out of onetapu, the sacred clay from Papatūānuku. Once this 

was done, Tāne breathed life into the nostrils of the figure. The first female 

was created and given the name Hineahuone, the first ira tangata or the 

human element. The union of Hineahuone and Tāne resulted in the birth of 

Hinetītama. In order for the human species to be continued, Tāne took 

Hinetītama to wife, and produced a daughter. Later Hinetītama asked Tāne 

who her father was. When she discovered the truth, Hinetītama fled in 

shame to Rarohenga where she assumed the name of Hinenuitepō. She is 

the kaitiaki of her uri that come to Rarohenga as their final resting-place 

(ibid:14). 

 

The accounts of Matorohanga/Pohuhu note the relationship causes Hinetītama to feel 

deep shame and for that reason she enters Rarohenga and takes on the mantle of 

Hinenuitepō: 

 
 
5 This analysis has been developed by Ani Mikaere. 
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 Ka mate ra a Hinetītama i te maunu, i te pāwera, ka kāwhakina e te 

whakamā, i te ara i Whitianuanu ki roto o Pou-tere-rangi kua oti nei te 

kōrero. Ko Hinetītama i Te Ao nei, ko Hinenuitepō i a ia ka heke ra ki 

runga i te Aka o te angi ki Rarohenga (Smith, S. P. et al., 1913). 

 

In notes related to the Tūhoto-Ariki composition, Oriori a Tuteremoana Whatahoro 

highlights the consequences of the sin of Tāne towards Hinetītama. He writes: 

 

 Te Pito Ururangi: A portion of the wānanga prayers connected with the 

kete Tuauri which karakia was offered by Hine-tī-tama, the daughter of 

Tāne and Hine-hau-one, who was the woman formed from the one at 

Kurawaka. It was that daughter of the first woman and Tāne, Hine-tī-tama 

by name, who offered up that prayer whereby the Adam’s apple was formed 

in Tāne’s throat, and all his descendants, with the exception of the females, 

who have none, the reason being because her father lay with her as his 

wife, hence her anger, and it was a token of Tāne’s sin against her.6 

 

Furthermore, notes from Whatahoro makes reference to Te Kete Tuatea within the 

oriori and again the translation relates to notions of evil which link to the idea of sin: 
 

 Hara mai, e mau to ringa ki te kete tua-uri, ki te kete tua-tea, ki te kete 

aronui: These three are the wānanga (occult science) of knowledge of the 

prayers to the gods, the wānanga of wisdom; of all evil that arises in the 

evil thoughts of man; secondly and thirdly, the wānanga of the knowledge 

of all good works which emanate from good wise man.7 

 

More recent versions of this pūrākau are provided by a range of authors. The pūrākau 

relating to Hinetītama has been drawn upon by organisations to understand ways we 

can respond to violence for Māori (Ngā Kaitiaki Mauri n/d). Jenkins and Philips-

Barbara (2002) indicate that this pūrākau gives us an understanding of incest and the 

response being of Māori women taking control of their lives. 

 

As collective iwi histories tell us, the creation of humankind was made possible by the 

union of Hineahuone and Tānenui-a-rangi. They had a daughter, Hinetītama: the first 

human. The discovery that her lover was, in fact, her father posed a devastating 

challenge to Hinetītama and she acted in a manner consistent with her utter disdain 

towards the actions of Tāne, we also know that because of this, humankind was 

created.   

 

Hinetītama and her female relatives punished Tāne-nui-a-Rangi by removing 

Hinetītama from her violator, and returning her to Rarohenga where she transformed 

to become Hinenuitepō. The transformation was an act of recognising that incest, 

while it does occur, must be addressed and the woman given a new life to live again 

with dignity, pride and peace. Me aro koe ki te ha o Hineahuone (Jenkins & Philip-

Barbara, 2002:8-9). 

 

 
6 http://www.jps.auckland.ac.nz/document/Volume_16_1907/Volume_16,_No._1/An_ancient_Māori_poem,_by_Tuhoto-Ariki,_p_43-60 

7 http://www.jps.auckland.ac.nz/document/Volume_16_1907/Volume_16,_No._1/An_ancient_Māori_poem,_by_Tuhoto-Ariki,_p_43-60 
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In providing an analysis of what constitutes sexual violence for Māori, Annette Sykes 

(1996) makes the following point in regards to Hineahuone and the relationship of her 

legacy to the position of Māori women: 

 

 She is depicted in our stories of creation with all the obligations of 

nurturing the health of human kind: Te Whare Tangata; of having the 

primary responsibility for ensuring the survival of her whakatipuranga, her 

uri, her descendants, of possessing both power over life and over death as 

well as being vulnerable to abuse by evil forces and being powerless to 

protect her eldest daughter from the most evil of those forces, sexual 

violence, sexual abuse. From her comes the ethos that women are to be 

protected at all costs and hence another whakataukī in the traditions of my 

people recognises the significance of the role of women for the protection 

of future generations: 

  

 Ma te wahine Ma te whenua ka ngaro ai te tangata 

 Without women and without land humankind will be lost 

 

The status of Hinetītama in relation to Māori women is also encapsulated in the 

whakataukī: “Ko Hinetītama koe, matewai ana te whatu i te tirohanga”. This 

whakataukī is drawn upon by Te Aho Matua which underpins kura kaupapa Māori 

and discussion about the importance and positions of girls and boys in the kura. This 

whakataukī also emphasises the significance of Māori women in a contemporary 

social context often dominated by sexist viewpoints.   However, it remains located in 

the notion that all people are sacred: 

 

 He tapu to te wahine he tapu anō to te Tāne. Kia kaua tētahi e whakaiti i 

tētahi. Engari kia whakanui tētahi i tētahi i rung ai te mōhio ma te mahi 

ngātahi a te wahine me te Tāne e tupu ora ai ngā tamariki me te iwi hoki 

(Te Aho Matua 1.6).8 

 

NGĀ KŌRERO MŌ MĀUI ME ŌNA KUIA9 

There is a tradition of stories generally referred to as the Māui stories.  It is noted in 

Te Hinātore that these stories provide insight into acceptable or non-acceptable 

behaviours: 

 

 The Māui traditions illustrate fundamental behaviours active in Māori 

society and also highlight various concepts of traditional Māori culture 

that applied in everyday life. The Māui traditions highlight and illustrate 

morals, themes, models, and behaviours from which Māori can learn and 

apply (Ministry of Justice, 2001: 21). 

 

Māui is known as a demi-god, born some generations after the initial fusion between 

celestial and earthly elements; a man who was gifted with supernatural powers. Māui 

was born prematurely to Taranga in her old age. Thinking the child to be stillborn, she 

cut off her topknot, wrapped her baby in it and set him adrift on the sea.   

 

 
8 Te Aho Matua is the kaupapa, the philosophical underpinning for Te Kura Kaupapa Māori. 

9 The following three sections have been written by Ani Mikaere. 
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Māui was rescued from the sea by an ancestor, revived and raised. When he grew to 

adulthood, he sought out and reunited himself with his parents, and his four older 

brothers. Māui was bold, resourceful and quick. As are many youngest-born, Māui 

was also very precocious and indulged, particularly by his kuia, to whom he turned 

for assistance and advice.  He was recognised as a special child and treated 

accordingly.  Māui was credited with acquiring fire for humankind from Mahuika. He 

also obtained the magical jawbone of Muriranga-whenua, with which he fashioned 

the patu to slow the progress of the sun across the sky and the fish-hook that caught 

Te Ika a Māui, the North Island. 

 

However, there are limits to what the precocious mokopuna can do, and it is often the 

kuia who prescribe those limits. The boldest challenge for Māui was his attempt to 

gain immortality for humankind. To achieve this, he had to enter Hinenuitepō through 

her vagina, proceed up through her birth canal and into her womb. He was then to 

work his way through her body and emerge through her mouth. When Māui arrived at 

the house of Hinenuitepō, she was asleep. According to some versions, he eventually 

took the form of a lizard in order to achieve his objective while others maintain that 

he turned himself into a worm. Issuing strict instructions to his bird companions not to 

laugh for fear she awake, Māui began his entrance:     

 

 … but as he disappeared within, the parts of Hine-nui-te-pō opened out. At 

this Tatahore burst out laughing, whilst Tiwaiwaka rushed out to the court-

yard and began dancing about [with delight] (Smith, S.P. 1913:177-178). 

 

Hinenuitepō awoke and crushed Māui, thus ending his quest for immortality. 

 

Kahukiwa and Grace (1984:58) give a powerful account of the audacious attempt by 

Māui to obtain the unobtainable, in the form of a narrative from Hinenuitepō as she 

awaits his attempt: 

 

 See Māui now. In the world of light he has achieved all he can achieve. He 

comes now to challenge me in the world of no-light, seeking to achieve 

what cannot be achieved … 

  

 Now he stands at the edge of light, exuberant, changing from one disguise 

to another while the little birds watch, excited and trembling. My vagina, 

where he must enter, is set with teeth of obsidian, and is a gateway through 

which only those who have already achieved death may freely pass … 

  

 Come Māui-tikitiki-a-Taranga. Your bird companions chuckle and flutter 

at the strange sight of you, but they are not your undoing. There is one 

purpose only for these obsidian teeth. In this your last journey, you will 

give your final gift to those of earth, the gift not of immortality, but of 

homecoming, following death. 

 

The Māui stories tell us a great deal about the role of kuia as repositories of 

knowledge and their conditions for sharing what they know. Mahuika, Muriranga-

whenua and Hinenuitepō all possess vast amounts of knowledge and supernatural 

powers. Māui needs each of them to attain the many gifts he wishes to acquire for the 

benefit of humankind.   
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In the case of Hinenuitepō she gives to Māui, not the gift that he seeks (immortality), 

but the gift she knows he needs: 

 

 … I do not cause death, and did not ordain it. Human death was ordained 

when human life was ordained … I will wait at this side of death for those 

who follow, because I am the mother who welcomes and cares for those 

children whose earthly life has ended (ibid). 

 

She does not wait in anger, but with aroha for Māui who has achieved great things but 

is unable to recognise the limits of what can be achieved for all her human 

descendants. 

 

The story of Hinenuitepō and Māui encapsulates a theme which features throughout 

the Māori creation stories: the awesome power of female sexuality. It is implicit in the 

womb symbolism of Te Kore, Te Pō and in the birth of the children of Papatūānuku 

and Ranginui to Te Ao Mārama. It becomes explicit with the first act of sexual 

intercourse between Tāne and Hineahuone. And in the encounter by Māui with 

Hinenuitepō, the potency of the female sexual organs is unassailable. The passage 

through which each of us passes to enter Te Ao Mārama and the same passage we 

must pass on our inevitable journey back to Te Pō. The process which brings each of 

us into being also brought the world into being.   

 

Aroha Yates-Smith indicates that death came as an outcome of the attempt by Māui to 

achieve a position of mana over his tūpuna wāhine: 

 

 Humanity’s acceptance of death is revealed in the story of Māui tampering 

with the mana and the associated death by attempting to overcome the 

mana of his kuia Hinenuitepō. This tradition has a strong cautionary 

element regarding death and tapu. Tapu is linked with both te whare o te 

ora and te whare mat. (Yates-Smith, 1998:264). 

 

As such she identifies that the concept of mana and tapu are key in terms of this 

pūrākau. The centrality of these terms is clearly the case in a range of pūrākau. Mana 

is considered to have derived through atua, tūpuna and kāwai whakapapa (Ministry of 

Justice, 2001; Pere, 1994). 

 

WHARE TANGATA: HOUSES OF HUMANITY 

The significance of the whare tangata is rooted in the creation of the world and in the 

overriding tapu of whakapapa.   The inherent tapu of each Māori person is sourced in 

their connection, through whakapapa, to the rest of humanity, to the gods and to the 

environment. The role of women, as the bearers of past, present and future 

generations, is therefore of paramount importance.  

 

The survival of the whānau, hapū and iwi is dependent upon the reproductive 

functions of women. Pere (1982:22-23) observes: 

 

 Within the Māori context, the continuity of descent-lines and the flow of 

ancestral blood through the generations is of the utmost importance … If a 
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woman conceives then the menstrual blood remains within the womb, and 

has a vital role in the development of a future ancestor. The expression he 

tapu, tapu, tapu rawa atu te wahine refers to the very special quality that 

women have in regard to their role as whare tangata (houses of humanity). 

 

The tapu associated with menstruation and pregnancy prevented women from 

working around food, prohibited heavy work and also precluded them from 

involvement with particular types of projects or ceremonies. Pere explains that these 

restrictions were to ensure that “pregnant women, particularly, did not over-exert 

themselves in any way or be exposed to anything that could jeopardise the pregnancy” 

(ibid). 

 

Pere also describes how rangatira women, in particular, “had the protection of special 

spiritual influences put on them during pregnancy or menstruation” (ibid). This was a 

necessary precaution with respect to the whare tangata of future rangatira but it also 

meant that such women had to take extra care that other people were not detrimentally 

affected by such protections. This sometimes meant that wahine rangatira did not play 

a full role in iwi affairs until after they reached menopause. This is consistent with the 

special roles reserved for ruahine in relation to tapu and noa rituals. 

 

The significance of the reproductive process is reflected in the language associated 

with it. Atua, a word for god or supernatural being, also means menstrual blood. 

Whānau, to be born, also describes the smallest kin group in Māori society. Hapū, the 

word for pregnant, is also the word for the kin group which was the key political, 

social and economic unit.  

 

This is highlighted in the well-known whakataukī “He wahine, he whenua, ka ngaro 

te tangata”.  Often translated as referring to the two main causes of warfare (‘by 

woman and land are men destroyed’). Pere (1982) points out that the deeper 

significance of the saying is that both land and wahine provide sustenance for the 

wellbeing of people and therefore humanity would be lost without women and land. 

Whenua, the land, is the body of Papatūānuku, the mother of humanity. The land 

nourishes us and gives us life. Whenua, the placenta, within the womb of woman 

nourishes the foetus, allowing it to develop and be born. The relationship between 

women and the land is further reinforced by the fact that Hineahuone, who gave birth 

to the first human life, was shaped from the earth at the pubic region of Papatūānuku. 

 

The high value placed on the whare tangata and its vulnerability to spiritual forces is 

reflected in Māori attitudes to the whare ngaro. Whare ngaro, literally lost house or 

extinct house, is the term used to describe a family unable to have children who 

survive to adulthood. It was often regarded as the result of mākutu (the deliberate use 

of malign spiritual forces by another) or some breach of tapu and invariably, a 

spiritual remedy was sought. A whare ngaro meant the end of a descent line and was 

considered a tragedy for the entire whānau. 

 

Norman (1992) provides an in-depth discussion of a range of versions of this 

whakataukī and highlights that it serves to emphasise the status of Māori women. She 

writes: 

 



37 

 

 

 As a Māori woman this whakataukī is of prime importance to me as it links 

me to the past, to whenua, tūpuna and tribe, and it illustrates the 

importance of Māori women, and tikanga, custom and tradition, as we 

move into the future to reclaim our autonomy. In the creation stories the 

activities of ancestors in ancient times celebrated the mana of Māori 

women and is evidence of the deeply rooted attachment to the land. The 

creation story represents the central axis from which Māori perceived all 

living things came. There was Papatūānuku, from who breast sprang 

plants, trees, animals, fish and fowl all of which provided sustenance. Ko te 

whenua te wai u mo ngā uri whakatupu, wai u means milk from the breast, 

likening sustenance from the land to the milk from a mother’s breast. Aside 

from the traditional role of Māori women moreover is the reminder of the 

matrilineal descent coming from Papatūānuku, which I believe is to be one 

of the most powerful and vital sources of energy that we have.  

 

A striking example of the power of the whare tangata to ensure the survival of the 

whānau, hapū and iwi can be found in the story of Te Ao-kapurangi, a Ngāti 

Rangiwewehi woman who saved her iwi from death at the hands of Hongi Hika.  She 

straddled the ridgepole of the whare Tama-te-Kapua and called them to enter the 

house. They passed beneath her thighs and found safety within the whare tangata. 

Thus it was the symbolic womb of Te Ao-kapurangi that ensured their survival.  

 

Captured by Ngā Puhi chief Hauraki in 1818, she was taken back to the Bay of 

Islands and became one of his wives.  Several years later, a Ngā Puhi war expedition 

returned to the Te Arawa district, intent on avenging the deaths of some of their 

whanaunga who had been killed by Tūhourangi. The battle was eventually fought at 

Mokoia Island but Te Ao-kapurangi, concerned for her Ngāti Rangiwewehi and 

Tapuika relations, asked Hongi Hika that they be spared as they had not been directly 

involved in the killings being avenged.  

 

Ngā Puhi allowed her to cross to the island and ask her whanaunga to remove 

themselves from the field of battle to ensure their safety. Upon their refusal to vacate 

the island, Te Ao-kapurangi asked her husband’s people to allow her to be present at 

the battle and to save her kinsfolk.  Hongi Hika agreed to spare only those who passed 

between her thighs. When the attack was launched, Te Ao-kapurangi rushed to the 

whare, Tama-te-Kapua, and stood on the roof astride the ridgepole. In answer to her 

calls to save themselves her people crammed the house. Ngā Puhi allowed them to do 

so and left them safe within. This happening resulted in the Te Arawa saying which is 

often used when many are crowded together in a whare: 

 

 Anō ko te whare whawhao a Te Ao-kapurangi. 

 How like the crowded house of Te Ao-kapurangi 

 (Orange 1991:153-154). 

 

This story, too, is capable of different interpretations as to the precise nature of the 

role of Te Ao-kapurangi. It might be likened to the whakanoa ritual referred to above, 

where men returning from battle had the tapu of the battlefield lifted by passing 

between the legs of a woman; perhaps the actions of Te Ao-kapurangi had the effect 

of symbolically removing her people from the battlefield. The better interpretation, it 

is argued, is that by passing through her thighs, the kin of Te Ao-kapurangi were 
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rendered tapu, in much the same way that warriors who had lost their courage before 

battle were made tapu by having a ruahine step over them. It was the tapu status of the 

relations of Te Ao-kapurangi that placed them beyond the reach of the Ngā Puhi 

warriors. 

 

Whatever interpretation is placed on the role of the women in these stories, however, 

it is indisputable that their female presence makes the difference between life and 

death. It is also clear that the female sexual organs have an extraordinary spiritual 

force, a force that is capable of turning a certain-death scenario into one of survival. 

Those who pass beneath the genitals of these women are granted the gift of life.  

 

This is entirely consistent with Māori cosmogony. Not only do the female organs 

form an integral part of the creation of the world but the vagina is the pathway into 

this world for all human life and, through Hinenuitepō, the pathway out again. With 

respect to both the creation of the world and human life itself, the birth canal runs 

between the realms of Te Pō and Te Ao Mārama. The female role in negotiating the 

boundaries between tapu and noa reflects and reinforces the cosmogony blueprint for 

Māori life.  

 

The significance of the whare tangata is shown in how our tūpuna responded to acts 

of violence against the whare tangata. Waireti Norman (1992) also provides an 

analysis of muru in relation to the mana of iwi.  The form of muru that was extracted 

related to the influence a particular woman held amongst her people. She notes the 

status of women also contributed to the creation of peace amongst warring iwi: 

 

 Often muru was at the behest of a woman, and, as a result of the influence 

she exerted full scale warfare was sometimes the outcome. Of primary 

importance, however, was the fact that women and land were the means by 

which peaceful relations could be forged between enemy tribes and the 

exchanges that followed from one or both could halt hostilities. For 

example, the tribal alliance between the Muriwhenua tribes and the 

warring factions of Te Aupōuri and Te Rarawa was continued from when 

Whangatauatea, wahine rangatira, a chiefly woman from Aupōuri 

commemorated in the name of a sacred hill in Ahipara, was taken to be the 

wife of chief Poroa of Te Rarawa, thus halting hostilities.  

  

 Tribes, after all, were born out of women, and such unions between 

warring factions consolidated the dynamics of inter-tribal, social, political 

and economic interaction, or simply put, created and strengthened the 

bonds of whanaungatanga, relatedness, and extended te kupenga tupuna, 

the intertribal network (Norman 1992:6). 

 

Balzer et al. (1997:21) note that when people transgressed boundaries, the response 

was swift: 

 

 In radical cases of violence they go to that person with a whāriki or coffin, 

have a tangi to them and from there on treat them as they weren’t alive and 

within months they would die … certainly utu was really swift. If you abuse 

someone in the old days then you were abusing the whakapapa so therefore 

the retributions were quite strong. 
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In her research, Pitman (1996:45) argues that dealing with such transgressions had 

developed through Māori concepts and processes which involved: 

 

 The calling of wānanga so all those affected by the transgression could 

vent their shame and their anger at the actions of the abuser/s. Resolutions 

were agreed upon and sacrifices were made through death, through the 

taking of land and resources as payment, the destruction of the mana 

through enforced exile from tribal home-lands, the holding of the abusers 

tangihanga while he still lived. And upon death the abuser's body being 

buried standing up or face down to always face the womb of Papatūānuku 

and wear the shame. 

 

She also makes the following point in regards to pre-colonial Māori views on rape: 

 

 … [the] Māori perspective on rape pre the coming of the Pākehā to these 

shores was seen as and responded to, as an act of transgression. In the 

Māori world the protection of Te Whare Tangata, the Birthplace as of the 

utmost importance, its protection involved strict laws relating to the tapu-

ness of that place where that which is divine and that which is human is 

brought together. Retribution of transgression was based on genealogical 

rite (ibid:45). 

 

The view of the whare tupuna as a whare tangata is also reinforced. Many whare 

tūpuna have the carved figure of an important ancestress over the doorway. Mitira 

suggests that this safeguards the descendants of the ancestress from destructive 

influences. The carved figure ensures that any outsider entering the house with evil 

purpose is destroyed or neutralised in the same way that Māui, who sought to enter 

Hinenuitepō with evil purpose was detected and destroyed. The womb symbolism 

inherent in this explanation is plain to see. The eponymous ancestress keeps her 

descendants safe within her whare tangata, from which they have all sprung (Mitira, 

1972). 

 

Childbirth was a highly tapu process and the procedures that were followed revolved 

around the understanding of and respect for tapu. The spiritual integrity of the process 

and all involved with it – mother, child and whānau – was upheld. The mother was 

nurtured, both spiritually and physically, by those who were closest to her. Karakia to 

Hineteiwaiwa were recited to ease the birth. The child’s spiritual welfare was ensured 

by the careful returning of the whenua (placenta) to Papatūānuku. In controlling the 

process, the whānau protected its collective well-being, for each child represented 

another sacred link in the chain of descent. The process of returning the whenua to 

Papatūānuku continues to be practiced by many whānau and is a reminder to us of our 

ongoing whakapapa links to the whenua itself. 

 

The potent energy of the female sexual organs as reflected in Māori cosmogony and 

reinforced through the daily rituals concerning tapu and noa clearly influenced the 

way in which female sexuality was viewed by Māori.  Māori women understood only 

too well the power that their sexuality gave them and were perfectly comfortable with 

using it in whatever manner was appropriate. The story of Kae and Tinirau provides a 

vivid example of the effectiveness of female sexuality to bring about a desired result. 
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Kae was blown off course on a fishing trip, his companions killed in the gale. Tinirau 

saved his life and treated him with the highest degree of hospitality. When Kae 

wished to return to his distant home, Tinirau lent him his pet whale, Tutunui, to make 

the journey. Kae promised Tinirau that he would not make Tutunui go too close to the 

shore for fear that he would become stranded and die. Kae deliberately broke his 

promise, brought about the death of Tutunui by stranding him, and ate him.  

 

The smell of whale meat being cooked over the fire was carried by the wind across 

the sea to Tinirau who, when his pet did not return, guessed what had happened. 

 

Tinirau called together his sisters and sought their assistance in avenging the death of 

Tutunui. They agreed to go and seek out the deceitful Kae but first sought a 

description of the man they had to find. Tinirau told them they would know Kae by 

his broken and crooked teeth. The sisters travelled to distant lands and went to every 

settlement they could find in search of Kae. Wherever they stopped, they performed 

all manner of entertainment to make the people laugh, thus showing their teeth.  

 

When they arrived at the settlement of Kae, they performed their usual range of 

games and tricks including a pōtēteke, an indecent dance performed naked. This 

usually made everyone laugh, but the women noticed that one particular man had not 

been moved to laughter. They determined to perform a second haka, still more 

explicit than the first, the words of which have been provided and translated by 

Johansen (1958:152-153) as follows: 

 

 Ako au ki te kōwhiti; kāore te kōwhiti. 

 Ako au ki te whewhera; kāore te whewhera. 

 E kōwhiti Nuku, e kōwhiti Rangi,  

 e kōwhiti werewere. 

 Puapua e! Hanahana e! Tinaku ai. 

 Ei, kai taku tara e kopi nei tuhera. 

  

 I learnt to display but I did not display. 

 I learnt to open but I did not open. 

 The female will appear, the male will be erect. 

 The labia minora will appear,  

 the mons veneris, the uterus, in order to conceive. 

 Ei!  my genitals, which are closed, they open now. 

  

At this, Kae burst out laughing and the women knew from his teeth that they had 

found the killer of Tutunui. That evening the women recited karakia to put the village 

into a deep sleep and removed Kae to the home of Tinirau where he was put to death. 

 

Women were specially chosen for the task of finding and returning Kae to Tinirau. It 

was an undertaking that required patience, skill and the ability to trick one who 

himself had an established record of deceit. Ultimately, it was the sexuality of the 

women and their knowledge of how to use it, that was the undoing of Kae. At his 

unusual resistance to their pōtēteke, they were instantly suspicious and redoubled 

their efforts, directing their attack to what they rightly suspected was his most 

vulnerable point.  
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As Johansen (1958:155) observes, Kae did not find the initial pōtēteke amusing 

enough, “only the unveiled display of the most intimate female genitals [put] him in 

good humour”. But the last laugh was clearly on him, for he did not understand that as 

he feasted his eyes on the women before him, he was looking death in the face. 

 

A famous example of a woman asserting her sexual supremacy in modern times is 

provided by the well-known Whānau-a-Apanui rangatira, Mihi Kotukutuku. She was 

amongst a group of Whānau-a-Apanui attending a tangihanga at Ohinemutu, Rotorua. 

Due to her seniority, none of the men in her group were willing to stand ahead of her 

to reply to the mihi from their Te Arawa hosts. So she stood and began to speak, at 

which one of the Te Arawa rangatira abused her and told her to sit down. Eruera 

Stirling recounts how his mother refused to do so, claiming seniority in descent from 

Tama-te-kapua over Te Arawa, and continuing: 

 

 “And I think I heard you saying something about women – listen, child, 

how do you think you were born into this world?” 

  

 My mother turned round and bent over, and she threw up her skirts and 

said, “Anei! Here is the place you came from, here between my thighs! 

Your grey hairs come from a woman’s belly, out into the world – so don’t 

you speak to me!” 

  

 When my mother finished her whaikōrero all the speeches were shut off. 

Wiremu Kingi the chief of Ngai Tai stood on the marae and said, “Well, Te 

Arawa, this woman speaks according to her kawa, on her ancestral marae - 

who amongst us can answer her? Who?” 

  

 No one said a word. (Stirling & Salmond, 1980:44-45) 

 

While it has been said that Mihi Kotukutuku was ‘just like a man’ (Stirling & 

Salmond, 1976:70), there is no question that it was through the sheer force of her 

femaleness that she brought the whaikōrero to a complete standstill and put herself 

beyond challenge. When she died some 40 years later, Te Arawa attended her 

tangihanga in force and hurled abuse at her for the insult she had inflicted upon them. 

 
At first Mihi’s sons were astonished and furious, and wanted to throw Te Arawa off 

the marae, but then they realised that in a curious fashion Te Arawa were doing her 

honour. Only a most chiefly woman could be worth such abuse, and that they only 

dared deliver it once she was dead was a further tribute to her mana (Stirling and 

Salmond, 1976:151). 

 

The whakapohane, or deliberate exposure by a woman of her genitals, is regarded as 

‘the supreme gesture of contempt’ (ibid). It is one of the means that a woman may 

employ to cut across a male speaker, forcing him to sit down. The explanation 

sometimes given for this is that the woman is suggesting that whoever she is directing 

the whakapohane towards is noa, like the female genitals to which they are being 

exposed (ibid). 
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Such an interpretation of the whakapohane is entirely inconsistent with the intrinsic 

tapu of women and the high degree of tapu associated with the whare tangata. It also 

contradicts the acknowledged tapu of the woman who employed the whakapohane 

with such resounding success. Mihi Kotukutuku was considered so tapu that in her 

youth some Te Arawa experts who had travelled to the East Coast to give selected 

young women the moko, refused to tattoo her “on the grounds that her ancestry was 

too high, and they dared not spill her blood” (Stirling & Salmond, 1976:37).  

 

The better explanation for the significance of the whakapohane, it is posited, is that it 

is a graphic way of reminding men of the ultimate supremacy of female strength. 

They are shown the pathway to life and death and reminded that if they ignore or 

deny the power of female sexuality, they do so at their peril. 

 

The examples of Kae and Mihi Kotukutuku have been used to illustrate Māori 

women’s awareness and use of their sexual power. Iwi histories provide ample 

evidence that this awareness spilt over into relationships between women and men, 

and had a clearly discernible effect on inter-gender power dynamics. Bruce Biggs 

suggests that the male sense of danger associated with sexual intercourse “may be 

correlated with courtship behaviour in which the woman was frequently, perhaps 

usually, the initiator of a liaison” (Biggs, 1960:21).  

 

Examples of women being proactive in their choice and acquisition of partner are 

numerous. The following accounts represent a tiny selection of the better-known 

liaisons. 

 

Rangi Topeora, of Ngāti Toa Rangatira and Ngāti Raukawa descent, has been 

described as “a passionate woman of many marriages and many other relationships” 

(Orange, 1991:329). Her sexual and political assertiveness is illustrated in an event 

which took place during the Ngāti Toa migration from Kāwhia to the Cook Strait 

area.  

 

On their way through Taranaki, Ngāti Toa captured many pā, causing the Taranaki 

people to converge in one particularly strong pā named Tapuinikau. As Ngāti Toa 

launched an attack on Tapuinikau, Rangi Topeora learnt that her former lover, Te Ra-

tu-tonu, was in the pā.  She demanded him as her husband and a truce was called. As 

Te Ra-tu-tonu was brought out to her, another woman, Nekepapa, also laid claim to 

him. Rangi Topeora raced ahead of her rival and threw her dog skin cloak over Te Ra-

tu-tonu, thereby claiming him as her own (ibid; MacDonald et.al., 1991). This is a 

particularly interesting account because the dispute is between the two women as to 

who takes the man; he appears to have no say in the matter. 

 

Clearly, the circumstances partly explain the man’s passiveness. However, it is plain 

that this sort of female behaviour, that is, claiming a man for oneself, was not 

regarded as unusual or inappropriate in any way. 

 

The story of Ruapūtahanga, Tūrongo and Whatihua provides an illustration of a 

woman exercising the power to choose her partner. Tūrongo and Whatihua were the 

sons of Tāwhao, half-brothers, between whom there was a fierce rivalry. Tūrongo, 

upon meeting Ruapūtahanga at Patea, sought and obtained her agreement to become 
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his wife. It was decided that he should return to his home at Kāwhia to prepare a 

suitable home for her and that she would follow later.  

 

As Tūrongo enlarged his house and gathered food in preparation for the arrival of 

Ruapūtahanga and her people, Whatihua thwarted his preparations by advising him 

that his house was too large and that his food supplies were excessive. Tūrongo 

accordingly scaled his efforts down; unaware that Whatihua was secretly building a 

much larger house at Aotea and laying in massive food supplies. 

 

When Ruapūtahanga and her relations arrived at the home of Tūrongo, there was 

insufficient room and food. Whatihua offered to accommodate them, to which 

Tūrongo was forced to agree. Whatihua ensured that his guests were provided with 

endless supplies of delicacies. Kelly notes that “[t]he marked difference in the 

possessions of the two brothers was not lost on Ruapūtahanga” (Kelly, 1986:72) and 

she decided instead to marry Whatihua. Later, Ruapūtahanga left Whatihua after an 

insult. Te Rangihiroa writes: 

 

 Ruapūtahanga, the senior wife of Whatihua of Kāwhia, after giving birth to 

a child, asked her husband to catch an eel to satisfy her craving. Whatihua 

caught the eel at the place indicated, but he gave it to his junior wife on his 

return. Ruapūtahanga, hearing of it, left her husband and child and fled to 

Taranaki. There she married a high chief and her descendants have so 

intermarried with leading families in various tribes that Ruapūtahanga is 

one of the most distinguished names in the west coast genealogies (Te 

Rangihiroa, 1949:369-370). 

 

It is further noted by Jones and Biggs (1995) that Ruapūtahanga was angered not only 

by the issue of Whatihua giving more attention to Apakura (his second wife) but also 

because he had taken a talisman that she had brought from Taranaki with him when 

eeling. What is clear is that Ruapūtahanga made clear and direct choices in regards to 

her decision to both choose Whatihua and then later to leave him.  

 

On leaving Whatihua, Ruapūtahanga carried her son Uenuku-te-rangi-hōkā upon her 

back. But when Whatihua realised she had left, he followed her and in order to slow 

him down she left Uenuku-te-rangi-hōkā in the sand. Whatihua reached his son and 

when others arrived to take him, Whatihua again set after Ruapūtahanga but finally 

turned back when she leapt from a cliff into the waves, into which Whatihua was 

unable to follow her. Jones and Biggs (1995:82) note: 

 

 Before long she saw Whatihua appear at the end of the beach. A little 

further on was the sheer cliff that fell abruptly into deep water – a fearful 

place, and the home of water monsters. In her desperation Ruapūtahanga 

did not hesitate. She cast herself in to cross over, and was thrown by the 

waves to safety on the other side. Then she turned towards Whatihua, who 

could not face following her because of the waves. The woman said her 

final words to him Go back! You will die in your pursuit of my body now set 

apart. Then Whatihua knew that he was indeed abandoned by 

Ruapūtahanga. He turned and went back to Kāwhia. 
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Leaving after experiencing insult or violence is clearly indicated in the kōrero. The 

story of Niwareka and Mataora has been referred to in a number of reviews related to 

whānau violence. It is noted as a pūrākau that provides us with some understandings 

of whānau potential for intervention when required. Philip-Barbara and Jenkins 

(2002) highlight the role of pūrākau in regards to a framework for analysis of 

violence: 

 

 Kōrero pūrākau provide us with ways of reviewing and reconnecting our 

actions of today with the actions of our tūpuna. The story of Niwareka and 

Te Mataora is a reminder to Māori women of the power we have to take 

action when confronted with abusive behaviour. After being mistreated by 

her partner, Niwareka returned to her people at Rarohenga. In returning to 

her whānau, Niwareka brought her abuse into a wider context of 

accountability making it impossible for Mataora to isolate her and continue 

his mistreatment. When Mataora followed Niwareka to Rarohenga he was 

confronted by her whānau. Niwareka’s father, Uetonga, made it clear that 

any act of violation on his daughter was effectively an act of violation 

against all of Rarohenga. After much kōrero and negotiation Niwareka 

decided to forgive Mataora; the violent behaviour had been challenged and 

the whānau’s knowledge of the abuse freed them both to get on with their 

relationship and leave the mistreatment behind them. (ibid.:8-9)  

 

As in other kōrero pūrākau presented here, Niwareka choose to leave Mataora after 

his mistreatment of her and returned to her whānau. There she sought solace and he 

had to travel to her whānau to see her and ask her to return with him.10 A 

contemporary rendition is provided by kaitāmoko, Mark Kopua: 

 

 There was a long darkness for the children of Ranginui the Sky Father and 

Papatūānuku the Earth Mother, as they dwelt in their restricted world, 

between the close embrace of their parents. Time passed … and finally they 

forced apart their mother and father allowing their limbs to stretch and the 

light of Te Rā, the sun, to enter. The parent’s anguish was felt by their 

youngest son, Rūaumoko, whose despair and awe of this primeval 

separation created moko, to memorialise the parting of his mother and 

father. Rūaumoko the trembling current that scars the earth. 

  

 Rūaumoko remained connected to his mother and together with Hinutohu 

had children. Their grandson was Uetonga who became the Tohunga 

Tāmoko of their home, Rarohenga, otherwise known as the underworld. 

Uetonga had a daughter, Niwareka. As the story goes she wanted to see the 

land of men and women, and so she did just that. While she was there she 

met and married Mataora. However, when he mistreated her she returned 

home to her whānau at Rarohenga.  Te Mataora followed his wife, even 

though it was dangerous to do so. He was determined to win back her heart 

and for them both to remain together.  

  

 It is said that as Mataora journeyed through Rarohenga seeking Niwareka 

he came upon Uetonga, his wife’s father, preparing to place a moko on the 

 
10 http://teaohou.natlib.govt.nz/journals/teaohou/issue/Mao50TeA/c12.html No. 50 (March 1965) pp 17-19 

http://teaohou.natlib.govt.nz/journals/teaohou/issue/Mao50TeA/c12.html
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face of a man. It was here that the terms of Mataora’s acceptance were 

discussed.  

  

 However the final decision was made by Niwareka. It is said that upon 

hearing Mataora’s song of lament and love for her that she knew he would 

not mistreat her by speaking poorly of her again, and so she allowed 

Mataora to not only receive a moko himself but to learn the art of tāmoko 

for the overworld (Kopua, 2001).  

 

In this rendition, Mark Kopua highlights the final decision to return to the relationship 

was made by Niwareka in a whānau resolution process. 

 

This discussion also relates directly to the pūrākau about Niwareka and Mataora, and 

Ruapūtahanga and her choice to leave Whatihua and return to Taranaki. Te 

Rangihiroa (1954:369-370), in the context of a discussion of jealousy, makes the 

following observation in terms of the responses of the women involved returning to 

their own people: 

 

 … when Wairangi, a chief of Ngāti Raukawa, was away on a visit, his 

senior wife was visited by a page kinsman. The junior wife told Wairangi 

on his return, Wairangi thrashed his senior wife, and she fled to the home 

of her tribe. The inevitable result was war between the two tribes. 

 

He further notes that affairs outside a relationship, once cemented, were also not 

acceptable. Here, Te Rangihiroa (1954:370-371) raises the consequences of such 

actions: 

 

 The freedom of intercourse between unmarried people ceased on marriage 

for marriage was a formal agreement not between two individual but 

between two family groups. Thus if either husband or wife transgressed by 

having a love affair with an outside person, action was taken by the family 

group or sub-tribe of the non-offending person against the family of the 

transgressor and that of the paramour. A war party termed page a taua 

whine [taua, war party; wahine, woman] raided the offenders village to 

exact recompense [utu]. The family group was held equally responsible 

with the culprits, because, after all, the individual was merely a unit of the 

family group. In extreme cases, war probably resulted; but usually the right 

of the invading party was recognized peaceably and the looting of the 

village borne resignedly. If the erring party was the wife, her husband had 

the right of one free blow with a club at her paramour. Whether the blow 

struck or was avoided, honour had to be satisfied for a second blow was 

beyond the law and would form sufficient cause for the paramour’s tribe to 

rise in his defence. 

 

A further example of Māori women leaving an abusive relationship is that of 

Marama-kiko-hura and Hoturoa (Jones & Biggs, 1995). It is noted that Hoturoa 

having left his first wife, Whakaotirangi, later returned to also live with her. Marama-

kiko-hura was pregnant at the time and Hoturoa had doubts as to the father of the 

child. When born, her son was named Tāne-nui (many husbands). Jones and Biggs 

(1995:54) then note: 
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 It came about that Marama went to the beach to gather seafood. Tāne-nui, 

left behind, did nothing but cry, and after a time Hoturoa, anxious to soothe 

the child, got up and suckled with his penis. When Marama came back she 

heard of Tāne-nui’s ill-treatment by Hoturoa. She decided to leave with her 

child. She and Tāne-nui went and lived at Tāmaki and never returned. 

 

This story again indicates the power and choice of tupuna wahine to leave unhealthy 

relationships and also highlights a form of abuse that was not acceptable. In this 

instance, Marama-kiko-hura left the relationship with her child. 

 

Rimene et.al. (1998:31-32) note that te whare tangata is considered tapu and therefore 

insult or abuse was deemed unacceptable. An example they provide is that of Te Ao 

Huruhuru of Rangitāne: 

 

 In Te Ao Tawhito no one would look at or touch the whare tangata. It was 

protected. It was tapu. The story was told of how Te Ao-huruhuru, a 

beautiful young wife was insulted by her much older husband. Whilst 

asleep one night her clothes had slipped off and she lay there exposed and 

naked. Her husband awoke, saw his wife in this state but instead of 

covering her up, he lit a fire and woke the other men in the whare so that 

they could gaze and laugh at her. She then awoke herself and realising 

what had occurred was overcome with shame and wept. Later that day 

when her husband was returning from a fishing expedition, she dressed 

herself, stood at the top of the cliff and sang her song: 

  

 Nāku rā i moe tūwherawhera 

 Ka tāhuna ki te ahi kia tino tūrama 

 A, ka kataina a au na 

 When I lay there exposed 

 They made the fire burn brightly 

 And they laughed at me. 

  

 Then she flung herself down from the rock and killed herself. That place is 

known as Te Rerenga-o Te- Ao-huruhuru, Te Ao-huruhuru leaping rock. 

 

McEwen (1986) also relates this kōrero and notes that Te Ao Huruhuru was married 

to Takaroupoto and was abducted by an old man and taken from her home to become 

a slave to him. 

 

In returning to the story of Tūrongo and Whatihua, we see that after events with 

Ruapūtahanga, Tūrongo chose to travel to the East Coast. Here he impressed his Ngāti 

Kahungunu hosts with his expertise in fowl snaring and house building. It is stated 

that he “became the object of interest to Māhina-a-rangi” (Jones & Biggs 1995:75) 

and she orchestrated a series of chance meetings as he made his way to his sleeping 

place each night.  

 

It is said that Tūrongo did not know the identity of his lover; merely that it was 

always the same person from the distinctive smell of raukawa leaves that she used as 

a perfume. She eventually disclosed her identity to Tūrongo and they were married. 
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She named their first child, Raukawa, to remind them of the circumstances of their 

first coming together.   

 

Another famous example of a woman actively pursuing the man she desired, albeit 

with unforeseen results, is Wairaka. Wairaka was the daughter of Toroa, rangatira of 

the Mataatua canoe. Having both beauty and rank, it is said that Wairaka was sought 

after by many men but that none were successful.  

 

During the stay of a group of manuhiri at her father’s kāinga, Wairaka was struck by 

one of the young men in the group, Tūkaiteuru. She decided that she would join him 

during the night but did not know that another man in the group, Maiurenui, had seen 

her admiring Tūkaiteuru and had, after dark, changed places with him. Wairaka spent 

part of the night with the man she thought to be Tūkaiteuru, scratching his face before 

she left him “in order to mark him as her own” (Steedman, 1984:28).  

 

The following morning, Wairaka told her father that she had chosen a husband and 

that he could be identified by the scratch that she had made on his face. The people 

gathered to view her choice and she was bitterly disappointed to find that her mark of 

identification was not on Tūkaiteuru at all but instead on the ugly Maiurenui (ibid:27-

28). This deception of Wairaka has been recorded for all time in the saying:  

 

 Te pō i raru ai a Wairaka. 

 By the darkness was Wairaka deceived. 

 

There are also many examples of high-ranking women actively pursuing partners 

against the express wishes of their own whānau. One of the best-known of these 

relationships is that of Hinemoa and Tūtānekai. Hinemoa was, due to the high rank 

which she inherited from both her parents, made a puhi at birth. This meant that she 

was highly tapu and was not allowed to enter into a sexual relationship until a suitable 

match had been found for her. She was protected and tended to at all times by a 

number of attendants. She lived with her parents on the edge of Lake Rotorua, at 

Owhata. 

 

On Mokoia Island, in the middle of the lake, lived the whānau of Whakaue. Tūtānekai 

was the fourth of the five sons of Whakaue. Hinemoa and Tūtānekai had seen each 

other at annual Te Arawa hui held at Owhata and apparently fell in love, despite not 

being able to talk to each other. The whānau of Hinemoa suspected that she had 

feelings for Tūtānekai and dragged the canoes up each evening to prevent her from 

contacting him.  

 

Eventually, however, she seized the initiative and swam across to Mokoia under cover 

of darkness with six empty calabashes tied to her arms for extra buoyancy. She then 

waited in a warm bath beneath the home of Tūtānekai until she managed to trick him 

into coming to her by bullying his slave whom he had sent to fetch drinking water.  

 

Upon discovering her, Tūtānekai took her to his house and their union was sanctioned 

the following day when the relations of Hinemoa relations realised where she was and 

followed her. Despite the fact that she had chosen her own husband, one who it seems 

would not have been chosen by her whānau, her determination must have won the 

day, for they respected her wishes (Makareti, 1986). 
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That the whānau in such situations were not always so readily won over though is 

demonstrated in the story of Tiahuia, the daughter of King Tāwhiao. The eldest child 

of Tāwhiao, Tiahuia was regarded by the people as the inheritor of her father’s 

spiritual qualities. Her father had betrothed her to a Ngāti Mahuta relative, whom he 

deemed a suitable match. However, while living in exile in the King Country with her 

father, Tiahuia became determined to have Te Tāhuna Herangi as her husband. 

Having seen him sing in the meeting house where they were living, Tiahuia: 

 

 … brought her blanket over to Tāhuna and announced that she was going 

to sleep with him that night. “I was frightened of her,” he said seventy 

years later. “I knew she was too high for me. Besides, at this time I had not 

known women.” He was then eighteen years old, Tiahuia about sixteen 

(King 1987:36). 

 

Tāwhiao did not consider Tāhuna a suitable husband and, after some months, he 

ordered his daughter to stay away from him. When she refused to comply with his 

wishes, Tāhuna was sent away. After living in Nelson for several years, Tāhuna 

returned to the King Country to visit his relatives. He assumed that Tiahuia would 

have forgotten him but he was mistaken: 

 

 When he passed through the pā where she was staying, he found a group of 

bare-footed women on the marae learning how to waltz. As he stopped to 

watch them, two of Tiahuia’s women came up behind him, covered him 

with a blanket, and led him to her bed. From that time they remained 

together in spite of family disapproval (ibid:37). 

 

It took a further seven years and three children (one of them Te Puea) before Tāwhiao 

eventually gave in to his daughter’s determination and accepted the union. 

 

These accounts demonstrate the sexual autonomy of Māori women. The confidence 

with which they initiated relationships with men reflects a deep-rooted awareness of 

their sexual strength and an assumption that they were certainly no less, and possibly 

more, powerful than the male objects of their desire. Some women were quite explicit 

that their power over men, and indeed their personal mana, was sourced in their 

sexual organs. 

 

One such woman was Rongomaiwahine who, in the words of Jenkins (1986:8), 

“brought to heel the great macho Kahungunu”. Kahungunu was renowned for his 

good looks and his industriousness. At one point, he married a woman called Hine-

puariari at Whareongaonga. In response to a question as to how the marriage was 

going, Hine-puariari is said to have replied: 

 

 Kāore hoki tērā te hanga o taku Tāne, kāore e rupeke mai ana, takoto noa 

mai te nuinga ki waho. (The remarkable thing is that the treasure of my 

husband could not be admitted and the major part of it was obliged to 

remain outside.) 

 

Upon hearing of this, Rongomaiwahine retorted: 
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 Na temea anō ra he kopua papaku, mehemea e taka mai ana ki te kopua 

hohonu a Rapa e tuhera atu nei, pokapoka ana ia ki roto. (It is because it is 

a shallow pool; should it have fallen into the deep pool of Rapa 

(Rongomai-wahine’s father) now opening towards him, it would have been 

lost out of sight) (Mitira, 1972:76). 

 

The challenge of Rongomaiwahine to Kahungunu could scarcely have been any more 

explicit. He eventually took the challenge up, although by the time he had made his 

way to Mahia, Rongomaiwahine had married another. However, when Kahungunu 

saw her beauty, he determined not to be discouraged by such a minor detail and he 

eventually became her husband (ibid:77-79). 

 

Waireti Norman (1992) also referred to the whakataukī ‘mā te whenua, mā te wahine, 

ka ngaro te tangata’ as the power of the whare tangata and as an expression of the 

balance between life and death and the symbolism that depicts conception. She 

highlights this through the terms whare mate and whare aitua referring to both death 

and life through male copulation and the power of the whare tangata: 

 

 In its traditional context, this whakataukī conjures up quite powerful 

negative images of death, the wharemate, or whare aitua, the houses of 

death and misfortune, and Hine-nui-te-pō, female guardian or kaitiaki of 

the night realms, ngā pō, who symbolises death. This image is reinforced 

by the act of copulation between tāne and wahine, male and female, where, 

in particular, the male reaches his climax. This moment is described by 

men as the moment of death, hence the momentary loss of the senses to the 

outside world; to te whare o te mate (in reference to the female organs). 

The traditional belief is that this is also the moment when conception is 

likely to take place (ibid:6). 

 

Bruce Biggs (1960:20) also refers to Te Whare o Mate o Aitua in reference to female 

genitals whereby he states “the male organ is overcome by the dangers hidden within 

the woman, whose organ was known as the house of death and misfortune”.  

 

Rimene et al. (1998) note the power of the genitals as both the giver of life and the 

place of conception. They also refer to the concept of ‘Te Whare o Aitua, literally the 

house of death’ (ibid:29) and relate the following from Tīmoti Kāretu: 

 

 One need not exercise the mind too much to realise that this is an 

allegorical reference to the act of copulation for the male at the beginning 

of the act is strong and virile in his tumescence but after orgasm is limp 

and lifeless. While the reference is to the house of death my own 

interpretation is that this exhibits a healthy respect for that part of the 

female and therefore, in my opinion, a healthy respect for the act of 

copulation itself. (Kāretu cited in Rimene et al., 1998:29) 

 

MĀTAURANGA MĀORI 

There are many sources within mātauranga Maori to draw upon as guidelines, 

templates, warnings or examples of values, principles, practices and behaviours. 

Rangimarie Rose Pere (1994:18) states kōrero tawhito provide insights into human 
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behaviour and indicates a wariness of how knowledge is transmitted through the 

medium of English. She writes: 

 

 The proverbs, legends, stories, history and particular knowledge have 

hidden meanings and symbolic reference for those who understand the 

mythology of the tribal group to whom they belong. Many legends, chants, 

historical accounts and proverbs have been interpreted and translated into 

English. This was a literal translation with little or no understanding of the 

depth of information and knowledge from which they project themselves. 

One word or one simple phase can convey a host of meanings depending 

on the context in which something is said, including the intonation and tone 

of voice that is used. 

 

Linda Tuhiwai Smith (1992:43) has for some time argued the need for Māori to draw 

upon their own understandings and discourses from the past and to acknowledge the 

key role of Māori women as a part of resistance to colonial invasion, roles often made 

invisible in historical documentation.  Of spiritual discourse, she observes: 

 

 As the human manifestation of the female elements, women have been 

engaged in a monumental and historic-mythological spiritual struggle, a 

struggle marked by significant events: the wrenching apart of Papatūānuku 

from Ranginui; the turning over of Papatūānuku so that her sights and 

thoughts would look forever downwards; the creation of Hine Ahu One; the 

transformation of Hine Tītama into Hine Nui Te Pō; the deeds of Māui 

against his grandmothers. This spiritual struggle continues to be fought in 

our role as mediators of tapu. Women have the power to make things noa, 

to intervene in the states of tapu-ness. This power tends to be 

conceptualised as an indication of the passive role of women, but the 

freedom that is contained within this role suggests that it is extremely 

active and dynamic. 

  

 The spiritual discourse incorporates more that the dimension of wairua. It 

is a struggle over world-view, over Māori knowledge, over history and over 

the various realms in which we function as humans. It is a discourse which 

is beginning the task of connecting what we have been taught about the 

past with how we live in the present.  

 

Waiata mōteatea provide a rich source of knowledge and information about 

relationships. Waiata oriori are composed for children and usually tell stories of 

journeys, whakapapa and the creation. These are often inspired by whanaunga to pass 

knowledge onto children and contain complex messages expressed through reference 

to events and whakapapa. In Te Oriori a Tuteremoana by Tuhotu-Ariki for the 

birthing of his grand-nephew he mentions the creator of humankind. Whatahoro 

notes: 

 

 Ko te whare hangahanga tēnā a Tāne-nui-a-rangi: Signifies the first 

woman made by Tāne-nui-a-rangi … I te one i Kurawaka: Signifies that the 

first woman was made on Te Puke-o-Papa-o-Tuanuku, which Puke is 

called the soil at Kurawaka.11 
 
11  http://www.jps.auckland.ac.nz/document/Volume_16_1907/Volume_16,_No._1/An_ancient_Māori_poem,_by_Tuhoto-Ariki,_p_43-60 
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Wayne Ngata encourages the use of oriori as a tool for whānau wellbeing today: 

 

 He mea ngaro te oriori kua tikina atu anō hei tohutohu i enei ra e ngā 

matua e ngā tipuna o enei raa. Kua rerekē Te Ao engari ko aua tohutohu e 

pera anō na ka tikina atu ko aua tohutohu ka whakapamai horapa i te 

katoa i te tamariki, me kii koina tona tikanga (Ngata cited in Pihama & 

Daniels, 2007). 

 

The most explicit celebration of female sexuality must surely be that found in a 

famous pātere composed by Erenora Taratoa of Ngāti Raukawa.12 The high rank and 

beauty of Erenora meant she was greatly sought after by many men. She became 

attached to a Tūwharetoa man named Te Maraku, a liaison to which his sister, 

Puhiwahine objected.  

 

Puhiwahine accused Erenora of being arrogant and adulterous. She was particularly 

critical of Erenora for entering into the relationship with Te Maraku only a short time 

after having given birth to a child, alleging that she had not disposed of her child’s 

afterbirth before taking another man. Erenora responded with the pātere, ‘Poia atu 

taku poi’, in which, through the figurative journey of her twirling poi, she travels the 

length of the country establishing her whakapapa links with various chiefly descent 

lines. 

 

At one point, Erenora directly confronts the allegations of not having disposed of her 

child’s afterbirth: 

 

 Ka rawe rā māua ko taku tara ki te hāpai ewe ki ngā whenua … 

 See how well my womanhood and I bear the afterbirth throughout the land 

… 

 

Far from denying her sexual prowess, Erenora celebrates it. Through the language she 

employs, her sexual organs are personified; they become her companions as she 

makes her journey. Erenora sources her mana, not just in her whakapapa, but also in 

the power of her female sexual being. And through her pātere she achieved 

immortality, for it is sung throughout the country today, a powerful reminder of the 

tradition of female strength to which all Māori can lay claim.  

 

Erenora positions herself through whakapapa as a woman of mana and standing who 

is not only capable of choosing specific rangatira tāne as partners but who is equally 

desired by them. Again, the power for wahine Māori to make decisive choices in 

regards to relationships is clearly evident. 

 

In reference to ‘Poia atu taku poi’, Bruce Biggs (1960:16) notes that: 

 

 Although sexuality was not regarded as wrong in itself, any social 

irregularity such as adultery on the part of a married woman, or loss of 

character by a puhi maiden was the subject of gossip, if not of active 

 
12  This account is drawn from Royal, supra note 38, at 30-35;  Ngata, AT & Jones, PTH Ngā Möteatea (Part 2) (1974) 142;  and Ani Mikaeres grandmother, 

who was Erenoras grand-daughter. 
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retaliation. The consequent resentment and shame was the subject of many 

songs called pātere.  

 

In the preface to the 1959 edition of Ngā Mōteatea, Apirana Ngata notes that this 

pātere falls into the category of Poi where the words: 

 

 Skim over the tribes, in pursuit of genealogical links, or take a spiritual 

journey over the various territories, or battle grounds or are a recital of the 

deeds of ancestors (Ngata & Jones, 2004:xxvi). 

 

Another mōteatea discussed at that wānanga is that of Puhiwahine, “Ka eke ki 

Wairaka”; ironically, she was the author to which Erenora was responding. “Ka eke ki 

Wairaka” was written by Puhiwahine to her whanaunga (who was the cousin of 

Tāwhiao). That relationship was not to be and after a period, Puhiwahine returned 

home to Taupō and upon reaching Aratitaha she looked to the peaks of Pirongia and 

Kakepuku and composed the waiata, as a waiata aroha. 

 

Another example of waiata mōteatea is that of Ngāti Porou ‘Popo’ which is referred 

to by Hone Kaa and Wayne Ngata as providing ways of understanding the place of 

tamariki within Te Ao Māori: 

 

 Ko te kōrero kei roto i te oriori Popo ko taku kumara hai waiū mo tama, he 

hōhonu tērā whakaaro itemea hoki ra ko tērā mea te kumara he uaua ki te 

whakatipu, me āta, me āta anō te tangata i mua i te whakatipuranga i te 

kumara, kia tika te oneone, kia tika te mārama, kia tika te wāhi whakatipu 

ai i te kumara, kia tika anō i te whāngai i te kumara i a ia e tipu ake ana, a 

tōna wā hoki ra ka noho hai taonga (Kaa, H., 2007). 

 

Whakatauākī and whakataukī also provide insights into values, principles and 

practices. Each hapū and iwi has its own source of whakataukī and pēpeha to draw 

upon. In the documentary, Te Taonga o Taku Ngākau, experts in the area of Māori 

childrearing were asked to provide examples of whakataukī that they believed 

provided frameworks for whānau well-being: 

 

 Ko tētahi whakataukī tino pai ki aua, ko taa te tamaiti mahi he wawaahi 

tahaa kua rongo au i ētahi whakamāramatanga kaare e tino pai mo tērā 

whakatauaki heoi anō he pai ki ahau tērā momo whakataukī natemea ki 

ahau nei e kōrero ana mo te tamaiti ko tā te tamaiti mahi he wawāhi tahā, 

he haututuu, he hianga, nareira ka mahi te tamaiti i taana mahi koira te 

mahi a te tamaiti ki ahau he mea whakamāna tērā i te tamaiti (Daniels, N., 

2007). 

  

 Ko tētahi mo te whakatipu āhua rite nei ki te rākau e puta mai ana i te 

whenua. Ko to whakapikotanga i te rākau ka tipu pera mehemea ko to 

hiahia kia tupu ātaahua te rākau kei a koe te mana. Na ko enei tamariki 

aahua rite nei ki te pepi rākau e tupu ake ana mau e tiaki, mau e atawhai, 

māu e poipoi mehemea ka whatia e koe kua ngaro te tamaiti (Hohepa, P., 

2007). 
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 Ko te whakataukī Ehara taku toa i te toa taki tahi engari taku toa i te toa 

taki mano. I te mea ehara mo tētahi ki te tiaki i tētahi pepi engari mo te 

katoa me te katoa e tipu tika tipu ora te tamaiti (Hohepa M., 2007). 

  

 Ko tētahi e kī nei au ki ngā tamariki o te kura, ki ngā kōtiro he mokopuna 

koe na Hinetītama waiwai ana ngā karu i te tirohanga atu. A kei roto i tērā 

ka whakamārama au ki ngā kōtiro te ataahuatanga o te wahine. He tapu 

koe i te mea ko koe te whare tangata (Pewhairangi, 2007). 

  

 Ara te kōrero a ngā kuia a ngā koroua “moea to tuahine, a heke te toto ko 

kōrua kōrua”, ara kāore he raruraru, kaua e moe iwi kē. Engari koina te 

kōrero, ehara i te mea, ehara i te kōrero noa iho. I te moe te tangata i oona 

anō, na ka taea te whānau te hapū ranei te whakatikatika te noho mena ka 

hē (Ngata 2007). 

 

What is clear is that each whānau, hapū and iwi has a vast knowledge base from 

which to draw from in order to gain more in-depth insights into the ways in which 

relationships are constructed within Te Ao Māori. Knowledge bases of pūrākau, 

waiata mōteatea and whakataukī enable insights into tikanga that can support us in 

our current and future pathways.  

 

Te reo Māori itself also provides a rich source of understanding with key concepts 

such as mana, tapu, aroha, tika, pono and many others being critical. Where there is 

no discussion in this research of each individual concept, there is extensive discussion 

in other documents such as Te Hinātore (Ministry of Justice 2001) that provide clear 

definitions to engage in practices that promote well-being. 

 

SUMMARY 

Examples, guidelines and messages about healthy and positive relationships between 

men and women in Te Ao Māori can be found in a variety of kōrero tawhito, pūrākau, 

mōteatea and waiata.  Pūrākau related to Hineahuone, Tāne, Hinetītama, Hinenuitepō 

and Māui especially provide indicators of how such relationships may be understood 

within tikanga Māori. 

 

 

The available literature provides an understanding of what is known about the 

consequences for acts of sexual violence and other acts of abuse within Te Ao Māori.  

Whakapapa was a defining factor in how responses and actions were framed and 

determined.  Within this context the penalty was likely to be both swift and harsh on 

not only individuals but often their whānau or hapū as well. 

 

However, over time interpretations have developed through translation by means of 

another cultural paradigm. Therefore, along with indigenous critiques of such 

explanations, these stories should be examined within the context of the history and 

colonisation of Aotearoa in general and of Māori in particular.  

 

Despite this, what these narratives collectively relate is that sexual violence is a 

transgression against whakapapa. It impacts on individuals, their whānau, hapū and 

iwi.  Moreover, it violates the significance and value of te whare tangata.  It is also 
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clear that there are is multitude of ways to draw upon pūrākau, mōteatea, waiata and 

kōrero tawhito that give insight into ways in which sexual violence issues can now be 

engaged.  

 

The powerful knowledge that exists within the available literature provides a rich 

source of information and healing.  It provides the basis for the work of groups such 

Ngā Kaitiaki Mauri in the development and practice of frameworks such as Te Ohākī 

a Hine. 

 

The following section is an assemblage of kōrero from a number of key informants 

who examine this knowledge and these same issues in relation to their own 

experiences and understandings. 
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PART 3 – KEY INFORMANT INTERVIEWS 

INTRODUCTION 

Fifteen key informant interviews have been undertaken as part of this research. The 

interviews provide insights from people who are knowledgeable in either tikanga 

Māori or the impact of sexual violence upon Māori, or a combination of the two. The 

key informants who participated in this research were nominated by the working party 

made up of representatives of Ngā Kaitiaki Mauri and Te Puni Kōkiri.  The working 

party made initial contact with the key informants and provided them with a briefing 

on the project.   

 

Interviews with key informants were undertaken in two ways. Firstly, a number of 

those interviewed occurred as a form of professional development for two 

organisations, Ngā Kaitiaki Mauri and Tu Tama Wahine.   They were provided with 

the questions in advance and asked to speak to the issues in a hui forum where other 

providers could share in the interview process and hear the knowledge being shared. 

This method was included in the process after Working Group discussions and is 

innovative in that it moves away from the dominant process of one to one 

interviewing.  The significance of this process is that it provides the opportunity for 

the research to also contribute to a wider workforce development agenda and supports 

the notion that the knowledge and information shared can be done collectively rather 

than solely in an closed interview process.  It was noted by Tu Tama Wahine that for 

their organization this aligned to the practices undertaken in Parihaka whereby 

engaged was undertaken in an open forum whereby the knowledge and information 

shared could be heard by all. As a result, Mereana Pitman and Karanga Morgan spoke 

at a hui at Tūtahi Tonu Marae at the University of Auckland Epsom Campus with 

representatives of Ngā Kaitiaki Mauri and Huirangi Waikerepuru spoke at Tu Tama 

Wahine in New Plymouth alongside staff of that organisation.    

 

The other 12 key informants participated in face-to-face interviews with the research 

team. At times, members of the working party joined the interviews, as an opportunity 

to provide direct access to the knowledge being shared. This section of the report 

provides an overview of the key themes raised and discussed by key informants. 

 

BACKGROUND ON THE SECTOR 

A number of those interviewed have long-term involvement in the sector and as part 

of their kōrero shared their experience of the history and development of 

organisations such as Te Kākano o Te Whānau. Te Kākano o Te Whānau was a Māori 

women’s organisation that began in the 1980s and grew to develop clear Māori 

approaches to address sexual violence amongst Maori.  The organisation brought a 

wide range of Māori women together to work with whānau to begin a movement to 

bring kaupapa Māori approaches to sexual violence to the fore.  

 

Hinewirangi Kohu began working in this area in the Māori Women’s Centre in 

Hamilton which had developed a relationship with Rape Crisis. However, attempting 

to implement Māori strategies, such as whānau hui, was too difficult within a Pākehā 

organisation and a need for Maori services soon became evident. From there, the first 

Māori Women’s Refuge run by Māori women was established: 
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 I started the first Māori Women’s Refuge run by Māori women in the whole 

of the motu, Te Whakaruruhau, because I got really angry.  

 

 And once again it was about the way they function as opposed to whānau 

function which meant this young boy, 14-years-old, had stepped in to try to 

save his mother and he was badly beaten just the same as her. And when 

they came for help … we took her straight to the refuge and what did the 

refuge want?  Just her and not him. And that … didn’t go down because 

they wanted to stay together.  So I said that’s okay, they can come home. 

We, at that time, had a centre of our own for whānau … it was about 

teaching whānau to just live every day – how to cook, how to do shopping, 

how to do better food for the babies … But it was then that I decided we’ll 

do sexual abuse as well … I said to the refuge, it’s like this, I’m taking him 

home, they’re not here with you.  But I’m going to let you know something, 

I’m going to take half of your pūtea as well, I’m going to start a Māori 

Women’s Refuge Centre, run by Māori women – have that whakaaro where 

our people don’t have to struggle.     

 

Hinewirangi Kohu, Mereana Pitman and Manu Neho all spoke about the range of 

Māori women who became involved in the development of Te Kākano o Te Whānau 

and the collective approach they took to access resources and funding through a range 

of agencies including the Ministry of Women’s Affairs.  Hinewirangi notes that they 

established 39 Māori women’s centres under the umbrella of Te Kākano o Te Whānau 

and also moved into training Māori to work in the area.  

 

A key focus of the training was te whare tangata including the development of a series 

of training videos such as the video entitled Hine.  Mereana Pitman noted that Te 

Kākano o Te Whānau workers reflected on their approaches and worked to place 

whānau healing at the centre:  

 

 Now one of the things you have to realise about that time is that there’s no 

template for working with sexual violence. But as we progressed through 

our work … what we began to realise is that what we had learned from 

Pākehā was not relevant to our people and that we couldn’t get significant 

change in the way that they treated each other.  The reason for that was 

that Pākehā work in silos. I think we work in silos too but Pākehā are 

driven by working in silos and can only fund and work with the individual. 

And I’ve come to realise, that for Pākehā, working with whānau is a very 

scary thing. And that we think that for us it’s relatively easy to work with 

whānau, relatively, and I say that really cautiously because it’s different 

with every whānau.  

 

The development of training packages was discussed by Manu Neho.  In the early 

1990s, the development of such a resource was cutting edge work for the Māori 

women involved and it was challenging to some who found it difficult to accept that 

an organisation was opening up and addressing sexual violence: 

 

 ‘Hine’ was about Māori woman triumphing over something that could have 

been potentially explosive, where Hinetītama [was] finding out that Tāne 
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was her father, and then she became Hinenuitepō. From there, she had her 

own reality, her own story, she was in control. I believe that Ngātai 

[Huata] was really ahead of her time because people were still talking 

about our whakapapa or the way that we came about as a nation as 

something mythical. People were just talking about it, people didn’t 

actually believe it but it was a nice thing that we were part of the land but 

they didn’t believe it. As that transpired, people would apply for funding 

based on that fact that these are our stories, this is how we come about, this 

is what we believe, and this is what our value base and our belief systems 

are. But they still weren’t cognisant of it, it was lip service and people were 

just moving into it. It was something new. So I think at that time, ‘Hine’ 

was a brave production to have made and she did it really well. There were 

lots of women who contributed to that. Did they understand what was 

happening, they just knew that they were a part of it. But I think it was 

really brave thing to do, it was courageous.  

 

Manu Neho also notes the development of the Hine video raised critical issues within 

Māori women’s organisations that were not always positively received: 

 

 The inception of ‘Hine’ was something was put together by Tautoko 

Wahine and, in particular, Ngātai Huata and it was in response to the mahi 

that Te Kākano was doing and which she was a part of. It was a response 

to violence and it wasn’t about looking at our history and saying that was 

the inception of abuse. But it was looking at our beginnings or the 

whakapapa of ira tangata and that it was the birth of mankind and of Te Ao 

Māori and, in that, of course, is that shame of Hinetītama becoming 

Hinenuitepō.  One of the biggest things was when Kataraina on behalf of 

Te Kākano took it to the Māori Women’s Welfare League to show them.  I 

wasn’t there but I recall they were told how they dare bring sexual abuse 

(out in the open) as it didn’t happen amongst Māori or words to that effect.   

At the time people were just burying their head in the sand.  

 

From those that spoke about the emergence of Te Kākano o Te Whānau it is clear that 

the organisation provided a pathway for Māori to be active in subsequent 

developments in the area of engaging and healing sexual violence for Māori. 

 

TE OHĀKĪ A HINE 

Dealing with sexual violence in Māori society was an important topic discussed by 

key informants. All interviewees agreed that sexual violence was not acceptable or 

common behaviour in Te Ao Māori prior to colonisation.  

 

This was not to say that it did not occur as both the literature and the interviews 

indicate, there were acts of sexual violence. As Ani Mikaere states: “My instinct tells 

me that it was not. As I’ve already said, we weren’t perfect and no doubt sexual 

violence occurred – but I don’t believe that it was common”. For Ani, the beliefs and 

values that underpin Māori society indicate that such behaviour is unacceptable: 

 

 I say that because of our worldview – the importance of the whakapapa 

principle, and the belief in the creation of the world beginning with te kore 
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… and Te Ao mārama. When you examine those stories, and then when you 

reinforce the power of the stories by having your own children, as a 

woman, you just know on a deep level that to be a woman is to be powerful 

– you can’t avoid being conscious of your strength with a worldview that 

contains such unequivocal messages about the power of women.  

 

 I can’t imagine that sexual violence was prevalent because it was not only 

the women who knew this, the men understood it too. If you have a 

worldview that celebrates the power of women, then the climate is not 

conducive to any kind of behaviour that embodies the subordination of 

women. Such behaviour would not be considered acceptable or normal and 

it would not be tolerated. That is why I don’t believe that sexual violence 

was prevalent in earlier times. The fact that it has become more common 

now, in my view, is a direct result of the breakdown of that worldview. We 

have become accustomed to this Western idea that gender hierarchy is 

normal and that women are of lesser importance.  

 

 Distortions of our worldview result in ridiculous assertions such as that 

women are not tapu – these really destructive and damaging ideas come 

from outside. They have permeated so much of the way in which we now 

understand our own tikanga. We have, to a large extent, reconstructed our 

tikanga around those negative understandings of women.  

 

Bruce Gregory also doubts there was any major prevalence of sexual violence prior to 

colonisation. He notes that in his medical career, he had little experience of dealing 

with cases of sexual violence and in his view this was due to there being other 

mechanisms in place to deal with such behaviours: 

 

 My response is that I think there was very little sexual violence pre-

European society, but that’s based not on a great deal of information. 

Actually you get the feeling that it’s never come out … but I have to be also 

conscious that with the coming of Christianity and the reactions to that - it 

might have gone underground too as it were.  But I’m trying to think of 

cases in my medical career over 30 years, and I can’t remember treating 

one case of that nature. Now having said that, it doesn’t mean to say it 

didn’t happen, but the mechanisms that sort of went into addressing it were 

often done behind the scenes as it were.  

 

One way of dealing with issues of sexual violence was by drawing on pūrākau. Key 

informants were asked their views on pūrākau related to Tāne and Hinetītama, and the 

meanings and values they believe are embedded in the kōrero. Ani Mikaere spoke in 

some depth about pūrākau and the interpretations of them.  A key point made by Ani 

is that Hinetītama provides a strong, proactive and forceful figure for Māori: 

 

 There are a whole lot of issues around the relationship between Tāne and 

Hinetītama that I haven’t yet fully resolved for myself. One thing I am 

certain of in my own mind, however, is that the depiction of Tāne as the 

abuser and of Hinetītama as the helpless victim, who, in her shame – I 

could never understand why it was hers – flees - is suspect. I don’t accept 

that as an accurate interpretation of the story. I think it is clear that 
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Hinetītama has her own sense of self. She has her own power, she has her 

own strength and she has her own mana. On one level, I think that the story 

tells us some things about the appropriate way to end a relationship that is 

unsatisfactory for one reason or another. It was Hinetītama who decided 

that the relationship was over.  

 

 We know that Tāne didn’t want it to finish but she decided that it was over. 

It was Hinetītama who recited the karakia to render him without strength 

so he would be less able to prevent her from leaving or to talk her out of it. 

She’s the one who made the decision to go, she’s the one who commanded 

him to remain and look after their children in this life while she went on to 

prepare a place for them in the next realm. I see her as being quite 

proactive and forceful – none of which is suggestive of her being a ‘victim’. 

She made her own decision and she devised her strategy for how she was 

going to execute the decision. She made her plans as to what she wanted to 

do next; something that she felt needed to be done for their children. And 

he accepted that. So I think that in one sense, perhaps, the story tells us a 

bit about what should happen if a relationship comes to an end. It tells us 

that the children are the most important thing. The crucial question is who 

looks after the children when the separation occurs, and perhaps the matter 

of when someone else might take on that responsibility should also be 

contemplated.  Ani Mikaere 

 

 … it was about beauty and all those things, you pick it up and you go with 

the beauty of it. But it’s distorted, so our kōrero needs to change that 

distortion and bring out the bigger purpose, the universal purpose. Because 

we are Māori and we are how great thou art absolutely in our Māori 

world. But we are also a sphere of this universe and we communicate and 

connect with all the other indigenous peoples to be a part of the global 

change and the global change also talks about those stories. Now without 

their beginning and the ha coming through we wouldn’t be connecting with 

all the others, we wouldn’t be up at another level universally and we 

wouldn’t be these wonderful wahine that we are … It’s a story that explains 

how Māori came to be and if we didn’t have that, then how would we 

explain ourselves?  Aroha Terry 

 

The question as to whether or not this is a story of incest was one all key informants 

could relate to: 

 

 As to whether it’s a story about incest or not … I have really mixed feelings 

about that because if we all come down from this one couple, at some point 

there’s going to have to be what we might now call incest. I’m not sure if 

calling what happened then, at a time when it must be said that Tāne’s 

options were limited, ‘incest’ gets us very far. I’m not sure that that is fair 

to him or to Hinetītama. And while there are doubtless lessons at some 

point within our kōrero about the appropriateness or otherwise of incest, 

I’m just not sure that this story is where those lessons are to be found. I 

haven’t yet got beyond this point in my understanding of the story about 

these two – I’m still pondering the idea that at one time what Tāne did was 

necessary but that at some later point, when it was no longer necessary - is 
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when Hinetītama decided to finish it. I haven’t quite resolved these 

questions yet. But I am certain that to cast him as an abuser and her as the 

helpless victim who runs away to hide her shame is to lead ourselves down 

the wrong track.  Ani Mikaere 

 

 It’s an interesting one and I think you’ve looked at it through karmic 

notions of violence, abuse, and sexual violence and you could read quite a 

lot into the story. And for me, you’re totally way off the mark with that 

pūrākau, to use it in that way, considering incest and all that stuff. I mean, 

there are parts of Tāne’s story that are taken way out of context where he 

has suddenly created this beautiful woman … and what about all the hits 

and misses he had in the process of doing that. And I think when you take 

some of those bits out, you lose bits of that story that help our 

understanding … where he made Hineahuone and she had Hinetītama and 

then she had a child to her father.  That’s not the story. The story is about 

how people came to be, how we came to be.  So it’s not about that. It’s 

about procreation and from that point of view; I think there is a lot of 

nurturing in that … I use it for a creation story and nothing else. It hasn’t 

got anything to do with incest within the human world and for me, people 

should not draw those similarities … I have to pass on that one.  Rihi Te 

Nana 

 

 It’s absolutely stunning, Hinetītama and Tāne and those stories, I can’t get 

into believing that that was sexual abuse and I’ve stopped trying.   There 

was a purpose for all of those beginnings and it was beautiful. And we 

move along into some sort of time round about the arrival of another belief 

system that happened to come from another culture and that’s when those 

things became pirau.  There is the beginning of the Māori woman 

Papatūānuku, Ranginui, Hinetītama, they’re our beginning of our 

whakapapa, that’s the importance of those stories … This is where I get 

into a dilemma about believing it … were talking about a goddess and 

therefore we’re talking about a god as well. I’m yet to be convinced. I 

haven’t seen anything that says that that was violation.  Aroha Terry 

 

Bruce Gregory also disputes the interpretation of incest within the pūrākau and argues 

that the imposition of Christian values has had a particular impact on the 

interpretation of the kōrero: 

 

 I’m talking about, especially about, Hineahuone as being the first earth 

maid and from that relationship, of course, came Hinetītama and I know 

where you’re coming from. The question about Hinetītama, obviously 

according to European sort of concepts and Christianity as taught in this 

country, it’s assumed that that was an incestuous relationship. My 

argument to that is that it was not an incestuous relationship because it 

was a relationship that actually included the Almighty; it included our atua 

so that’s not an incestuous relationship. It’s sort of like saying, it’s like 

Jesus Christ, how did he come about, you know, there’s supposed to be a 

relationship you could almost say, a similar sort of relationship between 

God and Mary right. So I think we keep bringing that argument up and say 

that that’s the beginning of sexual violence etc in Māoridom. I think it’s a 
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misinterpretation and I think that even Māori are being sort of conned by 

this because of the imposition of Christianity on them. 

 

For Ngaropi Cameron, the interpretation of incest is one that can be engaged when 

talking about sexual violence and viewed as providing a signpost or an indicator to 

unacceptable actions: 

 

 If we take it from Hineahuone through to Hinetītama and we’re talking 

about that incest as a signpost, it’s like a prescription from the doctor and 

it’s a prescription for our people that this is not alright.  It’s not allowed 

because this is what happens, because how did Hinetītama become 

Hinenuitepō. She must have died so how did she die and we connect it up 

around suicide. I could be wrong about this but it is how I see it and how I 

tell it.  So we do have a history of whakapapa in relation to suicide…she 

was quite clear about telling him, you stay, you do this, I’m going here to 

do this. And so the whole thing about incest is no and that’s the 

prescription, the signpost, and we take it on from there to Hinenuitepō and 

the things about Māui.  Ngaropi Cameron 

 

Ani Mikaere comments on feeling uncomfortable around the kōrero which may be 

linked to the issue of how we view the relationship between Tāne and Hinetītama: 

 

 I think a lot of us are really uncomfortable when it comes to talking about 

Tāne and Hinetītama and I’m not sure that we need to feel like that. Such 

discomfort creates a silence and consequently there are a whole lot of 

meanings and messages within the story that we may have been deprived of 

knowing about. There may be a lot of ideas in there that could be valuable 

to us.  

 

The place of Hineahuone in the pūrākau is central; however, Ani Mikaere raises the 

issue that once Hinetītama becomes central to the story, there is no further reference 

to Hineahuone: 

 

 I was interested in the question you asked about what happened to 

Hineahuone, and why she ceases to feature in the stories once Hinetītama 

is there. That’s a really good question and I hope someone gives you the 

answer to it. It is really interesting, for example, that Hinetītama asks Tāne 

who her father is. One might imagine that you would ask your mother first, 

if she were there.  

 

 Someone recently suggested to me that perhaps Tāne wasn’t around when 

Hinetītama was young, to be a father to her (which would explain why she 

did not know that he was her father) – and that her commanding him to 

remain to care for their children was a deliberate decision on her part to 

force him into becoming a responsible parent.  

 

Bruce Gregory also discusses the pūrākau in terms of whakapapa: 

 

 Hinetītama and Hineahuone … Well, I think that’s a beautiful reality for 

me and the way I try and develop this issue is that it’s part of your 
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whakapapa, that’s key number one.  It’s whakapapa in a very important 

way because it connects you to the Almighty and so it was Tāne Mahuta 

who created the first earth maid and from that earth maid, of course, came 

Hinetītama and we carry on the whakapapa and here I am today.  

 

The interpretation of Hinetītama being overcome with shame is also one that key 

informants highlight: 

 

 You’ve got to really consider the actions of Tītama and what she had to do 

when she finds that her father is her lover. Where did the shame come from 

… she doesn’t have any point of call and who wrote that story?  Who put it 

into that kind of kupu?   For me, who put it into that kind of kupu?  She has 

no measurement of shame, where did the frickin’ shame come from. Is this 

something that she knows is just naturally wrong, or naturally not right, or 

what?  Hinewirangi Kohu  

 

 The healing in that particular incident, if you like, is Hinetītama becoming 

Hinenuitepō and getting from the other side to pass over. That was a choice 

she made, she didn’t go because Tāne said, I am your father, you must 

leave, and there is a whole lot of shame attached to it. I think what people 

fail to see is that it was a choice she made. Was she whakamā? I don’t 

know that she was whakamā because how would she know that, she had no 

point of reference to be whakamā. Whakamā is something that someone has 

an idea about and has an opinion about and so you’re part of that opinion. 

When something opposing that opinion happens to you, then you have a 

point of reference to be whakamā but up until then, she didn’t have 

anything to be whakamā about … I think it’s about, that’s when it becomes 

myth because we become entrenched in English words and English 

whakaaro and human frailty. We are talking about a god, she was part god 

and part human. So she had every ability to do things, she was not 

embarrassed, she was not shamed and shame didn’t exist and things were 

just as they were. As you say, if she was ashamed and you know shame, 

why would she do that – leave her children behind?  Manu Neho  

 

 I suppose that invariably must take us back to Māui and to Hinetītama and 

to Hineahuone. And I don’t so much want to talk about the Tāne story 

because I actually don’t know that I like that story and I can’t for the life of 

me figure out how she became ashamed. Where did shame come from? I 

don’t know how she became ashamed.  Mereana Pitman 

 

The decision by Hinetītama to transform into Hinenuitepō is one considered by 

interviewees as an indication of the strength of Hinetītama to make a clear decision 

about her life and leave Tāne: 

 

 … when she leaves there, she says to Tāne, because … she does this 

physical cleansing and this physical change, it’s just not suddenly that she 

becomes Hinenuitepō, she does a whole rebirthing into Hinenuitepō as 

she’s in that process of entering that space. Tāne comes and asks her, 

“where are you going, don’t go”. He pleaded with her, and she says “you 

stay here in the world of light with our children”.  See, she gives him the 
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power to stay with those children that they both conceived and grow with 

them.  But she, on the other hand says I’ll go into the world, the 

underworld, and wait for my children to come and send them to the world 

of light again where they won’t stay in the realm of Whiro and, of course, 

become Whiro’s partner as Hinenuitepō.  Her strength is obvious, her 

thinking is powerful, and her futuristic thinking is fabulous.  That is not the 

demeanor of incest that I know when the person’s incest is committed so 

badly, they carry that ahuatanga for mai rano until they can get healed 

through it.  Hinewirangi Kohu 

 

 I just want to go back to Hinetītama when she … whakamoremore … when 

she birthed her children, she birthed that taha tinana and then, ka haere 

mai te wairua i roto i a ia. Then she kills herself and she takes care of that 

wairua again in death. And then she says, I will take care of the wairua and 

you will take care of our children on this earth. So he looks after them, as a 

Tāne, it’s his role to take care of the men on this earth … the children. So 

you know, from birth to death, it is the women’s role to take care of that 

and she left the taha tinana ki ngā Tāne mā to look after our tinana in this 

world.  Moewai Terry 

 

 I guess there are a whole lot of things that you could bring out. You could 

sit and go through all the pūrākau and all the kōrero about the creation. 

The biggest one for me is the creation and that if Hinenuitepō is the maiden 

of the dark and then we go back even further and we think about Pō nui 

and Pō roa. And we think about kore…and if we are looking at Te Kore, 

then we are talking about the puna potential, there is nothing but there is 

everything. So that puna of potential, Hinenuitepō, then for me, exemplifies 

that she has gone there and is the keeper of this great puna of potential. 

When Tāne and the rest of them separated Rangi and Papa to create life, it 

was about primary consciousness and seeking conscientiousness … She is 

saying that, anei wahine Māori me kōrerohia ōu whakaaro me kōrerohia 

ōu wāwata, inā kōrero ngā kōrero mai i tōu manawa, mai tōu puku mai i 

tōu ate.  

 

 You have to be focused on that stuff. “I, Hinenuitepō, am obliged from that 

puna of potential Pō Te Kore and I am that very essence and I am obliged 

to help you manifest that. Whatever it is that you want and need, kōrero”, 

because what … she is saying is, right, “I don’t want to be here with you, 

my children, can be here with you, but I choose to be something else”. So 

she chose to be something else, nobody chose for her to be something else, 

she made her something else. She didn’t say to anyone, “Make me 

Hinenuitepō”. She said “this is what I am going to be”. That is one of the 

greatest things for women. I am not sure as to how or if ever women have 

discussed or looked past that happening in terms of that kōrero. The 

control that you have over your life is so great, there are little glimpses of 

truth where that takes place and they’re dotted in our whakataukī. Here’s 

one: ko taku kupu ko taku mana, ko taku mana ko taku kupu. So my word is 

my honour and my honour is my word … no, it’s my word is my power and 

my power is my word.  Manu Neho 
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The overwhelming view of the key informants was that this pūrākau epitomises the 

strength and power of wahine Māori and provides models to understand that power: 

 

 Then, from there, it’s an idea of how you conceptualise that whole process 

of Hinetītama finding out that he was her father. Was it whakamā or was it 

her saying, “I don’t choose to stay here because there is something 

different about this picture. You’re my father and … I can’t cope with 

that”. I don’t think it’s whakamā but it’s a choice so the healing in that is 

that you will always have a choice. You have a choice to keep on feeling 

angry or you have a choice to turn the corner and make something new for 

her. So she left, “I am out [of] here, do what you want to do and I am 

going”. Because here she was, she was sleeping with her father, she was 

old too.  

 

 Was it shame?…No, I don’t think it was shame but it was taking control of 

her situation and who she actually chooses to do something different. “I 

refuse to stay, here I am off and I am going to create something”. She 

became Hinenuitepō and greeted those that came over to the other side. So 

the healing in that is huge, not that you have to go over to the other side 

and die but you have a choice to stay within that situation or you have a 

glimpse of something that might be around the corner. And you take the 

power and control into your own hands. She didn’t have any point of 

reference to go anywhere except to do what she was wanting to do. Today, 

it is different.   Women, all those that suffer from sexual violence, there are 

so many different points of reference from that community. They don’t have 

that ability to take back control like Hinenuitepō or Hinetītama.  Manu 

Neho 

 

Paraire Huata raises the distortion of the interpretation of pūrākau and the need to 

continually discuss and debate the underpinning values. This is also affirmed by 

Huirangi Waikerepuru who urges seeking primary sources within te reo Māori to 

understand Te Ao Māori rather than secondary sources as translated by people like 

George Grey: 

 

 But Hineahuone ki au nei kei Te Ao atuatanga ērā, ka uru mai te kōrero i 

puremu kino a Tāne, i pera ai, i haere mai a Hinetītama ki rarohenga ki 

Hades nei, kei te ahau peara atu i a tauiwi nei … we don’t have a Hades. 

Ka hoki te wairua ki tona kainga ko te kikokiko ki Papatūānuku, it’s a 

physical thing, goes back to physical mass, ka hoki anō. Engari te wairua 

ka hoki … that’s on our next session. But this time it’s about the framework 

and Māori thinking has to become a fundamental part of thinking so it 

doesn’t jeopardise Māori. No reira me titiro anō ki roto i te reo Māori i te 

tuatahi ka whakatakoto i ngā kōrero. Engari me titiro ki ngā mahi a 

George Grey nana rātou i whakariterite engari i roto i a rātou 

whakariteritenga ki te whakahono o Te Ao Māori kia orite ki tauiwi. 

They’re trying to get down to Adam and Eve of Western society and that’s 

where a lot of confusion is coming in with our stories and, amazingly, how 

it’s continued to grow and grow, because growing from that confusion.  

Huirangi Waikerepuru 
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Huirangi Waikerepuru does not view Tāne and Hineahuone in human terms as they 

are of the world of atua: 

 

 Te tikanga kōrero ngā atua. Te āhuatanga o Tāne, ko Tāne atua ko 

Hineahuone, kei te hoki anō rātou i roto i te atuatanga. Ehara i te mea he 

tangata he atua kē, Papatūānuku he atua, Ranginui e tū nei he atua. Ngā 

atua o te pō o Te Ao mārama ko Tāne, ko Tangaroa, ko Rongo, 

Tūmatatenga, Tāwhirimātea, Rūaumoko rātou katoa, katoa, katoa. He atua 

katoa kāore e kitea engari ka kitea te ahuatanga nei te puāwaitanga. No 

reira he rerekē te atuatanga ki te tangatanga kaua e nana ki te tikanga o te 

tangata ki te atua ... o ngā atua nei. Ka tipu noa ēnā ki Te Ao koira te 

Atuatanga … The potentiality of nature itself but we have locked them into 

human existence, no - its pre-human existence.  

 

Rameka Te Rāhui also emphasises that this pūrākau is about relationships between 

atua: 

 

 He tika era kōrero ki taku nei titiro especially ngā kōrero e kī mai ia. Ka 

puta mai te tangata mai i ahau ka hoki mai rātou. He tika tērā kōrero ki 

taku titiro. He nui ngā whakaaro i runga ngā kōrero e pā ana ko te mahi 

tūkino mō tana tama matua i a Tāne, koianā te mea tuatahi ki te whawha 

wahine ki te whawha tamariki, wērā mahi. Kei mua atu tērā kāore au e 

mōhio he mea orite ki tēnā, tērā mahi tūkino.  

 Kāore ahau i te mōhio. Koianā ngā mahi i te wa i moe a Tāne i a 

Hineahuone. Ki taku rongo i ngā kōrero e pā ana ki a Tāne ko te whakaaro 

ki te hāngai tētahi tangata mai i te oneroa mai i te whenua. E rua ngā 

kōrero e pā ana ki tērā, ko te tuatahi te whenua, koianā te wāhi i tipu ai te 

taha tangata mai te whenua ko te whenua kai whāngai i te tangata, ko te 

whenua e whakamahana nei i te tangata. Ko ngā rākau ko ngā kākahu o te 

tangata, ko ngā rākau i ngā kakahu a Papatūānuku but i whakaaro ahau he 

aha ai i pera te kōrero, he atua a Papatūānuku, he atua ia ehara ia te 

whenua pērā i a Ranginui mēnā ka nohotahi rāua mēnā kei te kī mātou ko 

te whenua nei koia ko Papatūānuku ki taku nei mōhio kei te he tērā kōrero 

... Ko te whenua ko ngā whetu katoa, ko Te Ao, to taiao ko rātou ngā whetu 

te tinana me kī o Te Ao kei reira a Rangi e noho ana kei roto i ngā ... ehara 

ko te whenua i kōrero nei mātou i ēnei ra ... ko Papatūānuku kei te hoki kei 

roto i te kōpu o te whenua, he tika wērā, pērā ngā kōrero me tukuna ki roto 

i te ringa o te atua, ki roto i Te Ao Māori ehara ki roto i te whenua, ka 

tukuna ki te atua, ki ngā whetu, ka tukuna ki ngā mārama ki taku mōhio. 

 

 Ka kōrero mātou mō Papatūānuku, mō Hinetītama, he nui ngā take kei 

reira e pā ana ki tērā pātai ki taku titiro kāore mātou te kōrero mō te 

whenua, kei te kōrero mātou mō Papatūānuku, kei te kōrero mātou mō te 

whenua, kare e rite ētahi atua, he whenua, he tinana… Mēnā kei te kōrero 

mātou mō te tangata ka puta te tangata ki te whai ao ki Te Ao mārama he 

aha tērā kōrero ka puta te ira tangata ki te whai ao ki Te Ao mārama mēnā 

ka whai mātou i ngā kupu, i ngā kōrero tino kite mātou. Kei roto i te whai 

ao. He nui ngā kōrero e pā ana ki tērā ki tērā pātai but he rerekē tērā 

kōrero ki a Papatūānuku ki te whenua nei. Ka tu nga koroua ki te marae 

nei e te whaea ki a Papatūānuku kei te kōrero mātou mō te atua. Ehara ia i 
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te tangata kei hea te tikanga i reira kei te takahi mātou kei te wāwāhi 

whenua, kei te aha rā nei. He tika tērā mahi kei te patu tātou i te atua? Nō 

hea i puta mai i ērā kōrero, he aha ai i puta mai ērā kōrero because i taku 

titiro kāore e pono tērā kōrero. He pātai anō tētahi whiua ki tērā koroua nā 

wai tērā kōrero, nō hea ra kōrero? He aha ai i whakatinanahia tērā kōrero 

hei oneone te atua? He mea rerekē rā tērā whakaaro ka tiro koe mēnua kei 

te kōrero mātou mō te atua, you know. Ko Papatūānuku he atua me 

Hinetītama me Hinenuitepō, he atua kātoa rātou.  

 

Ngaropi Cameron and Moewai Terry have developed ways to integrate the kōrero of 

Tāne and Hinetītama into the sessions they facilitate: 

 

 I suppose the other stories I use are the two pou down the hallway - about 

Hinetītama and her story.  The whole carving talks about her body, her 

mamae, and there’s a big heart in there where she’s trying to make a 

decision whether to come or go.  She decides to go and just that whole 

journey and her kōrero that happened to her, finding out about the incest 

and that her father was her husband.  I talk a lot about that and put the pou 

in front of the women and at first it scares them. But after they find out 

what it means, it makes sense … The other poupou is Hinenuitepō, that she 

lives again, so her life might not be here, it might be there.  Life and death 

is her story. But what it’s saying is that your life may not be here, you 

might have another life over there - it means that you can have another life 

and you don’t have to stay here. And that’s what I point out in those 

poupou.  Moewai Terry 

 

 We talk about Hineahuone, that she was built up from the earth and was 

the first human being. So we say to Māori men and women that the first 

human being was a woman and you get them to think about that. Her 

nostrils were cleared with a hongi, through blowing into her, and what do 

we get from that? Tīhei mauri ora!  The clearing of the nostrils and that’s 

life. So the first human being is a Māori woman, the hongi is connected to 

life and Māori women, which we still do today, and we say if it’s good 

enough for our tupuna, it’s good enough for us. We talk about the inward 

and outward sign of a spiritual greeting because of life and the wairua 

being put into her and lifting her up. 

 

 And tīhei mauri ora, the term that primarily men say when they stand to 

speak. So all along we get into their minds the acknowledgement that still 

happens today in relation to the part that Māori women played in the 

creation of human beings.  So what right does anybody have to beat up 

Māori women when we were at the pinnacle of it?  Ngaropi Cameron 

 

KŌRERO TAWHITO 

Other pūrākau and kōrero tawhito were referred to by key informants as sources of 

knowledge about relationships. Manu Neho believes pūrākau provide understandings 

through whakapapa knowledge: 
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 I think that there is huge potential but people need to be brave enough to 

delve into it and past it and not sit on a misunderstanding of it, like men’s 

understanding or Christian understanding, that’s limited.  It’s really 

important because there is a point where Māori woman lose themselves 

and they look at our stories and they see our histories. What you really 

want to call them is whakapapa and they lean to the understanding of 

someone else’s interpretation rather than their own.  

 

Amster Reedy says kōrero contains indicators of how Māori relate in healthy ways 

and they are evidence that violence was not a daily occurrence within whānau in Te 

Ao Māori: 

 

 Ki a taua kōrero mo te violence, it’s he mea hauora kia mātou – because 

we find it hard to translate it into Māori which really says that it’s not an 

initial part of our culture in terms of violence towards women particularly 

and … if you look at the pūrākau, it’s absolutely free of violence to women. 

Ko ngā kōrero mo Rangi raua ko Papa kare tētahi patu i tētahi … engari 

whai tamariki rāua i mua atu i Te Ao Māori. It’s the children that show the 

various traits … but again, Tūmatatenga, the war god, Tāwhirimātea … o 

te ahuatanga o te rangi – all of them had different characters … but none 

of them … had sexual issues… there’s absolutely no violence.    

 

Huirangi Waikerepuru notes ways in which knowledge can be accessed: 

 

 A framework of storytelling…because karakia is also telling a story, a 

pātere is telling a story, a waiata is telling a story, a haka is telling a story. 

All these things are telling stories, ne? So we need to be able to understand 

when we talk about these things what we are referring to and I like to look 

at a framework and I have it identified in this way.  

 

Other specific pūrākau or events were drawn on as examples of how to relate to each 

other. Ngaropi Cameron says the story of Māui and Hinenuitepō provides knowledge 

of the place of wahine Māori in the control of birth and death.  The failed attempt of 

Māui to achieve immortality is an indication of rape, with the consequences of rape 

being death: 

 

 What was Māui trying to do? And probably those stories have been told by 

men and that’s a story of sexual assault, it’s a story of rape. She was 

sleeping, she was resting, he didn’t ask. So what happened was that she 

killed him … I’ll never forget what Wharehuia Milroy talked about, the 

Adam’s apple, and the continual clearing of men on the marae. He said 

that was a reminder to men of what happened and their place in the whole 

scheme of things. And that’s a signpost in terms of rape in our culture.  

Those very early signposts are there, that incest is forbidden in our culture, 

and rape is forbidden as well, and these are the consequences. Ngaropi 

Cameron 
 

Amster Reedy also notes the Māui stories show an attempt to cheat his tupuna 

wahine. He refers to seeking fire from Mahuika as an example and how Māui was 
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fortunate not to be caught out.  With Hinenuitepō, he was not so fortunate and for his 

act of seeking immortality, the consequence was death. 

  

Although sexual violence existed in Māori society, the key informants noted it was 

not prevalent to any great degree and examples show an immediate response and 

consequence when it occurred.  As Amster Reedy, Ngaropi Cameron and Mereana 

Pitman indicate in relation to the pūrākau of Māui and Hinenuitepō, the consequence 

for rape was severe: 

 

 … we’re not saying that this stuff didn’t happen amongst our people 

because it did and women and children weren’t killed, that’s not right.  It’s 

true they did, but condoning it as a way of life and normalising that 

behaviour within our hapū and iwi was not a part of our culture.   Other 

consequences are really clear where we see stories about insults to women 

and children.  The ones about Tāwhaki where he said the newborn baby 

smelled funny.  Well, there is a smell around newborn babies and the 

amniotic fluid.  That was enough for her, and she took that baby and left.  I 

think the consequence for him was that he spent the rest of his life going 

through a series of journeys of enlightenment trying to find her.   It’s the 

same with Niwareka and Mataora, you know, and those carvings are on the 

back walls of Owae. That’s the story of family violence – he hit her and she 

went home to her father and that’s where he brought back tā moko, she 

brought back the tāniko pattern.  Ngaropi Cameron  

 

Manu Neho notes the Māui stories provide insights into how tupuna understood life 

and death and how his escapades deliver a range of messages: 

 

 His little escapades were fantastic, trying to cheat death. I don’t think he 

was trying to cheat death, I think he was trying to manifest his good self 

and so what does that say? It says that everybody has the same opportunity, 

not just man and not just woman, but there is equality in that sphere. … 

There’s too much read into things instead of sitting with it and allowing 

yourself to feel it and not think what you think it is. We tend to over-think it. 

For me, it says “I don’t have to die”, she can die she just became 

Hinenuitepō. He said “if she can do it, she must be the channel in which I 

can escape death and I will do it that way”. The deeper message there is 

“do I have to die”?  Whether it is a physical death, or a spiritual death, or 

an emotional death, do we have to die?  That is the kōrero we need to have. 

Those are past life things.   

 

Paraire Huata also sees the kōrero regarding Māui as key in terms of understanding 

humanity. He highlights that Māui in his pōtiki role sought to challenge the existing 

order and in seeking immortality through his actions, he was killed. However, there is 

immortality through the spilling of toto, through that act which symbolises the 

menstrual cycle: 

 

 ... part of the kōrero is that he pōtiki ia, he tamaiti nohinohi ia … and he 

was the one who dared, he challenged the status quo and everything. And if 

you look at all of those things that were around, they were about 

challenging the status quo. So the ultimate in challenging the status quo 
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was to transcend death as represented by Hinenuitepō.  So he worked at the 

plan, got the plan going, you know, couldn’t get any decent mates to come 

along and help him because he had to do this one by himself … So what 

happened was, he got killed for the violation, he got killed by Hinenuitepō 

but she also honoured his wish to be mortal and she did that by giving 

humankind a sign that they would be immortal forever. That was about the 

toto that comes in every 28 days. And when it shows itself, it’s Hinenuitepō 

honouring the kōrero about wahine and the toto shows they’re ready.   

 

Mereana Pitman also views the Māui stories as indicators of control within life and a 

desire to control death, both elements under the guardianship of wahine Māori: 

 

 The story that I really love is about men’s desire to possess and the story of 

Māui trying to re-enter the body of Hinenuitepō … Women’s sexual organs 

are fabulous, they capture men … I thought when Māui died, what a way to 

go man, I could die like that, I would be very happy if I died like that, 

crushed between the legs of a woman with teeth of Obsidian. But you know 

when you look at that story and I think to myself, his desire was to gain 

entrance to go to her heart but he really wanted to go to her womb because 

he knew that if he controlled the birthing process, he would control 

mortality and that he could live forever.  

 

 And I think the Christian thing is not very far away from that … that 

through the man again you find mortality, you find everlasting life, that 

whole thing they preach. And I think when he went up between her legs … 

he could have gone in through her ear but he didn’t want her brain, he 

could have gone through her mouth but it’s not her stomach … he chose to 

go through the legs, into her vagina because he knew that if he got up into 

the womb and took control of that, as he had with his grandmother, you 

know, the fire thing and everything else … he would have been able to 

control mortality.  And ultimately, I think that that’s what all men have 

wanted to do, is to control the birthing process because it is women who 

give life and it is women who in giving life also give death.  

 

Iwi stories and history also provide valuable insights into values and underlying 

principles about dealing with relationship issues, particularly insults that occur within 

relationships that we can take as examples: 

 

 Part of the stories we use when we are talking about relationships is where 

things have gone wrong or something bad has happened. Ngarue, what I 

have read and been told, is that he was being insulted because he was 

living with his wife on her land and she was hapū and the insult was that he 

didn’t have lands of his own.  But he was a rangatira in his own right, with 

lands of his own down at the mouth of the Waitara that was his lands. And 

so when we think about our tupuna in relation to insult and what could 

happen, he didn’t do any of that. He talked to her and he said, “I’m going 

to leave, I’m going to go back to my people because of this, when you have 

the baby, if it’s a girl name her … and if it’s a boy, name him 

Wharematangi”, and he left the tara that he could use to find his father.  

Ngaropi Cameron 
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 I’ve thought a lot more about this because … there’s that tukutuku panel 

called Porourangi and the other one called the Kaokao, sometimes they sit 

on either side depending on the colours which is where you get all the sex 

education you want … Porourangi is around the genetic line and when you 

do the kōrero to them, you don’t talk to them about whakapapa, you talk to 

them about strong to strong, weak to weak. You don’t talk strong to weak, 

or weak to strong…it’s a law, the strong always goes to the strong; the 

weak always go to the weak.  It keeps it more solemn… when you start 

mixing and matching it up, that’s what Porourangi does. Kaokao tells you 

which colours go to which, of which lines would give you the best, just like 

grafting something.  Paraire Huata 

 

Huirangi Waikerepuru refers to the need to see the interconnected relationships within 

Te Ao Māori as passed down through kōrero tawhito. It is about ensuring the wider 

connections to rangi and whenua are clearly understood: 

 

 I think we need to understand our connection to the landscape…it doesn’t 

matter who you are, where you are and who you come from… and part of 

that are the mountains and the rivers…. All our storytelling will be 

incorporating all those things...all fundamental things. We are building up 

a framework of information … as it deals with individuals, hapū, family 

and iwi. Basic framework knowledge, mehemea kei te kōrero pūrākau, 

those are the elements that must come out of the story. It’s all tied to our 

own language and we need to be careful that it’s clearly traditional without 

any influences coming in otherwise you get misinterpretation of some of the 

knowledge.  

 

Kōrero tawhito also indicate how people are related within a context of tikanga 

Māori. Ani Mikaere and Rihi Te Nana discuss Erenora and Puhiwahine with each of 

these key informants having whakapapa links to one of those tupuna wahine: 

 

 The other woman in our own whakapapa who comes to mind would be 

Erenora, with her pātere “Poia atu taku poi”. The background to that was 

that people were saying derogatory things about her because she’d just 

given birth to my great grandfather and there she was engaging in liaisons 

with other men. What I find really interesting is how in that waiata, she is 

so overt about her mana as a woman. In the line: “Ka rawe ra maua ko 

taku tara ki te hapai ewe ki ngā whenua” she leaves you in no doubt that 

she is locating her mana there, in her very essence of being a woman, and 

she’s quite unapologetic about it; in fact, she celebrates it.  

 

 Another interesting thing about that pātere is that the way that attitudes 

have changed towards it over time. I recall reading somewhere that in Ngā 

Mōteatea at one time; they actually took the word ‘tara’ out of the pātere in 

the book, replacing it with ‘mea’ because they thought that ‘tara’ was too 

offensive. I think that is bizarre. The other thing that is fascinating to me 

about that pātere was that my grandmother, who was Erenora’s 

granddaughter, used to sing it with gusto, no holds barred – she’d go for it. 

Yet when she taught the pātere to me when I was about 12 years old, she 
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got to that line and all she would say was “tsk, tsk, we won’t talk about 

what that means”. She couldn’t bring herself to explain to me what it 

meant. She was a staunch Anglican, my grandmother – that was one part of 

her being – and yet if she went to a marae and someone was saying 

something remotely challenging, she’d get up and sing that waiata. I find 

those contrasts really interesting.  Ani Mikaere 

  

 You know, I think about Erenora Taratoa and Puhiwahine and they had 

constant fights and how did they do it?  They did it through songs and 

writing something, or writing songs about their hapū and iwi. And I think 

about our world, and what I know today, which is about two per cent if I 

am lucky, and I think that there’s 98 per cent of my world that is not 

available to me at this time.  And the idea of a noble savage as Pākehā 

thought of us is crap because we had different ways of managing that stuff. 

Women, in particular, had a way of dealing with that stuff. I don’t know 

about men, but women just managed themselves in a way that was within 

the confines of tikanga unless they were stepping it up. And in some cases, 

Puhiwahine did and drove her brothers crazy and ended up marrying a 

German.   She knew full well … the risks and the possibilities and she knew 

that her chances in getting what she could possibly were much higher than 

the other … I always think she was quite cheeky and I liked her in that way.  

 

 But when you think when she was love with her cousin and she wrote the 

waiata about Te Toko but she couldn’t say no to her brothers because the 

tātai was too close. There were parts of tikanga she could move and there 

were parts of tikanga that she could not transgress because it was bigger 

than her and it was more than her … it was about her whānau and her 

hapū … and they are funny and when I listen to them, there are other 

mōteatea that Puhiwahine specifically wrote about Erenora and they sing 

them down south and they are really funny because it’s about put up or 

shut up really. And these are just two women having a go at each other. But 

they did it within the bounds of their tikanga and they didn’t harm the hapū 

and didn’t do too much harm to the whānau … I think we think we do it 

and, ah, that’s just that person doing their own thing, but actually … I think 

they were far more sophisticated than that and they were obligated to.  Rihi 

Te Nana 

 

Rameka Te Rāhui also talked about the consequences he was aware of: 

 

 I taku mōhio te tuatahi i rongo ahau ki tētahi, he aha te kōrero mō te pērā i 

te tiriti mai tēnei iwi ki tēnā iwi ka whakatū ki tētahi mauri ki waenganui kī 

mai anei ngā kōrero ki ahau. Kei te kōrero ki ahau kia noho tahi taua, kia 

kaua kōrero e whawhai, anei te mauri ki tērā kōrero mēnā ka takahi koe i 

te mauri tātou katahi ra ka ... te nuinga kare rātou i wāwāhi te tikanga ka 

noho tika rātou ki tērā kōrero, ka noho pono rātou. Koina te takanga kia 

noho pai rātou. Mēnā ka tūkino tētahi ki a rātou katahi ra ka whakakore 

tērā ka patua. Ki taku nei mōhio ahakoa te take ka whakatū tētahi mauri, 

ahakoa te kōrero so kei te kōrero mātou mō te waka, mauri mō te whare, 

mauri mō te tangata koinei te mauri ka kōrero mātou. Te hono ahau ki a ia 

mēnā ka wāwāhi ahau ki te kōrero ki tētahi aku whānau ka patua or ka 
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haere mai te whai utu. Te nuinga o te wā kāore rātou e whawhai no te mea 

ka mōhio te iwi te whakaaro o te mauri ka noho tika ngā iwi.  

 

Multiple relationships were raised by Amster Reedy and the inter-relationships of all 

involved were complex and negotiated within tikanga so they were healthy: 

 

 … I know for certain that women did not harbour, particularly women who 

were… in multiple marriage … he’d have number one, number two, 

number three, number four … The same with women having more than one 

husband … satisfaction in terms of the things that the women wrote about 

when their husband was coming (to them)… there was no hint of vengeance 

in terms of her wanting her husband to visit her more regularly.   What 

does that say about either male or female in that situation?  It says there 

may be the odd bit of anger now and again but I never heard of violence in 

terms of not being visited by a husband for sexual reasons … There must 

have been systems and ceremonies.  

 

Ngaropi Cameron refers to kōrero from Taranaki to show how tikanga provided 

boundaries for responses and behaviour: 

 

 Part of the stories we use when we are talking about relationships is where 

things have gone wrong or something bad has happened. Ngarue, what I 

have read and been told, is that he was being insulted because he was 

living with his wife on her land and she was hapū and the insult was that he 

doesn’t have lands of his own. But he’s a rangatira in his own right with 

lands of his own, that area down at the mouth of the Waitara, that’s his 

lands. And so when we think about our tupuna in relation to insult and 

what could happen, and all those stories about what could happen in 

relation to insult, well, he didn’t do any of that. He talked to her and he 

said, “I’m going to leave, I’m going to go back to my people because of 

this, when you have the baby, if it’s a girl name her … and if it’s a boy, 

name him Wharematangi”, and he left the tara that he could use to find his 

father.  So he left, he didn’t do all the things that could have happened in 

relation to insults. And we’ve got a tupuna, out at Ōakura, his maro fell off 

and his wives, it wasn’t one, saw that he was circumcised and laughed … 

Now what he did [tupuna] was he went to see his sister who was with her 

people up on the maunga and he said he was going to go back to Raiatea, 

which he did, and he planned it. He told his wives what he was going to do, 

he made provision for them and the children and then he returned. He went 

back. Now there was a case 10 to 12 years ago, when a woman laughed at 

a man’s penis and he blew her head off with a shot gun, now that’s a 

documented fact.  Ngaropi Cameron 

 

The consequences of what happens when tikanga boundaries are not in place can be 

dire for some whānau. 
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WHAKAPAPA 

Whakapapa is a key way that relationships are maintained, both familial and sexual 

relationships. Karanga Morgan spoke of whakapapa and people’s responsibilities as 

Māori: 

 

 So when we talk about whakapapa, responsibility and tikanga and if we are 

going to talk about tikanga and putting it in place to address this, where 

are the standards and ethics in this and how far are we prepared to go and 

carry it out?  And I am not talking about individuals; I am talking about us 

as a people. We each have a responsibility to maintain our whakapapa. I 

think whānau is the greatest thing of all but the greatest threat to it is 

ourselves.  

 

Manu Neho spoke about understanding that atua and whakapapa are connected to the 

gifting and development of every aspect of a being. The connection between atua and 

parts of a person’s tinana provide a greater understanding of how humanity came 

about: 

 

 It’s huge and one of the things that missed is the atua and one of the 75 

brothers who gave us eyes … his name was Te Aokapua. If you have a look 

at the whites of our eyes, those are our kapua and your korokoro. The 

brother that gave the korokoro was Ruataumata and if you have a look at 

your korokoro, it has two ridges and two functions– one for your voice and 

one as you drink. Ko te atua i homai te puku is Rongomaraeroa – and from 

that place is where you feel everything…There is a myriad of things that 

people need to know and understand, so people are not transgressing those 

bits and pieces that make us … Ko te clitoris was given by Māuihi, as well 

know, ka mau te ihi, when we are climaxing … ko te atua i homai ngā 

huruhuru, tupuni is the huruhuru for the pubic hair and the atua that gave 

that is Hurumanu. So everybody who gave is relevant. The head was given 

by Urutenganga, so when you are facing, ki te uru, ka uru koe, and when 

you are born you’re born head first … ka uru koe ki Te Ao. So the 

relevance of the gift and the name of the atua signifies what it is, so it’s a 

fantastic wānanga.  

 

Paraire Huata also notes that human whakapapa was an outcome of the gifting and 

contribution of many atua, and not solely through the actions of Tāne.  He refers to 

the centrality of whakapapa in terms of toto and that an understanding of whakapapa 

can provide knowledge needed for healing.  Mereana Pitman also locates whakapapa 

as a key influence in terms of sustaining relationships and also understanding the 

history of the whenua and how that impacts on wellbeing.  

 

Mereana particularly talks about red flags within a collective history that raises key 

issues. Two historical red flags discussed by Mereana are the land confiscations and 

the return of Māori men from war. She reflects on these two critical events: 

 

 The red flag areas for me – one is the confiscation of Māori land… Huata’s 

granddaughter is 12 now, when she was four, I took her to Taranaki with 

Mum. I had some work to do at Parihaka and I took Mum over with me and 

her as well and the closer we got to Taranaki, the quieter and quieter this 
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kid got.  And over the four days we were there, she got really despondent … 

her Mum said, “I’m sure this kid is sick, she’s quiet”, and at the end of the 

second day, Mum started saying, “I think we should take this kid home”. 

She wasn’t listless, she was not there.  Anyway, so I cancelled my last day’s 

work … then I went back home and she got more and more despondent. 

Anyway, on the way home as we were getting back over towards the coast, 

she started to perk up and [say] “Eh Nan, we’re going home”? Kate said 

to me, “pouri ngā tangata ki reira … it’s sad, you know, Nan, people are 

crying all over the place and there’s people crying, there’s little girls” … 

and I didn’t realise and nor did Mum that she was matakite and that what 

she could see was all these people who were coming to her and crying.  

  

 And she refuses to this day, she’s now 12 at kura kaupapa Māori in 

Rotorua, she refuses to go to Taranaki. She won’t go because she said that 

it’s too sad, “it’s too sad, there are too many people deaded (sic) over 

there”. She said, “they’re all deaded … and they’re all crying and they’ve 

got no feelings”. So this is a kid used to having her own Nan and running 

around and saying, “there’s no Nans for those little girls over there, that’s 

sad”. So I suppose really in developing our own practices we have to go a 

lot on our intuitiveness as Māori and we have to be guided and follow those 

things.  

  

 The number of kuia that have come to me in the last 10 years who were 

raped by members of the 28
th

 Māori Battalion on the eve of them leaving to 

go to war, on their return from war when they were drunk. That’s a big red 

flag area for me … when I’m looking at the context of working with 

somebody… I do my own assessments…and I always go back into their 

history and invariably will find this red flag area.  

 

WHAKAWHANAUNGATANGA 

Whakawhanaungatanga was viewed as essential by all key informants. Aroha Terry 

notes that sexual violation of a person within a whānau impacts upon all members of 

that whānau because of the whanaungatanga that exists between them all: 

 

 … when somebody has been sexually violated within the whānau and 

hasn’t been healed and it’s talked about or it’s whispered about or it’s 

known about, that energy is handed around like a plate. It’s a part of the 

whānau; nobody can run away from it because they’re all affected by it one 

way or another. As long as that person is sitting next to you and hasn’t 

gone through a healing process, they’re going to be affected by it.   

 

She also highlights that it is rare to find only one victim or one offender within a 

whānau; rather, there tends to be multiple victims or offenders. Aroha Terry says the 

offender is allowed to get away with the abuse as there is no intervention happening 

within the whānau. 

 

Ngaropi Cameron and Moewai Terry also say there are often multiple issues 

occurring within whānau that need to be engaged: 
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 Just thinking about the whānau that we see, that come in, it’s never just one 

issue. It would be lovely if it was just one issue but it’s multiple issues and 

they are confused, chaotic families and so, I think, one of the main things 

we draw is to get some tikanga back into their lives … You see whānau and 

you know you have got them, the whānau within whānau, ae, and you know 

when there has been incest and violence in whānau because you can see 

the magnitude and the multitude of problems. Most whānau that we know 

have got one or two problems but there is more to pull and that didn’t 

happen by accident and it’s been built on over the generations and over the 

years.  Ngaropi Cameron 

 

Those issues can include drugs and using the limited resources that whānau have to 

maintain adult habits and addictions rather than providing for the whānau. 

 

 … Housing Corp., they’re not just here to give you a house, they give you a 

house because you’ve got children, it’s for your tamariki. And you get the 

benefit because you’ve got children so that money is for the tamariki. So 

why are you giving it to him to buy alcohol, get tinnies and smoke up on 

your stove. The stove that you use to cook the kai for the tamariki.  Moewai 

Terry 

 

Hinewirangi Kohu notes there are multiple impacts of sexual violence which 

permeates the life of whānau.   Where the physical self can heal, the wairua and the 

rape of a person’s hinengaro can continue on. Drug addiction, negative body image, 

prostitution, sadomasochism and suicide can be direct impacts of the experience of 

sexual violence.    

 

WHĀNAU HEALING 

Whānau healing is critical in dealing with sexual violence. A key approach is 

achieving healthy relationships within and between whānau.  Key informants stated 

that healing within whānau must be undertaken skilfully by those aware of the 

dynamics of whānau; and the types of relationships and roles embedded within 

whānau.  

 

Mereana Pitman and Hinewirangi Kohu both advised that Māori must be aware of the 

individualistic approaches of Western methods. Whilst noting that individuals need 

appropriate healing, the whānau healing process must be considered to effectively 

intervene in intergenerational abuse: 

 

 … You have to understand, you see, because we are in individual thinking 

now...we’ve been so brainwashed…the first thing is we thought of family 

like…papakāinga, we left papakāinga and we could waltz into anybody’s 

whare and have a kai and it wouldn’t be thought of. Because when we went 

to gather kai, we would gather kai for everyone so that kai was 

everybody’s…And all the kids in the whare were ours… if we were old 

enough to take care of babies, we did … kuia, koroua knew their role back 

then.  Hinewirangi Kohu 
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 … [it’s said] it’s the individuals fault. We will take the individual away, 

Mereana, and everybody else will be safe. But you’re not safe and the 

reason you’re not safe is first of all, what the individual has done is in the 

minds of everybody and the family have had no opportunity to talk about it. 

So for me … promoting a whole whānau … is a very good thing. I think 

that’s where we need to go. I’m not quite sure what it looks like or how it’s 

going to work … but we need to be looking at…good processes.  Mereana 

Pitman 

  

Key to working with whānau is acknowledging that everyone has mana and that mana 

needs to be recognised: 

  

 (For) the victims, it might be hard for them to kōrero so you have to adjust 

yourself a little bit but ultimately you’re going for the same thing, same 

with whānau and whānau hui. You would acknowledge whānau as you 

would acknowledge offender, as you would acknowledge the victim’s mana. 

Every single one of them has mana, offender included.  Might have been a 

killer, still got mana, so you go on with that energy and that thought in 

mind. And, of course, your role is to have a resolution, a solution and leave 

things well…that is something that the whānau can continue carry[ing] on 

without your presence.  

  

 And if you hang on to those things as the person who goes in there, the 

kaikōrero or whatever you call yourself, then you will achieve, the whānau 

will achieve.  More to the point, there will be change because Māori, when 

we talk holistic, that’s holistic, doing it in the whānau setting, know when 

to do it in a whānau setting, in a grouping setting, who’s to be placed there, 

just like we do in a marae. We have reasons why we place people in certain 

places. They get certain roles … when you’re running a hui for sexual 

abuse. You can do the same thing so it goes back to tikanga; it goes back to 

the way that we do things.  Aroha Terry 

  

Bruce Gregory sees manaakitanga and wairuatanga as integral to the whānau healing 

process: 

  

 Obviously the whole whānau of an individual was very much affected by 

the situation. Then again, they had mechanisms in place to deal with that. 

Also they would have karakia and they would have almost public occasions 

where … in other words, the benefits of whanaungatanga, of 

manaakitanga, of wairuatanga were all brought to play to ease that hara 

on the rest of the whānau so they were able to hold their heads high and 

continue their existence within that community.  

  

Karanga Morgan talked in-depth about her whānau when they were confronted with 

sexual violence. Karanga states that whanaungatanga is about taking responsibility for 

dealing with the offence: 

  

 My husband and I separated back in the nineties and he lived in Australia 

and I came back. While we were here, his stepmother passed away and we 

all went to the tangi and the kids wanted to stay on with their father and 
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that was good and fine. While they were there, this koroua of ours, he had 

been an abuser from way back and everyone in the room knew he was an 

abuser. In actual fact, he had sexually abused his mokopuna and they had 

taken him to court up the Whanganui River … It hit the newspapers in the 

early eighties and the judge sat in the wharenui and his family came in and 

they bashed him with his own tokotoko. He was a renowned kaumātua that 

would travel the motu. He married our mother’s sister and they didn’t have 

children, but they brought up about four or five. What had happened was 

that, it was his own nieces.  Better that we bash you, someone you know, 

than someone you don’t.  

 

 That’s what they did and as a result of that, and I think Mereana mentioned 

it earlier - that tikanga and law legislation don’t go well together. As a 

result, what was put in place fell down and fell to bits. The incident that I 

am talking about was with my daughter, Anahera, who was probably about 

three. I’d gone down to see them for karakia that night and they were 

asleep, so I’d left them sleeping and I went home. During the night, they 

got up and she happened to be … her father was there, facing that way, and 

she was holding onto his leg and this koroua was sitting here and my 

cousin was just walking in the door there and he just caught this koroua 

with his hand going down the front of her tarau.  

  

 He rushed over and he picked her up and grabbed her and she got a fright 

and started screaming and more because of the swiftness of it. This koroua 

that I am talking about is … he’s mine…there are many things in this world 

that I can’t change, the sun rising and the sun setting, and my whakapapa 

… but he is still mine. Now that old koroua was wrong but so was 

everybody else in that room because they knew his history. Now, as a result 

of that, his daughter was there. This had happened some 15 to 20 years 

after the court case up the Whanganui River, up at Koroniti. And his 

daughter, she just saw him and [she would] ruaki all the time. She couldn’t 

look at him, she felt so bad and actual fact, she even tried to kill him with a 

knife from the kitchen. One of the other cousins took him out till things 

settled down. Then she came out and of course there was quite a long drop 

from the balcony… she tried to push him because she was so disgusted in 

what had taken place.  

 

For Karanga Morgan, the process of dealing with the event aligned directly to the 

tikanga she had been raised in. This included the process of whakawā which is 

integral to the tangi process undertaken on her marae: 

 

 We would wake up in the middle of the night to heaps of water being 

splashed on you and prayers…and it was also at this early age I learned 

about hui whakawā. Hui whakawā was an issue and this was with my 

mother’s brothers and sisters in the whānau. One person had to say 

something and [the] whole whānau had to come together and the room was 

locked and no one was allowed to leave. If you left, you take your kōrero 

with you. And I remember seeing this once as a child. There were some 

things that we were allowed to be a part of and there were some things that 

weren’t for children…we were the tea makers, rubbing the nannies’ feet 
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and the kokos’ feet…we were the mōkai. But I remember that there was a 

disagreement and one of my uncles wanted to go. My grandfather said, 

well, you get up and you take all your kōrero brought here and leave 

nothing else behind for us to carry. So it was from a very early age that it 

was impressed upon us…what you think and what comes out of your mouth. 

Be careful what you say and what you think because you can’t take it back, 

it’s said and done.  

 

The process to confront sexual violence was defined in tikanga aligned to the tikanga 

and kawa of those involved: 

 

 What we did was we waited and nobody came that night … went back the 

next morning and his children came to see me. And they came to say, this 

had happened, do you want to press charges, and if you do, we will support 

you. My response was “will this resolve things”? And they said “no … 

what I asked for was a hui whakawā and it reminded me of when we were 

kids”. Everybody, the whānau and the children, everyone came together to 

sit and to kōrero. That’s what we did, we went to Waverly where my uncle 

lived at that time and when we walked in, his brother was there. They 

actually asked me not to take her … and I said, no, if you don’t take her, 

you are actually removing it from our kōrero. She needs to be there so you 

can see and see her there as a well child whereas she may not have been … 

so that was fine.  We went along. The koroua’s response was, if you want to 

put me in Lake Alice, which was the mental health institution by Bulls… 

and throw away the key so let it be … “no way will I be responsible for 

shortening your life when your time has come” … his brother said to him, 

“what you have done is worse than murder and worse than madness and I 

disown you for who you are”. I felt really sorry for him because 

whakapapa is always there, whether you acknowledge it or not, you can’t 

change the flow. He is your brother at the end of the day. Then his children 

and each of them spoke and said that, you know, the shame that he doesn’t 

carry, they carry every day of their lives.  When they confront people and 

walk down the street, they know that people know and they carry the shame 

and it was good because they were there and then they asked Anahera’s 

dad, what was his thoughts …”if you weren’t an old man and we weren’t 

taught to respect you, I would kill you for what you have done to my 

daughter”. He tried to get up and go and he was made to sit so he could 

listen to all the mamae that had gone around the room.  

  

 Then they said to me, what would I like done … basically, for me, it was 

never allowing to ever happen again. To ensure that my kōtiro was safe 

and that not only me now but the whole hapū had a responsibility to look 

after her as much as him. It was to make sure that I know that he will get 

his just desserts. I didn’t want to be a part of shortening someone’s life and 

because of the teachings that we had had as children. Kia tūpato … look 

for the signs … don’t talk about things you can’t carry and all sorts of 

things. You become very aware of what is okay and what is not okay. The 

outcome of that whole hui was that my cousin, whenever she saw him, she 

would ruaki and vomit … As a result of that, the outcome was that he could 

never go to another marae without a whānau member … he could never 



79 

 

 

sleep on the marae … we will let all the people know what he has done … 

he is not allowed past his gate … they confiscated his bicycle because he 

was too old for a driver’s licence … they went into the pub in Whanganui 

and Waverly, Patea, and told them that he used alcoholism as an excuse to 

do what he did.  

  

 We went and saw them and not so much myself … his daughter … and said 

“if you serve him, do you know that you are going to be a part of 

supporting a sexual abuser, he is going to violate someone because it is 

your doing because they are going to give him alcohol”. The outcome was 

good because it was by everybody and it was to meet everyone’s needs…it 

was to ensure the mokopuna was okay…to ensure that whether we like it or 

not, whakapapa doesn’t change. He only just died about five years ago and 

that agreement was maintained until he died. Karanga Morgan  

 

Mereana Pitman says there are many ways that Māori can work with whānau. It is not 

a ‘one size fits all’ model. Things need to be adapted for each whānau and a key 

starting point is ensuring that those that are involved in the healing process are 

grounded. The need to ensure people are grounded and taking time with healing is 

also noted by Rihi Te Nana: 

  

 Some of the things that I do in my work is that I do my assessment to assess 

whether or not their wairua sits inside their body. So if their eyes are dead 

or they’ve got cold extremities, or they won’t look at me or I’m ducking and 

diving trying to find them or they’re not grounded in some way, I take the 

time to actually get them to ground… Mostly it’s around … and a cup of 

tea and warming the feet, then I can’t work with them but it sort of gets to a 

point now where the men who come to work with me, they make sure 

they’re grounded before I come. But it used to be that a lot of the time 

people come in, whole families and whole generations, and then this place 

and sexual violation. So something that occurred to a kuia can transfer in 

wairua right through to a mokopuna and what you might see in that 

mokopuna and … I don’t want to freak you out…but I just think that it’s 

natural Māori intuition to be able to assess whether or not people are 

inside their bodies and whether or not the wairua lives in somebody … I 

just think that it’s normal and we know when we see somebody, we say, I 

know, oh no, they’re gone, where has he gone, no, they’re out to lunch, no, 

they’re not inside themselves so there’s all those sort of things … I think the 

greatest joy comes from actually trying to develop our processes and stuff. 

And that if we can do that and we’re only beginning … some of us have 

been at it for a while but still every man that comes through, every woman 

or child that comes through my door, that has been sexually violated, it’s 

all new to me … I’ve got to take it like that. Every whānau is really 

different, there is no one way of working with whānau around sexual 

violation because every whānau is different and every violation has 

occurred in a different note.  Mereana Pitman 

  

 … if I was involved in a Māori women’s group, I would utilise those stories 

and those characteristics to really embed in that group, those characters 

too. And that’s where we come from and it’s about finding that stuff again 
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and growing that stuff again, to understand … the strength of both 

Hinetītama and Hinenuitepō. So it’s more around whakapapa and I would 

probably go to that kind of pūrākau in terms of whakapapa. When I have 

got Māori and yeah, and when there is apparent capacity and knowledge 

around in domestic or sexual violence … most of the work is around 

keeping them grounded and keeping them, kind of building capacity, and 

building their own sense of self.  So it is around managing them to get them 

through the next day. And when I am lucky to do the long term work, we 

would go down the track of doing pūrākau but that would take a long time. 

It also depends on the group’s capacity or the person’s capacity for 

introducing that stuff … I think for women that have come out of those 

situations of incredible violence, there is something to be said of taking 

your time with them and going slowly and starting off with the day-to-day 

stuff. And then kind of moving off into the ngākau Māori stuff, to sort of 

stay somewhere and it’s got to have a healthy place to stay anyway.  Rihi 

Te Nana 
  

Rihi Te Nana emphasises the need to have more time to work with whānau and to go 

at a pace that works for their healing: 

  

 For Māori, if you don’t work with our whānau, then change is really, really 

slow and sometimes more detrimental to the individual. And what I mean 

by that is that you can work on the individual… but in the familiar context 

the struggle is still there for her. So when you’re working with the whānau, 

in a sense that everybody is engaged, and the benefit is a more collective 

than an individual benefit.  So my preference is to work with 

whānau…that’s our normal context … whānau, not an individual, whānau 

first.  Because the strength of that is that the individual and all the 

individuals that make up that whānau reshape themselves in that kind of 

development. It’s not a one-off for one person, you know. If one’s in 

trouble, you can bet one hundred bucks that the rest of them aren’t doing 

too well either.   

 

The context within which sexual violence is perpetrated must also be well understood 

by those working with whānau: 

 

 Context is everything… the story is that long, and how those people came 

to treat each other and how those people came to rape their own daughters 

and their own wives and their own nieces…Because invariably Māori don’t 

go and rape strangers.  It’s a very rare phenomenon, I would say less than 

10 per cent of Māori that commit sexual violation, commit it on strangers, 

and 90 per cent of it is done within whānau. So it’s not like we’re talking 

about people out there. We’re talking about our own, and we’re talking 

about our own mokopuna, and our own children, and we’re talking about 

our own cousins, our own fathers, our own grandfathers, our own 

grandmothers, our own aunties.  I have a young man working with me at 

the moment, [at] nine years old, whāngai by his aunt and uncle. His aunty 

subjected him to sexual violation for 10 years until he was 19 years old. 

And you know he gets into these uncontrollable rages.  He’s now in his 

early 40s, gets into uncontrollable rages and smashes his wahine over. And 
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we’ve been working together now for 10 weeks and he’s only just getting to 

the point of being able to understand what happened to him and how much 

it impacted on his life. And so we’re not talking about people here that are 

the enemy. We’re talking here about people we love, and that’s the big 

dilemma for us. Not a dilemma, a big challenge to us is how do we work 

with those people we love when it’s something that is so abhorrent to us?  

Mereana Pitman 
 

Aroha Terry says operating from a solid tikanga Māori base provides pathways to 

deal with sexual violence amongst others: 

 

 It works in today’s time, 2009, it still works. But I’m sad to say that I see a 

lot of people who think that it doesn’t, so they apply a different way 

because it’s 2009. We don’t have a place for marae stuff out here or 

tikanga ra-de-ra. So wrong, so wrong because tikanga practice has never 

gone wrong, it will never go wrong. You will go wrong because you lack 

the knowledge or the strength. But our processes absolutely brings it out - 

brings it out big time – make it policy. Foundation of your practice is 

tikanga, training of your practice is, and you go and get trained by Paraire 

Huata…so you’re intact before you work with the whānau.  

 

 You know the strength of the tikanga is amazing. The technique is the 

language, the technique is the language, people, Māori … you’re working 

with people who might not have been raised that way … Again energy has 

a way, we go back to the beginning, it has a way of coming through, 

filtering itself through and it will only hit at Māori, it won’t hit at Pākehā 

because they’re not Māori. Hinetītama…that’s all Māori… and that’s the 

energy that connects with Māori - whether they have any knowledge about 

that or not is another thing.  But you will know that they are a Māori, they 

will have energy, they might not identify it but they will have it. So there’s 

your connection and your link. You start from there … and you bring in the 

practices, the tikanga practices very gently, cleverly … you use your 

smarts. Don’t turn around and change it all because you think it doesn’t fit 

in to today’s time – humbug. It fits alright, it works.  Aroha Terry 

 

Rihi Te Nana locates knowledge of tikanga in relationships as critical: 

 

 Well, I think that tikanga; I believe that tikanga, clear tikanga within those 

whānau and hapū groups, clearly dictated ways of how whānau should 

respond to one another. In that book of Papakura, she writes this great 

piece of when she was a child that there was no form of violence. No-one 

smacked her cousins or anything while they played…There were ways in 

which the old people just engaged with the kids with a group of skills 

without actually being disciplined into the skills. So there was a way of 

behaving or acting that ensured that within the Maori community or those 

communities that they kind of developed skills and knowledge.  

 

Ngaropi Cameron and Moewai Terry articulate the necessity of having strong tikanga 

to underpin their work: 
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 We talk about tika, pono and aroha. Most of us just go to the aroha and 

then it all falls down because we forgot the tika and pono first. So it has to 

be tika and pono before you can have the aroha. So we talk about that in 

the whare tupuna…so you have all these values and it’s tika. Then – ka 

pono koe – you have the compassion and respect for what you assert in 

your whare. And then you can assert that aroha properly amongst those in 

there …. Aroha means – aro atu to haa – your face … where you’re going, 

it’s straight ahead and you can only go there when you have done the tika 

and pono first.  Then you can – aro atu to haa i mua i a koe – and it’s got 

to be straight.  Moewai Terry 

  

 … and that aroha we talk about, because they always talk about love. I 

don’t know what that means. I think that means jumping in the sack and 

that’s what you call love. Well, that’s not love that we equate aroha to, 

there’s no Pākehā word that matches up with that, it is groups of words.  

And we talk about compassion and empathy in relation to that word, aroha, 

to make them start thinking differently. Because they say, oh, I feel aroha 

for them. So we say, what does that mean, you feel sorry for this man that’s 

stealing from you and your children and beating you up whenever he feels 

like it – you have aroha for him? That’s not what that’s about and we have 

to get those things in the right context.  Ngaropi Cameron 

 

Amster Reedy highlights the waiata mōteatea, Te Oriori a Tuteremoana, as a 

reference point for which history is shared with tamariki through the oriori process. 

Within that process it is possible to develop clear messages against sexual violence 

within whānau, hapū and iwi.  

 

Ngaropi Cameron and Moewai Terry note that the creative elements within Te Ao 

Māori give concepts to enhance relationships.  Harakeke and kōwhaiwhai are cultural 

templates for understanding healthy relationships, as are whakataukī. 

 

Bruce Gregory states that Māori must have control of dealing with these issues. 

Although the involvement of non-Māori may be well intentioned, it tends not to 

achieve the desired outcome: 

 

 I strike so many Pākehā involved in helping our people and they’re actually 

the wrong people because good as their intentions may be, they are not 

fully conversant with the Māori society. In other words, the simple things 

like taking your shoes off when you go into a whare, saying a karakia, are 

things that many of them don’t think about, but they’re important for the 

health of that whānau.   Bruce Gregory  

 

Healing practices and processes of key informants are grounded within tikanga Māori: 

 

 I might say everybody has a light within them, how great it beams is the 

magic of what we’re doing. That’s what will come from it and inevitably 

they say, “oh, we’ve got no light, he or they struck it out“, so you remove 

them out of their thinking and just push them away. You bring them back to 

their light and just give them little examples about it. If all of us had no 

light, we had no power, the power switch would be off and you’d be dead 
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… Tuakiri o te tangata – that’s a ‘primo’ model to use in therapy because – 

te tuakiri o te tangata – is about all parts of the person.  And you have to be 

absolutely focused on the whole being. And be seeing the whole being 

means that you can very quickly see the lights, see them flickering off and 

on, very quickly, rather than breaking the person up into parts. And then 

from that, it’s accelerated healing and it’s because of the matakite side of 

you. But I believe that the solution is about bringing it back to – ko ahau – 

finding their light, helping them to understand that, turn it on, the power 

that goes with that. And then from that, it’s a natural progression into 

moving out of the place and the state that they were in because of sexual 

violation.  Aroha Terry  

  

 You know if there is rongoa, that’s what you can go for – nā te mea ko te 

tinana kua rongo tau tangata matua. Ko Rangi, ko Papa – the first in line, 

ko Rongo … why do you think that is? Because Rongo expresses the idea of 

being in the state of wellness, the energy is stable and everything is 

stable…equilibrium. No reira kei te tau tika, tau aranui, tau marama nei.  

So everything is in place, so that’s why when it’s not well, you have to run 

around looking for te rongoa.  Huirangi Waikerepuru 

  

Reconnecting on a spiritual level is central to healing. Manu Neho speaks of learning 

to reconnect to the whenua when seeking healing: 

 

 There are lots of elements of healing … we are great exponents of saying, 

“look at nature, look at Te Ao tūroa for the answers” but again, it’s lip 

service. We don’t actually do it. If you have a look at a huge tree like Tāne 

Mahuta or some large tree that has a gash in it, it soon mends itself… has 

its own ability to heal itself…Funnily enough, as Māori sexual abuse 

workers … one of the tools that we had was to say to people – “go to your 

maunga, awa, marae”. But nobody said what to do when you go back to 

your maunga, marae and awa. So you go to your maunga and you let ngā 

hau, ngā angiangi o Tāwhirimātea blow, to blow all those things away. But 

women don’t have the skills to know how to let that happen … So what 

happens is their minds are too cluttered so when we say, “go back to the 

ngāhere”, it’s about allowing all the elements of the ngāhere to envelop 

you and from there you will get all the answers that are received. But then 

we never sit long enough to allow that to happen. We go in there and our 

mind is totally cluttered with the rigours of the day and we take ourselves 

back and we are constantly living in the past and we can’t enjoy ourselves 

in the present. So in the present moment is where you are able to access … 

they are constantly living in their pain which is what Hinetītama didn’t do. 

She saw it for what it was and then she moved on. She didn’t sort of go, 

“oh, woe is me”, which [is] what women do with their sexual 

abuse…because no-one has given them tools about how to deal with it.  

Manu Neho 
 

Aroha Terry also expressed the need for those who are victims of sexual violence to 

be able to reconnect to their wairua self in order to enhance the healing process: 
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 … [those] that classify themselves as victims…they look a certain way. 

They are constantly talking a certain way which is a bitter way, which is a 

sad way, an angry way. “I’ve got no esteem; I can’t lift my head up”. They 

can’t think past walking out that door. Very, very deep, dark, and negative, 

and sad, and their energy is just like a huge elephant … Their bones are all 

breaking and everybody knows that they’re victims. Absolute tinana stuff, 

that’s absolute physical tinana personality stuff.  You come along and you 

start to help them to engage with their wairua self and start to build their 

mana self and help them to understand the difference between tapu self and 

noa self. And, of course, the noa would be to remove that, bring them into 

noa because they’re in a state of tapu but it’s in a negative state. So you’re 

starting to bring the wairua self in the soul self in, and then they start to 

grow. They start to understand and you see the light and that’s because 

you’re moving them out of that tinana only stuff.  Aroha Terry  

 

The process of self-healing is one that Manu Neho and Aroha Terry relate directly to 

honouring oneself and one’s place as a Māori person: 

 

 I think we have the opportunities big time to learn about tikanga, but in 

their context. I often said there’s not a lot of emphasis on ko ahau, a little 

bit but surely that should be the main place. And then if you give your 

absolute substance, Māori tikanga, wairua and all of that within you, then 

it’s not going to be something that you bring out some of the time because 

now you will be all of that, all of the time. It won’t be a practice over here 

or a pretence over there or a “do I feel safe to be Māori” there; it will be 

you all of the time. It will be beautiful, absolutely beautiful.   

  

 There’s only a percentage of us that are like that, and there’s a big 

percentage that are not. And you’ll get them on the marae and they love it, 

they get off the marae and they’re different people. They can’t figure out 

how to be on the marae all of the time.  Aroha Terry  

  

 If there was anything that I would like to say [it] is to search for their 

sovereign self first, to enable them to find methods of assisting others to 

find their sovereign self. The sexual abuse thing would sought itself out … 

If we don’t do this, then you are only doing what everybody else is doing 

and not taking care of the whole person. Find their sovereign self first and 

then the rest will come.  Manu Neho  

  

The role of tohunga and matakite, and drawing on the strengths of our tupuna, was 

also viewed as important in the development of healing from a kaupapa Māori 

perspective: 

  

 … you’re talking in a Māori wānanga or a Māori group or to the whānau 

involved, in actual fact that type of information can come out and it can be 

dealt with, the mechanisms are within Māoridom to deal with them and 

there’s still a role for the tohunga. Bruce Gregory 

  

 I get a bit frustrated with a lot of Māori practices [that] don’t use matakite. 

That was a natural part of us and yet it’s been pushed away to another 



85 

 

 

place, it belongs to another type of people and in my view, it doesn’t. We 

all have it and we all are on our specific journeys and if we’re in 

therapeutic stuff and we, we’re working with other people, then that’s a 

tool that we need to be utilising. And so, matakite comes in line with you 

doing an assessment of the ahua and the whole being. And then from that, 

you can pinpoint which parts are open, where the light specifically is.  And 

if you can get that and just grow it, then you can move it throughout the 

whole tinana. And so I find that is very effective as a key healing 

solution…use it to blend in your matakitetanga…it’s about their light. 

Aroha Terry  
  

 I always call my work tupuna kōrero because it's the kōrero kei roto. And 

sometimes I find myself saying these absolutely awesome things … it’s 

fabulous and I’m thinking … “where did that come from”?, you know – not 

me … but honestly, and then I’ve had to say to people, “that wasn’t 

Hinewirangi, I’m not taking credit for that”. I know it is profound because 

even I find it profound. I don’t know it before I said it and you had to get it 

back; don’t know where it came from, but bloody profound as you know. 

And who’s the atua that’s getting in my face or who’s the tupuna that’s 

getting in my face … they use you at any given time.  Hinewirangi Kohu 

  

Huirangi Waikerepuru spoke in some depth about the development of Māori 

frameworks to guide people through life and through the work undertaken in the area 

of sexual violence. A fundamental for Huirangi is the acknowledgement of the 

magnificence within Te Ao Māori. He highlights this with the kōrero: “ka rewa ko te 

kohu, ka kitea te atamai o te maunga”. 

 

 … you see it in all its magnificence. So we are talking about its potentiality 

– life and its potentiality, individuals and their potentiality, young children 

and their potentiality, mothers and their potentiality, fathers and their 

potentiality.  So when we are looking at this framework, we are looking at 

the potentiality of life at its fullest, at its best, at its most secure in every 

way. Those are the guiding principles, those are the intentions and that’s 

the potentiality of it all. But in the practice then, all that on the left hand 

side will be to do with securing that. Because down on the other side, we 

have puāwai, whakapapa, tapu, noa, reo, hau tikanga, kawa, kaitiakitanga, 

manaakitanga, whanaungatanga, hauarikitanga, tino rangatiratanga, 

mātauranga and taonga te kuia … In Māori, tapu is to do with restrictions, 

boundaries, rules and regulations and things that you need to know so that 

you do not transgress in those areas. Now that’s fine to know that and to go 

into those areas. There is a ritual process to know that to go into it and 

come out again. But in our state of noa, we can do anything at all as long 

as we don’t break the tikanga. See, life is so simple, ne ra?  So we continue 

to work in that way but there are times when there are transgressions. So 

when we are talking about families and we are also talking about unstable 

families, violence. You see why is it happening, when we have got all these 

tapu things in place … or haven’t we got them in place … in our own minds 

then, we would not be party to a breach of tikanga and tapu.  Huirangi 

Waikerepuru 
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A number of the key informants discussed mana in relation to the healing process. 

Aroha Terry notes that a central part of healing is to acknowledge both one’s own 

mana in order to enhance the whānau: 

 

 I don’t go with that, like in ko ahau te tuatahi. And if you don’t have that 

intact, then it can’t be given out in its truest purpose which is whakamāna i 

a ia, whakamāna i a rātou, whakamāna i te whānau, whakamāna i ngā 

tamariki – how can you give of that if you can’t give of it to yourself?  And 

so mana is about ko ahau te tuatahi, and that’s that journey. So the journey 

for me as a wahine, I had to journey that because I then became an abused 

child, an abused one, raped and all that business. So I had to get through 

all that bloody mess as well to understand he aha te mana o ngā wahine 

mai rano, and we’re going back to the atua and the myths and legends 

about wahine and fire and all of that. And I go back to Hinetītama and 

those kōrero and I’m often challenging, I’m often challenging because we 

come into Hinenuitepō. Now what I know as a wahine whose mahi is 

wairuatanga, the journey of Hinenuitepō, in terms of stories that we might 

hear about Hinenuitepō, the time of darkness is that going into that realm 

to pass through into the next is actually absolutely stunning.  Aroha Terry 

 

Huirangi Waikerepuru discussed the relationship between mana and mauri as 

fundamental to how people are connected to atua and the world around them.  This is 

key to understanding frameworks for relationships in Te Ao Māori. 

 

 We have mana and mauri, we have mana atua, mana tangata and mana 

whenua. And when we talk about mana, it is fundamental but in today’s 

society, mana, it does not have the recognition, it does not have the 

authority that it should equate with. So how we deal with that is what we 

can discuss and talk about. So mana atua, mana tangata and mana whenua 

– that then highlights and identifies the connection between the radiating 

sun.  Ranginui, Papatūānuku and also the Ateanui … mana and mauri is 

mana atua, mana whenua and mana tangata. Then there is mauri atua, 

mauri whenua and mauri tangata whenua. Every other thing has a mauri.  

  

 Water has a mauri – you can drink the water but you can’t eat the glass. Its 

mauri wants to stay the same, doesn’t want to be eaten, so you can’t eat it 

but everything else which is food, you can eat. There again, we have rules 

and tikanga. E kai i te kai engari kia pai te kai. Eat food but be careful 

what you eat, how you eat and when you eat and so on.  So that your body 

in your mauri is safe, sound, and pai.  So mana and mauri are very closely 

mixed together. There are many strands of mauri. Because when you talk 

about mauri tangata, then you are talking about the whole spiritual and 

physical being and there are gaps there and, unfortunately, it’s showing up 

with Māori. Kei te wairangitia nei, why is that loss of information, loss of 

knowing who they are, who they belong to and who belongs to who?  Kua 

ngaro te herenga tangata. And so these things are part and parcel of te 

hōkaka [sexuality and protection of reproductive health]. So when a child 

is born everything is done to protect that child and to fit that child for 

adulthood.   Huirangi Waikerepuru 
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Ani Mikaere spoke of mana wahine in regards to how she views the roles and 

strengths of her tupuna wahine: 

 

 Rangitopeora wrote a lot… Actually her waiata are divided into two main 

kinds: one is the waiata aroha where she’s talking about relationships and 

the other kind of waiata she’s known for are really war-like, threatening, 

intimidating sorts of waiata where she is basically issuing orders for her 

male kin to go out and exact retribution for some wrong or other. Either 

way, she doesn’t really fit the Western stereotypical mould of the passive 

little Māori woman. She stands out as someone who wasn’t passive or 

subservient in any way. She was comfortable with speaking out against Te 

Rauparaha or any of her other male kin if she thought it were necessary. 

When she thought they were wrong about something, she would stand up 

and tell them. From all accounts, she wouldn’t be told by anyone what to 

do.  

WHARE TANGATA 

The status and sacredness of the whare tangata provides understanding of how tupuna 

viewed both humanity and relationships. All key informants link kōrero about the 

whare tangata to the values and approaches that underpin our responses to sexual 

violence: 

 

 If you transferred the behaviour of the chiefs towards the children, that’s 

where our future issues come from. So we needed to care for the whare 

tangata, we needed to care for them in terms of caring for the whare o te 

tangata and the way they looked after their kids. You can just imagine how 

much they cared for their women … especially te whare tangata. Now I’m 

making suppositions here but you know, it can be justified in terms of non-

violence to children, you have a wonderful life together.  Amster Reedy 

  

 It’s about understanding about the co-creator … the fallopian tube, one 

egg drops, you know, and teaching them how it drops into the ahuru mōwai 

and then as it comes down into the ahuru mōwai and you’re the egg … 

waiting for the sperm … but it’s your first chase, you’re running to the first 

chase, your first race is Māori, it’s that first, get to the ahuru mōwai, 

clinging to get that egg before anyone because you know how many in that 

sperm, how many sperms are in that one lot? Do you know – 10 million and 

you’re one of those seeds, one of that sperm has to get to that egg before all 

of these others do and so you’re one in a million. I couldn’t think of 10 

million so I just tell everybody – one million but it’s actually 10 million … 

You’re racing, imagine that, you’re up that – te pai o tiki, kei whea te pai o 

tiki. You see, it’s the cervix but I don’t want to call it cervix … because the 

atua gave all those parts, you know, te pai o tiki, that canal where the 

sperms are racing, where ahuru mōwai is coming at you … I so wanted to 

put on a play around, you know, you’re one in a million and learning the 

parts of our body … that sacred part of our body and putting back the 

sacred into it … Instead of calling it mimi, piss flaps, you know, those sorts 

of things … how you hear it … it’s a real put down … cunt, put down, why 

is that you know – I’ve heard women say this word and I just think – you 

cannot put yourself down. This is about … really learning the whare 
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tangata and re-learning the sacredness of that, all those different parts, it’s 

timutimu … but you know, te pai o tiki, all of the different parts of you, the 

raho, and you think a man’s got a raho, well, he hasn’t. The woman has the 

raho, you know, it’s that whole clitoris, it’s that whole thing, that’s the 

raho.  

  

 The man has the ure, let’s get it right … and that sort of stuff and it’s about 

learning the right words … just for our parts of our body … that down 

there in the whare tangata and taking away that sex with men and taking 

away the men as well. I just think men need to bloody know and get it right.  

Hinewirangi Kohu 

 

Mereana Pitman notes that in the seventies and eighties, there was a struggle to define 

practice in working with people who had experienced sexual violence. Those in the 

field relied on kuia and koroua to give them guidance about thinking though the 

issues: 

 

 I remember in the late seventies, early eighties, that all of us were 

struggling with the same thing and the number of people who spoke Māori 

around us who could inform us, the koroua and kuia in Auckland, at that 

stage too, was people like, who are now dead, like Eruera Stirling … and 

they made significant contributions to us … I went down to this hui and it 

was actually about birthing and there were all these gynecologists going to 

be there and Sonny Waru was the lecturer. And I remember that too was a 

moment in my life that I changed and for the first time, although I’d heard 

it in whaikōrero, I didn’t really understand it until I heard it. I’d heard the 

phrase “te whare tangata, te whare tapu” many times in whaikōrero but I 

didn’t know what people were talking about.  And Sonny gave this most 

amazing lecture on te whare tangata and he was teaching gynecologists 

and … he drew diagrams, he did the whole works. And I came away from 

there, I sat down with Mere Balzer, we talked about it and we designed a 

training programme around te whare tangata. That’s how fearless and 

stupid we were, we just kind of did it because I knew that sexual violation 

was about the transgression of te whare tangata at its basic premise. That’s 

what it did and what did that mean, and so she and I and Roma and Ruth 

pushed, we went out and we started talking to people and running training 

programmes like we knew what we were talking about. And nobody came 

to help us, nobody came except Elizabeth Murchie came and Mira Szaszy 

was another one who you could link in to. There was various kuia around 

the motu that you knew it was safe to go and have those talks with. Mira 

and Elizabeth were really, really good like that. They were, I think, way 

advanced for their time and I wish that both of them were alive now so we 

could be contemporaries and we could move together, you know. And we 

moved through to start running those training programmes and that’s how 

we developed our practice around working in sexual abuse.    

 

Moewai Terry says Tu Tama Wahine has built a model wharenui to use when talking 

about whare tangata. The process of understanding the sacredness of the whare tupuna 

and its elements is readily can be translated to understand the sacredness of the whare 

tangata: 
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 I use the whare tangata and talk about all the values in that whare tangata. 

We have a house in there and we talk about the whare tangata, what it 

means. Rongo ki roto i te whare. Ko tu kei mua i te whare. So talking about 

all of that and they get a full understanding. “Oh”, they go. And talk about 

wairua, what’s their wairua made up of, your spirit, what’s that, it’s your 

mum and your dad’s waters. So I talk about, you come from their puna. 

See, you have your own puna from them; they understand that, so it’s made 

up of mauri, tapu and mana. And when those things are connected, then the 

relationship and your intuition are strong. So that is all part of the whare 

tangata. So we have a whare tangata and then we have a tinny house, and 

are those values the same in this house? What is the difference? They know 

that alright. The tinny house has tinnies all around the house, a police car 

outside the house, you know, all sorts of things in that whare and they 

understand that relationship. So we say, this is you – “is that you too”?  

 

Huirangi Waikerepuru also notes the need to ensure fundamental respect is in place 

and to draw on the Māori developments that have to be put into place to support the 

resurgence of those fundamental principles: 

 

 Well, there is a…disrespect of mana and tapu, the tapu of individuals, the 

tapu of tamawahine as the cradle of humanity and that tapu should be there 

without question and the responsibility to protect it according to all the 

indicators.  Protection has to be there and recognised; and no breach of 

tapu should be allowed. Education and kōhanga reo and kura kaupapa 

should be around those things. Respect around everything, respect for 

themselves, respect for their parents, and respect for their brothers and 

sisters. Everyone has to respect everyone and males have to realise and it’s 

going to be a difficult one, because males in the Western world are super 

duper and [I] suppose almost going back to the days of gladiators in the 

ring killing slaves for the sake of people watching…rugby matches are 

getting like that.  And it’s no different at all, so it’s coming back to 

fundamental respect. Mana tāne, tamatāne, tamawahine – but from the 

wahine children come so therefore you violate a woman with violence, then 

you are violating the children that come out.  

 

Mereana Pitman also raises issues of disrespect and how they are enacted through 

sexual violence: 

 

 The other thing about sexual violation that I know is that men use it as a 

weapon against each other in war, whether the war is over the back fence, 

or whether the war is amongst the Mob and the Black Power at home, or 

whether the war is an internal family war, whether the war is among 

soldiers to take someone’s land and to possess their women against their 

will, both of them against their will sends a very clear message to those 

who are conquered … I not only can occupy your land but I can … occupy 

your whakapapa now too and that thing that men do to each other … that’s 

how they punish each other is to occupy women and land, to take the land, 

take the whakapapa, take it away… A couple of women I’ve worked with 

have been raped and given birth to those babies and I find that really 



90 

 

 

remarkable. I don’t know that I could have ever done that… unless you 

have great capacity for love and compassion as a mother, then it must be a 

terrible thing to give birth to a child who is the result of a rape. But the 

invasion of a woman’s body, the transgression of that whare tangata, is 

about possession. To possess a woman is to give a strong message to other 

men that, hey, I’m in charge, you’re fucked and you will remain fucked as 

well.  

 

Mereana Pitman and Ngaropi Cameron talked about the use of sexual violence as a 

weapon against women in a range of contexts and manipulation so in some contexts, 

women do not define what has happened as rape or sexual violence: 

 

 You know when it’s finally gone to court and we have the protection orders, 

it’s always psychological violence in all the areas that it can happen and 

the ways it can happen and at times there is a big blank in the sexual 

violence. After knowing a woman a while, I start to do an assessment…I try 

to get a full story about what’s gone on. The example I use is one woman, 

she was absolutely pulverised and this happened on a regular basis. She 

was absolutely munted, she was so beat up she couldn’t do anything but 

crawl to bed for…16 hours. He came in every hour then he would have sex 

with her. He had sex with you?  Ok, can we talk about that a bit more? You 

had been beaten up … how bad were you … she said she couldn’t move. He 

came in nearly every hour on the hour and had sex with you?  What was 

going on and what was that about?  He said it was to make me feel better 

and that he was really sorry, you know… I had her forms and I looked at 

her forms and said there is nothing here around that sexual violence 

assault. She said he never sexually assaulted me … She knew, she just 

didn’t want to name it. So over a 20 hour period, you’re violated this many 

times? Would you like to go and talk to a lawyer about that because this is 

the next step that actually needs to happen so that the judge can get a full 

picture of his behaviour?  And that’s not an uncommon story.  Ngaropi 

Cameron 

 

The denial of sexual violence is not only with women but sometimes, there is a deep 

denial by whānau: 

 

 When I first arrived in Auckland, the little girl Cotton was murdered in 

Myers Park, raped by seven young Māori boys, she died a number of weeks 

later. Her people refused to come and pick her up, take her home, because 

they were so ashamed that she had been raped, she allowed herself to be 

raped. And so, you know, all of those things that really influence how I 

might work we have to know, more than anything to a degree, the potential 

of what men can do to women because they’ve done that to us for centuries. 

We are the recipients of centuries of sexual violence. This hasn’t occurred 

in our family, it is a way of colonising a country – take their women and 

take their land, take their whakapapa, take back inside the whānau, take 

back being in charge, rape the women, rape the children. People will say 

it’s about lust and it’s about sex. I think it’s a load of rubbish when it gets 

to the point where somebody says, no, you can’t do that to me, and you 

progress. It’s actually not about lust, it’s about, “fuck you, I’m going to 
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teach you anyway. Who’s the bloody boss”?  This is a weapon, you know a 

penis is a weapon just like a gun and ….they use their guns, they rape the 

women, two or three of them at a time then, they put their machine guns 

into her vagina and they blew her womb out of her body.  Mereana Pitman   

 

Moewai Terry also notes that such denial can mean that the sexual violence continues 

as whānau do not see it for what it is: 

 

 I heard about a teacher, a Māori teacher, and he was teaching children, I 

think it was PE…and he was playing around with some of these children. 

So they had a whānau hui…and all of the whānau sided with him and 

agreed that was okay and they gave him kind of permission to do that 

because that is what happens in their whānau. I think I heard it at hui one 

time. All of the whānau – kua whakaae rātou – that was the kind of support 

that gave him permission to do that … because the sexual abuse is so thick 

in their whānau so everyone’s doing it and they support it.  

 

RESPECTFUL RELATIONSHIPS 

Respectful relationships within whānau were referred to in a number of ways. Ani 

Mikaere spoke of her grandparents’ relationship as being respectful and healthy: 

 

 I come from a whānau of girls, which I think is probably significant, and 

my father came from a family of girls too…he had four sisters and a baby 

brother but he was stillborn. So there are a lot of girls in our whānau. It 

seems to me that we have had a number of quite strong women in our 

whānau, women who tended to speak their minds, women who might these 

days be called bossy. I also think, looking back on it, that some of these 

women, such as my great grandmother and my grandmother, must have 

had very healthy relationships with their spouses. I never met my 

grandfather because he died before I was born, but people always talk 

about him as being a lovely, gentle, yet very strong man in his own way.  

 

 It seems clear to me that he was comfortable with the fact my grandmother 

had a lot of mahi to do in the hapū and in the iwi and beyond. I think he 

must have been a man who was sufficiently comfortable in his own skin to 

be happy to facilitate her in that work. No one has said that to me in so 

many words but that’s my interpretation of what they’ve told me about him 

because my nanny was a very busy woman. I think the same probably 

applied to my great grandmother and to my great grandfather, because 

once again she was someone who wielded a lot of decision-making power 

and authority within her wider whānau and her tāne was clearly 

comfortable with her fulfilling that role. I suspect that all of that whānau 

history has fed into some of the work that I do now. All the people I have 

spoken about here are on my Dad’s side. My Mum is a white Australian, so 

on that side I come from what is probably a fairly standard Australian 

combination of missionaries and convicts – which is an interesting mix as 

well – but we were raised here in Aotearoa so really any experience of 

whānau that I have had has been on my Dad’s side.  
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Rihi Te Nana points to early literature to illustrate healthy relationships: 

 

 I think the book of Maggie Papakura, she writes quite good detail about 

healthy communities. She indicates that the familiar structure for Māori 

was really healthy in that there was no apparent violence even right down 

to tamariki.  Some of Cook’s writings indicate that they could not see any 

form of violence within the whole whānau structure. And so for me, that’s 

kind of the baseline…when we look at healthy relationships I am really 

looking … at the whānau or hapū structure before I look at the couple or 

individual.  Because when that infrastructure – and this is just from the 

readings and the research that I have seen over a number of years – when 

the communities are healthy so are the relationships. I think that’s the 

difference in our world, they are sound enough at an individual level, at a 

couples or relational level but as a community, those scientists…said they 

had never encountered such a sophisticated society where people 

functioned and had clear ways of being, or roles, in that community.  

 

Furthermore, she notes that for those living away from their tūrangawaewae, there is a 

need to develop structures around one self that enable healthy relationships: 

 

 So today we all live quite dispersed across the motu, we may have our hapū 

like me in Taumarunui but I am living here in Auckland, so my whānau 

structures are quite depleted, you know. So as a replacement of that, we 

build stronger relationships with those that are like minded, as a default for 

not having parents or brothers and sisters. This is my kind of theory 

anyway. I am not saying there are ideal whānau relationships or whānau 

structures. I think there are aspects of whānau development where you see 

tamariki growing up in a way; they know who they are and where they are 

from. Kōhanga certainly supported… that development more so in the 

recent eighties and therefore we’re at the edge of trying to grow Maori 

whānau or communities that are sustainable, whether you live in a rural or 

an urban setting.  

 

Others spoke of how belief systems and views towards children also indicate ways in 

which we can operate respectfully towards each other. Amster Reedy notes early 

documents show tamariki were treated with reverence and records highlight there was 

no violence against tamariki at the time of missionaries and early settlers: 

 

 They [the missionaries] wrote things about children, which were absolutely 

spot-on in terms of what I believe about our attitude towards children. No 

violence to children, non-violence and this is in the 1880s … The children 

would be fed by their mother’s breast, particularly the male child. When 

the child had finished off the mother’s breast, they would be taken by the 

male chief either to the gardens or to public meetings at three or four years 

old, and they would be sitting there and listening respectfully to the 

meetings and to the chiefs and what they were saying. They would ask 

questions and be respectfully answered. Now, that’s a culture that doesn’t 

seem to have too much violence in it in my estimation.  
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Huirangi Waikerepuru speaks passionately about the essence of whakapapa and that it 

is inherent in every newborn child. Tikanga ensured the wellbeing of tamariki in a 

range of ways including the creation of spaces like the whare kōhanga, which was a 

protective space for mother and child within the bounds of collective responsibility: 

 

 At birth, that’s one of the concepts which welcome a newborn child 

because they are coming through a whakapapa. When that child comes out, 

there is a whole string of whakapapa behind it … ka puta mai te 

whakapapa … tīhei mauri ora ka puta mai te whai ao, Te Ao mārama. You 

see and that child is coming out into a secure community supposedly, so 

every child that is going to be born and come out, tīhei mauri ora … but 

what have we got … it’s just a statement which is dynamic, which 

highlights the birth and the importance of the child, dynamic life force. 

Tīhei mauri ora, kei te tohi, mauri ora … living emblem virtually of a 

whakapapa so everything is intact in that child prior and during its period 

of incubation so to speak. That it’s got all the supports for the mother, the 

whare kōhanga was that … and they were looked after.  

 

Huirangi Waikerepuru notes that the displacement of people from their 

tūrangawaewae has meant the removal of spaces such as whare kōhanga, and other 

mechanisms including collective responsibility for children and the marae being 

central within communities that provided support to whānau. The centrality of 

whānau is noted in relation to whāngai and whānau members taking tamariki to 

nurture them as and when required. Whānau were a clear intervention mechanism: 

 

 Ka haere mai rātou katoa ka tae i taku kitenga, ka tae rātou te tango mai i 

te tamaiti ahakoa koia te matua, ma rātou e tango mai te tamaiti mauria ki 

to rātou ake whare tiaki kia ahua taua whakaaro o te roa ngā matua ake ko 

te tamaiti nei, so that was the, koira ngā tikanga o era ra, that they came 

and they saw the child was unnerved, they didn’t think it was being cared 

for, they would take care over the top of the parents and if the parents 

didn’t agree … That was one of the things, the multiple disciplining that 

comes with multiple upbringing of children, they just took them away, you 

know, with the parents protesting.  Amster Reedy 

 

Colonisation has had a significant impact on the childrearing practices amongst 

whānau. Violence, according to Amster Reedy was an integral part of the colonising 

culture with a devastating effect.  He stressed that within Māori society, there was no 

violence and that recent developments, such as the smacking referendum, go against 

tikanga Māori. 

 

 There’s a complete “no” to violence to children … no smacking, no hitting, 

no nothing … no nothing. So if that’s the kind of relationship that exists 

with the parents to their children, their own relationship must espouse that 

as well.  

 

Aroha Terry stresses how her own anti-violence stand was at times not well received; 

however, it was the way her grandparents raised her: 
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 … I believe it was the wairua side of them, it was their belief system but 

their belief system was a knowing, it wasn’t just a belief system. They lived 

by what they knew to be true and real and if they stayed linked to tipuna 

and to atua and continued that walk on earth, then things were good. If that 

wasn’t happening, the link was through the karakia obviously, and in the 

way that they judged them during the day. My grandfather was raised by 

kuia; he didn’t have any men around in his upbringing. He was actually the 

only male and apparently they just nurtured him big time and he got all the 

goodies of knowledge and things like that and there was no whānau so I 

understand, it was back in Mōkau. My grandmother had an interesting life 

– never got educated. My grandfather was one of the first to go to boarding 

school, Pākehā boarding school, and he thinks it’s funny to tell us that they 

used to hang him up by his ears and, of course, we would cry hearing that. 

But what he taught us was you go for the knowledge, so he went for the 

knowledge and he passed it on to his kids.  

 

A number of participants talk about their childhood experiences for gaining insights 

into abuse and safe spaces they could access. Aroha Terry notes being constantly 

scared within an environment of fear. Within that context, it was a part of everyday 

life that families screamed at each other and children were “bashed and beaten”, with 

her sanctuary being her time with her grandparents: 

 

 There was a row of Māori families and when I look back on them, they 

were middle class Māori and nobody intervened. Children were crippled 

through the bashings…I was crippled time and time again through the 

beatings and … it was terrible. And [to] go back to [my] grandparents and 

you get to learn that this doesn’t have to be. So it isn’t right, so my instincts 

as a child were right, it is wrong – I’m not wrong - it is wrong.  

 

Hinewirangi Kopu reflects on her own childhood and the effect of abuse and rape on 

her life.  Sexual violence was a part of her life from six to 16, and by the age of 15, 

she had attempted suicide…Each time, however, her Nan took her to safety. At that 

time, her Nan had already passed away: 

 

 I jumped off three storey buildings and then I had a fight with my Nan and 

… my Nan carried me down, my Nan had been dead for ages and carried 

me down. She was always with me and she carried me down, I didn’t even 

hurt myself, I think I broke my wrist from the third storey on to concrete. 

And I went back up time and time again and I was screaming at her, “let 

me die, I need to cross the river, I need to come to you, I need to cross that 

river”. I never knew anything about suicide but I knew I had to get rid of 

this body so I could cross that river so I could go to my Nan because that’s 

where I saw her go and all of that, So stuff, you know, whakamomori was 

never a thing with me, I never ever understood suicide. I don’t even know 

the word at that stage of my life … And jumping off that and, of course, 

what happens is I’d get caught by the people going to work in the morning 

seeing me and be yapping away, “no! I’m just stressed-as” and I’m 

screaming at my Nan, “let me die because I want to cross the river, Nan” 

and I’m yelling at her. Nobody can see her but me and so I’m in Tokanui 

for four years in a state of silence, wild mood. I wouldn’t talk to them 
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because they didn’t know, they didn’t believe me anyway so what’s the use 

of talking to them.  

 

Karanga Morgan reflects on her childhood and again, the learning from her 

grandparents was paramount. They learned to interact and communicate from a very 

young age, including understanding relationships and knowing about sex well before 

becoming sexually active. This was provided within a whānau context. 

 

COLONISATION 

Nearly all key informants referred to colonisation as a determining factor in the 

increased perpetration of sexual violence. Amster Reedy discussed the need to 

commend those ancestors who did not condone everyday violence amongst whānau 

and with colonisation came violence as “an integral part of the culture that colonised 

us”.   

 

Ani Mikaere articulated the severity of the impact of colonisation upon Māori society. 

She highlighted notions of balance, reciprocity and building relationships as 

fundamental to the principle of whakapapa.  Constructions such as the hierarchical, 

sexist and superiority of Christianity which promoted dominance and subservience 

within whānau operated in contradiction to Te Ao Māori: 

 

 I see karakia as being a means of communicating with our whanaunga – it 

was a dialogue with our whanaunga to ensure that our relationship with 

them remained healthy. I certainly don’t think it was a case of us 

prostrating ourselves before a superior being, but Christianity is all about 

that: we beseech, we ask, we beg, we get down on bended knee and we bow 

our heads. To me, all of these things are actually about affirming our place 

in the hierarchy, confirming that there is a supreme being who is up there 

and that we are down here. So Christianity set up this very strong sense of 

hierarchy, creating for us the idea that it was normal to have some parts of 

creation that were dominant and some that were subservient. That tracked 

on through to human relationships, resulting in the acceptance of the idea 

that some humans were made to be dominant and others were made to be 

subservient. It also translated into a kind of arrogance that assumed that 

humans were dominant over Papatūānuku with accompanying ideas about 

us having a god-given right to exploit the earth. This attitude is all about us 

assuming that we have power over the earth and when that idea translates 

into human relationships, before long you have men thinking they have 

power over women, or grown-ups thinking they have power over children. 

All of these principles of hierarchy, power and abuse of power can, I think, 

be traced back to a very different worldview that for us in Ngāti Raukawa 

came from Christianity. I don’t think we had it before that but Christianity 

took a hold on us pretty early and it retains a firm grip. As a consequence, 

we sometimes talk about relationships between men and women in a very 

Western way, and we are inclined to talk about relationships between 

parents and children in a Western way. Sometimes we try to dress these 

attitudes up as though they come from kaupapa Māori but as long as the 

principle that some people have more power than others goes 

unchallenged, then I believe it is the antithesis of kaupapa Māori itself. It 
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doesn’t sit within that whakapapa paradigm. In my opinion, Christianity 

has done immeasurable damage.  

 

Bruce Gregory describes the impact of colonisation in terms of religious 

schizophrenia: 

 

 … and a lot of them have adhered to that situation and so one could almost 

say that there’s a conflict taking place between their religious beliefs. 

Certainly in some of them, it's almost like, I put it, it’s a … religious 

schizophrenia depends which way the forces pull as to how one sees and 

how one reacts between those situations. So further north if one is to look 

at history with the arrival of the Europeans, there were things that were 

actually imposed upon our people that gave rise to situations where this is 

about sexual … not violence but sexual misinterpretation developed and by 

this, I’m going back to the land again.  

 

The impact of Christianity was raised by several key informants and Aroha Terry and 

Hinewirangi Kohu indicated the colonising nature of the Christian doctrine: 

 

 I think it’s religion actually. I think religion had a big impact on Māori on 

tikanga, Christianity. I think it had a huge impact on our knowledge, our 

belief systems and our practices and processes.  So prior to that was 

colonisation but I think the biggest impact was Christianity. It was such a 

powerful demon, it still is, a powerful demon in the way that they 

manipulated it through Māori so that it stripped us of our esteem … it 

stripped us of our esteem of making us feel less because of the things, the 

rituals to us that we knew to be true at that time. But somebody else came 

in and said, “this is a better way, and you’ll get blessed and all that, the 

fear of God”. We fell for it, we fell for it big time, and it has done a lot of 

that, it had a big impact on us I think.  Aroha Terry 

 

Hinewirangi Kohu spoke of the construct of a singular God as the only supreme way 

of being denied the multiple roles of atua within Māori society. Manu Neho noted the 

overarching assimilatory agenda of colonisation and its impact through the 

generations has seen the social consciousness of Māori changing. She believed that 

the impact on iwi knowledge in the north was evident with the missionaries drive to 

“clean up” things Māori. She refered to Ngā Puhi as an example where through 

Christianity “the kōrero [has] been cleaned up but the statues, the carvings were 

cleaned up, penises were taken off because nobody else had a penis”. 

 

Huirangi Waikerepuru also refers to colonisation as disrupting the fundamental 

responsibilities of whānau: 

 

 I suppose, in my view, colonialism has had a huge impact in damaging the 

process of  learning retention and application and archiving of 

principles…of knowledge about te hōkakatanga nei. That’s what I believe, I 

guess, people will say observation is the research, and it shows up every 

day. Hōkakatanga me te kaitiaki, me te mana, te tapu, and mauri are the 

areas that we can discuss also. What are those areas and what are the 

responsibilities and how do we retain it?  Because that’s knowledge and its 
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responsibility.  No reira e Tu Tama Wahine i te wa o te kore, that’s a 

compliment, Tu Tama Wahine.  

 

Colonising ideologies have been imported to Aotearoa through a range of 

mechanisms so that values and philosophies underpinning relationships are often 

those imported from elsewhere: 

 

 I think it was fairly well documented. Just look at the history of Europe and 

the place of women and children there, and how men maintained control 

over women and property. It was a part of life and I think that goes back 

over a very long time. Back to the Romans and the Greeks, and that’s 

what’s been important.  That’s the stuff that Mereana says that this country 

has been built on - rape, the whole culture, the land has been raped by the 

Government. Now they’re going to rape the protected lands, they’re going 

to go after the minerals.  Ngaropi Cameron 

 

 I work with the internal stuff that’s happening with that man and his 

whānau because 90 per cent of it is within our own families. You love these 

people, you absolutely love these people, and they are extremely important 

in their whakapapa. But their behaviour and sexual behaviour is just out of 

control and has been like that for a number of generations. And so my 

fascination has been looking at that, how come that is produced? And it’s 

the outside influences, it’s the influences, the distortion of tikanga that 

takes place when colonisation kicks in … That the way that we treat each 

other has been changed, that increasingly women and children have 

become commodified and are seen as economic units and possessions of 

people rather than human beings. That dehumanisation process, that you 

make women and make children possessions in law, you make them 

possessions and objects.  Mereana Pitman 

 

Mereana Pitman takes the analysis further to highlight sexual violation as a tool of 

colonisation that has impacted upon nations across the world: 

 

 So I thought I might talk a little about historical stuff this morning. And I 

would talk a little bit about sexual violation as a tool of colonisation and 

the relationship between how men use sexual violation against each other 

especially when they are in awe of histories of indigenous peoples 

conquered throughout the world. There have been huge histories in 

conquering around sexual violation and the use of sexual violation and [I] 

suppose for me one of my bibles has been Susan Brownmiller’s book 

‘Against Our Will’ and if you can possibly lay your hands on that book, it 

really gives a brilliant analysis of the impact of sexual violation in a 

number of different situations. Like war, like the black nannies that brought 

up the white children in America, what happened at Mei Lai in Vietnam 

during the Vietnam War with Lieutenant Kelly and his platoon that went in 

to Mei Lai. I don’t know, this might be a bit before your time … was a very 

famous pack rape case that came out of Vietnam where a guy called 

Lieutenant  Kelly led his platoon into a village and systematically went 

through the village and raped women and the atrocities committed on those 

women were huge.  
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One outcome of the impact of colonial tools of violence and sexual violence more 

generally, is the process of self-hatred that works in insidious ways to undermine 

relationships and whānau: 

 

 Those things happen in Māoridom all the time – how come we get to such a 

level of hatred? You know what I do think of for Māori, it’s part of that self 

hatred that comes with colonisation because the only thing that you are … 

if you are a Māori man is in your own home, out there you’re not the boss. 

You might think you’re the boss and you might think that you’ve got a lot of 

control but they, white men, control the world out there. And the only place 

that you can really have any power, good or bad, is in your own home. 

Because in your own home is the only place that you have any mana and 

that’s why we have an enormous amount of violence in our homes. Because 

that’s the only place where you can express the mana we have. And 

because we’re somebody’s lover and because they’re somebody’s 

daughter, somebody’s son or somebody’s mother or somebody’s father and 

that’s why I think we have an enormous amount of abuse is because of the 

self hatred that colonisation has brought up. It has taught us how to hate 

ourselves and how to hate our own people.  Mereana Pitman 

 

Hinewirangi Kohu provided an in-depth discussion about the colonisation of people’s 

bodies, both through the imposition of a foreign language as the means by which a 

person talks about and treats themself, their body and their relationships: 

 

 ... we don’t even respect our own whare tangata and the whare, so getting 

them to understand the metaphoric thinking of that concept. You walk in a 

whare, you take your shoes off, and you’re clean. You don’t ever go in 

there if you’ve just come out of the cowshed; you go have a wash before 

you enter that whare whakairo. But we let anything paru into our body, 

into our whare tangata, we as women, and it’s about taking that and the 

restoration of ngā mea tapu again.  

 

Amster Reedy emphasised that colonisation reconstructed how Maori viewed 

themselves as well as how they were seen and represented by others: 

 

 People say, well, Māori are cannibals, warriors … Yeah, they call us 

warriors … but we also know how to bring up children, we know how to 

sing, we know how to grow things, we know how to preserve things, we 

know how to treat our women, we know how to fight…all the warrior thing 

focuses too much on those born to kill … well; I’m getting hoha with that.  

 

Colonisation has had a significant impact on Maori have structured their collective 

being and knowledge: 

 

 … there has been a breakdown in the Māori system. In other words, the 

hapū are not functioning in my opinion, functioning only in terms of a name 

that can be put on a document that can be put before somebody. But when 

you ask yourself, well … I take my own sort of hapū, as an example, and try 

to address it.  A lot of them don’t know the mechanics, the infrastructure 
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within a hapū that made it the vibrant positive thing that it was pre-

European times. And I think we need to be looking at that infrastructure, 

strengthening it and obviously not living in the past but making it relevant 

and to update those things. The past is beneficial to our people and to pose 

it in a way that is positive in the current climate…I think a lot of work 

needs to be done in that area.  Bruce Gregory 

 

 … when the missionaries came beating the kids, you know, for some 

religious or non-religious reason… it seems that violence or the way of 

dealing with children just increased. Another group of people came in and 

demonstrated another model to our people. But for me, I do inherently 

believe that we do have model ways of behaving that were not violent. In 

my own experience, from my grandmother, from my mother’s side, she 

never touched us … there weren’t no acts of violence and she was appalled 

by violence and I suspect that from the ways of her being and upbringing as 

well. Only when she met her husband, she suffered a different kind of 

violence.  Each hapū had karakia to protect people and it was all normal. 

Strip those away and what are you left with?  People who are quite 

disconnected and dislocated and lacking critical knowledge to ensure 

safety for one another.  Rihi Te Nana 

 

A key element of colonisation that created significant change within relationships in 

Te Ao Māori is gendered beliefs and ideologies.  Mereana Pitman spoke in some 

depth about the importance of having an analysis of those ideologies and how they 

have informed her work in the sector: 

 

 I think [it] is probably one of the real big givens that you have to undertake 

if you are going to develop work, when working with sexual abuse. You 

have to develop a really good analysis of two things: one is colonisation 

and one is feminism, even if you go away and adapt that feminist thinking 

into Māori paradigms. I still think that it was probably one of the best 

things that ever happened to me - was to come to Auckland when my 

children were five and to be exposed to all that feminism … It just 

happened that when I arrived in Auckland, that in the late 1970s, all those 

movements were on the rise. And I joined every one of them because I was 

all of those things. And at the same time rising was the Māori feminist 

movement, Māori black women’s groups.  

 

TIKANGA AND WESTERN JUSTICE SYSTEM  

The mixing of kaupapa Māori approaches with Western law is viewed as highly 

problematic. Bruce Gregory says in the case of violence, the system deals 

inappropriately with Māori whānau. 

 

 Now I often listen to a lot of these cases, for example, of violence against 

children and I think the system tends to deal with it incorrectly from a 

Māori perspective. Because what had tended to happen was some of the 

mechanisms that took place up here were that the hapū would close up and 

they would discuss it. So if the situation happened in my hapū, I wouldn’t 

necessarily go to the police. We’d call the hapū together and they would 
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discuss it and they all knew it … the police often came to ask them and no 

one knew about it. That was, I suppose, a mechanism that Māoridom used 

in those days but they came up with solutions.  

 

Rameka Te Rāhui made the distinction between ture and tikanga: 

 

 He tikanga tō te tikanga, he ture tō te ture te nuinga o ngā ture o te 

kāwanatanga o te ture, hei ture mō te tangata me pēnei me pērā, kaua e 

pēnei, kaua e pērā. He rerekē tērā ki te tikanga. Te tuatahi ki taku 

whakaaro me waiho te tikanga ki tēnei taha because he kōrero anō tō te 

tikanga. Ngā kōrero e pā ana ki tō pātai kei roto i ngā ture kāore kei roto i 

ngā tikanga. Te ture pākehā kaua i raro i te tikanga i raro i ngā kawa he 

kōrero anō tērā. Ki ahau nei e whakatinanahia ngā tikanga e pā ana ki te 

ture koina ngā kōrero i puta mai.  

 

 Kia pai to noho i te taha o te whānau. 

 Kaua e patu tamariki. 

 Kaua e mahi i ngā mahi.  

 Kaua e whāngaihia o tamariki. 

 E tukuna kia taraiwa o motokā. 

 He nui ngā ture kua kikokikohia e tātou. 

 He rerekē ki ngā kōrero e pā ana ki ngā tikanga.  

 

Ani Mikaere says when dealing with sexual violence, the dominant justice system 

does not provide for perpetrators to take ultimate responsibility for their actions or for 

any process of healing to occur. Rather the justice system provides an ‘out’ for 

perpetrators: 

 

 One of the things that really worries me about our entanglement with this 

other so-called justice system is that it actually allows perpetrators in our 

own communities to abdicate responsibility. Because they go away – they 

might be locked up for a few years – they come back and they say, “well 

I’ve done my time”.  It seems that they never really have to confront or own 

up to the damage they’ve done to the whakapapa or to the community. They 

just go away and they’re totally unaccountable. When they come back, they 

say, “I’ve paid the price, I’ve done my time, it’s over”, and sometimes our 

people actually buy that. It is so disruptive, because we’ve never had the 

opportunity to repair the damage to the whakapapa or to make that person 

truly accountable. Nor does the whānau of that perpetrator get the 

opportunity to restore its own position within the community: they need to 

have the opportunity to take the responsibility for what their whānau 

member has done, and they are denied that possibility. So that other system 

undermines our own way of dealing with these important issues in cases of 

sexual violence.  

 

Rihi Te Nana talks about the development of the youth courts as a process; but was 

clear Māori must have faith in tikanga and their ability to engage these issues through 

their own processes: 
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 It’s only youth and implementing our own forms of retribution and 

restorative justice. And I mean, we have to take a real leap of faith and … 

as Māori, to really believe that what we have got and where [we] have 

come from and that our tupuna knew what they were doing.We had a 

society that was really clear on the process of where we were, that we had 

tikanga, all those laws around us and they weren’t about deterring us. 

There were always some laws about safety. When you think about stuff like 

tapu…people don’t think about safety first. They think…don’t go there, you 

know, a restriction…we have to have faith in our collective knowledge that 

exists today.   

 

This is supported by key informants who work directly with perpetrators: 

 

 My kōrero is no tāne deserves to be standing on the paepae if he is going 

home doing any one of those abuses - physically, psychologically, in any 

way … insults and sexually…virtually has no rights to be on that paepae at 

all … I totally believe in that because our tipuna that stood on those paepae 

and made things like that for whakatika…Made hōpara to whakatikatika 

tāne…You stand there and be true about that.  Moewai Terry 

 

SUMMARY 

Key informants brought to this project a vast amount of knowledge and experience. 

For some, that experience reaches back to the initial development in the 1980s of Te 

Kākano o Te Whānau. Those involved noted the establishment of Te Kākano o Te 

Whānau brought with it a range of challenges and lessons.  

 

Not only did Te Kākano o Te Whānau challenge the ways whānau Māori were being 

serviced within Pākehā structures, the organisation actively worked to bring a clear 

kaupapa Māori focus and process to its work.  Those developments have influenced 

how Māori in the sector currently work. The production of Te Kākano o Te Whānau 

training videos brought to the fore the need to draw upon pūrākau such as that which 

Ngā Kaitiaki Mauri refers to as Te Ohākī a Hine.  

 

Te Ohākī a Hine is a story of the power and strength of atua wahine to deal with 

critical issues. Key informants focussed on the healing messages provided in this 

pūrākau. Some noted the need to be aware that the pūrākau refers to relationships and 

behaviours between atua and not between tangata. They cautioned the way in which 

people interpret their world and behaviours should not be applied to kōrero related to 

atua.  In particular, how procreation between Tāne and Hinetītama is viewed. 

 

Key informants interpreted the act not as incest but as a process of creation. However, 

the pūrākau offers a range of understandings related to comprehending the strength 

and power of atua wahine and provides an example of the ability of wahine Māori and 

whānau to take control of their lives. 

 

A range of kōrero tawhito provides examples of indicators to understand relationships 

and how tikanga provides a framework for relating to others.  The overarching view is 

that pūrākau and other forms of kōrero tawhito allow access to mātauranga Māori 
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regarding individual and whānau wellbeing. They also contain warnings about 

particular actions and behaviours.   

 

There is an urgent need for Maori to become more familiar with mātauranga Māori. 

For example, the Māui stories provide knowledge about behaviour and the outcomes 

and consequences of behaviour. The kōrero tawhito also provide examples of what 

happens when the mana and tapu of a person is transgressed.  

 

Key informants did not believe that sexual violence in Te Ao Māori prior to 

colonisation was prevalent but that where it did occur, the consequences were swift. 

The kōrero relating to Māui and Hinenuitepō is an example of punishment being rapid 

and deadly when a violation did occur. 

 

Whakapapa and whanaungatanga are critical concepts and practices in terms of 

prevention and intervention around sexual violence. Key informants noted that 

whakapapa and whanaungatanga provide structures and guidelines for interacting and 

relating with others. As such, it is critical to healing that it involves not only the 

individual but the wider whānau as well.   

 

Key informants also talked about the prevalence of intergenerational abuse within 

whānau and the need to intervene within and between whānau in order to ensure 

everyone’s safety. However, whānau processes are complex and multiple and there is 

no ‘one size fits all’ scenario when engaging with whānau and whānau healing 

processes; they must meet the needs specific to each whānau. 

 

Practitioners incorporate a wide range of tikanga d into the whānau healing process. 

Central to that process is recognising and acknowledging the mana of the whānau 

involved. Key informants provided examples of how tikanga can be used in healing 

through concepts and practices such as mana, tapu, manaakitanga, wairuatanga, hui, 

kōrero, karakia, whakawā, whakapapa, whanaungatanga, tika, pono and aroha. The 

role of matakite and tohunga was also discussed and the contribution of tupuna to the 

knowledge of those working in whānau healing recognised. 

 

Whare tangata was a critical focus for the key informants. The sacredness and status 

of whare tangata is central to an understanding of the position of wahine Māori in Te 

Ao Māori. Kōrero included discussion of the values and approaches that underpin 

relationships and how these inform responses to acts of sexual violence, not only of 

women but of all descendants.  

 

Transgressions against whare tangata can be viewed both as acts of violence and as a 

weapon by which women are oppressed in a range of contexts, both in times of peace 

and war. However, there is a need for greater awareness of the impact of violence and 

examples were given where whānau or hapū denied acts of sexual violence and in 

doing so, enabled such violence to continue. 

 

Key informants highlighted examples of healthy relationships from both their own 

experience within their whānau and in from what they understood to be traditional 

approaches toward tamariki. Some key informants also shared their own childhood 

experiences both in terms of understanding their own background in the area but also 



103 

 

 

in how the safe spaces that they sought as children provided them with models and 

experiences of what were healthy ways of relating. 

 

There was general consensus that colonisation has had a significant impact on 

relationships within Te Ao Māori. Both colonial and Christian ideologies were 

considered to have a detrimental impact upon access to tikanga and mātauranga 

Māori, especially in the ways in which people understand relationships so that over 

time has been redefined for many whānau.   

 

Sexual violence was also viewed as a tool of colonisation used against not only 

Māori, but also in terms of the rape of whenua and resources. When working in the 

area of sexual violence, informants suggested it is essential to have an analysis of 

colonisation and the associated discourses and ideologies (such as gender) that have 

been imported from elsewhere.  

 

Finally, key informants discussed the need to see the paradigms of Western justice 

and tikanga as separate and deriving from distinctive cultural world views; they are 

not necessarily compatible. It was also noted that dealing with sexual violence 

through tikanga Māori was seen by some perpetrators as being more demanding than 

just ‘doing the time’ that suggests attention should be paid to the development of 

marae-based youth courts currently operating. 

 

The next section consists of four case studies of organisations providing specialist 

sexual violence services for both victims/survivors and perpetrators/offenders. They 

discuss how issues identified in the previous sections are illustrated in their practice 

and the healing journey for their clients 
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PART 4 – CASE STUDIES 

TE KĀKANO SAFE, AUCKLAND  

Te Kākano SAFE is part of the SAFE network that operates the largest community-

based professional treatment programme in Aotearoa/New Zealand for both adult and 

adolescent sex offenders.  Te Kākano SAFE is the Māori arm of the organisation that 

is specifically targeted at Māori and utilises a tikanga Māori approach in their 

programme. SAFE network programmes are based in the urban settings of Auckland, 

Hamilton and Whangārei; however Te Kākano SAFE is only based in Auckland.   

METHODOLOGY 

A series of interviews were held with staff from the provider, stakeholders and 

whānau that had participated in the programme. These interviews along with other 

documentation collated from Te Kākano SAFE provide the data for this case study. 

 

PROVIDER INTERVIEWS 

Initial contact was made by a member of the working group to establish the 

possibility of the provider participating in the case study.  

When an agreement was reached, the name and the contact person was given to the 

researcher and contact was made to: 

 

Establish further information and questions to be answered by the researchers. 

Give the provider an overview of the process. 

Gain an understanding and an insight into the programme of Te Kākano 

SAFE. 

Share ideas on appropriate stakeholders and whānau that would be willing to 

participate in the research. 

Establish possible dates for the interviews to take place. 

 

STAKEHOLDER INTERVIEWS 

Stakeholders were identified in collaboration with the researchers of the case studies 

and were subsequently interviewed. These interviews included three people 

representing two stakeholder groups; Te Roopu Taurima o Manukau; and two 

voluntary kaumātua working in prisons.  

 

The interview questions were embedded in nine main categories:  

 

Their relationship with the provider. 

How they utilised their services. 

How they viewed the organisation. 

Whether it was embedded in a kaupapa Māori context. 

Whether they saw the organisation utilise tikanga Māori within their 

programmes. 

The impact and the changes they observed on the lives of whānau.  

Whether they saw the organisation as being part of the local whānau, hapū and 

iwi within Tāmaki Makaurau. 

An outline of the strengths of the programme. 
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Areas that needed further development. 

 

Prior to the completion of the interview, researchers asked the members how they 

would like to receive their transcripts and agreement for this was co-ordinated by the 

team at Te Kākano SAFE. The transcripts were sent back to Te Kākano SAFE for 

distribution to the clients for feedback and final approval. 

 

WHĀNAU INTERVIEWS 

The provider, in consultation with the research team, initially contacted whānau that 

had been involved in the adult sex offender’s programme about their participation in 

the case studies. A date, time and venue for the interviews were co-ordinated and 

confirmed. All three male offenders and one whānau supporter agreed to be 

interviewed. The provider gave information about the case study and a copy of the 

consent form was sent to the whānau two weeks prior to the interview. 

 

All participants were interviewed in a focus group at the Te Kākano SAFE office. For 

this particular interview, the research team selected a male researcher to conduct the 

interview accompanied by a female colleague. Permission was sought from the 

whānau of the focus group for the female member of the research team to be present. 

Once the interview process had been established, further discussion and the 

opportunity for the whānau to ask questions about the case studies took place. When 

all whānau were satisfied, the written consent was obtained prior to the interview 

commencing.  

 

The interview was semi-structured. The questions followed a pattern of the initial 

engagement of the whānau with the organisation, the wider whānau involvement, the 

healing process, the use of kaupapa Māori within the organisation and the difference 

the programme made to themselves and their whānau.  

 

The focus group interview was audio taped and transcribed. The transcripts were sent 

back to Te Kākano SAFE for distribution to the clients for feedback and final 

approval. 

 

ESTABLISHMENT OF TE KĀKANO SAFE 

In 2002 specific programmes for Māori clients and whānau began in recognition of 

the needs of those clients, and to demonstrate SAFE’s commitment to developing 

indigenous models of treatment. Te Kākano SAFE provides programmes for adults 

and youth offenders of sexual violence. Te Kākano staff work with groups, whānau 

and individuals, and recently started working informally with victims of the 

perpetrators. 

 

In the 2006 Census 13.5 per cent (29,850) of the Auckland City population stated they 

belonged to the Māori ethnic group (compared to 5.3 per cent nationally).  For Māori 

aged 15 years and over, the median income in Auckland City is $25,300 compared 

with a median of $20,900 for all Māori in New Zealand. 
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Te Kākano SAFE aspires to operate within the principles of being Māori within a 

non-Māori organisation, though it is often quite difficult to provide this type of 

distinctive service within a non-Māori organisation.   

 

The management structure for Te Kākano SAFE can be seen in the outline below: 

MISSION AND PHILOSOPHY 

The overarching mission statement of the SAFE organisation is to ‘facilitate an abuse-

free lifestyle for those who sexually offend, their families, and the community by 

providing specialist community-based treatment, support and education’. 

 

The SAFE network endorses the UN Universal Declaration of Human Rights (1972) 

which proclaims that all of the human family, without distinction of any kind, has 

equal and inalienable rights of human dignity and freedom to education and training 

to enable development of their abilities to their fullest potential. 

 

The SAFE network also acknowledges the Treaty of Waitangi as an agreement 

between two peoples – tangata whenua and tauiwi – which sought to establish the 

principle of partnership in the life of Aotearoa/New Zealand. Policies and operations 

of the organisation seek to reflect this basic partnership. 

 

 … the organisation’s about working with the safety of children … the well 

being of children and that’s the bottom line for everything.  

 

 … it’s still underlying for the whānau to be well so it doesn’t shift that 

absolutely solid bottom line, in terms of protecting children.  

VALUES 

The SAFE network programmes and management procedures are based on a number 

of underlying values. The SAFE network believes: 
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Sexual abuse is harmful to children and families. It impacts on all aspects of 

community life; and involves a behavioural choice on the part of the 

perpetrator. 

Sexual offenders must be accountable for their past and future behaviour and 

have a responsibility to control their abusive behaviour. 

The highest priority in the treatment of sexual offenders is the protection of 

the community through the prevention of sexual abuse. 

Sexual offenders have the potential to change their abusive behaviour if 

provided with appropriate structure, skills and support. 

Early intervention, particularly for adolescent offenders, represents a 

preventative strategy, which will reduce sexual abuse in the community. 

The community should be the primary setting for treatment, unless there is a 

risk to community safety. 

Incarceration alone does not prevent re-offending. Positive therapy 

programmes which offer new knowledge and skills to the offender are needed 

to change sexually abusive behaviour. 

Therapy programmes for sexual offenders must include group work. 

Individual therapy alone is not sufficient and may even result in increased risk 

of offending. 

The involvement of the family and/or others significant in the offender’s life is 

crucial. 

Cultural and ethnic awareness and sensitivity must be manifest throughout 

programmes. 

 

Treatment programmes for sexual offenders are specialist therapy programmes, which 

trained and qualified therapists must deliver. Therapy programmes for sexual 

offenders must: 

 

Be well planned and delivered in a professional manner. 

Have clear goals, effective monitoring and evaluation of progress and 

outcomes. 

Include a variety of well informed methods or therapeutic approaches based 

on up-to-date research and practice. 

Include a strong commitment to the needs and safety of victims and potential 

victims of sexual abuse. 

Have support for partners, family members and other support persons as an 

integral part of the programme. 

Focus on the individual needs of participants and offer the appropriate level of 

confidentiality to clients. 

 

The relationship between clients and SAFE staff shall be one of partnership. In all 

contacts with clients, there will be a respect for the dignity and uniqueness of the 

individual and for the commitment they make to change. All actions will seek to 

enhance the client’s right to maximum self-determination, within a context of respect 

for the rights of others. 

 

The SAFE network, as an independent organisation, has an obligation to: 

 

Maintain high standards in its service delivery and in the management of the 

organisation. 
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Develop, and regularly review, explicit policy and procedures relevant to 

governance, management and service delivery to ensure quality and 

consistency in all areas of organisation activities. 

Ensure the resources required to support services and the organisation is 

adequate, allocated appropriately and used efficiently. 

Ensure all volunteers and staff in the organisation is suitably trained, 

supported and accountable, and perform their functions effectively within an 

environment of good employment practice. 

 

Within this the Māori team of Te Kākano SAFE further developed a Māori 

philosophy. The provider notes there seems like a workload differentiation between 

the roles within Te Kākano SAFE and staff within the mainstream SAFE network. 

 

STRUCTURE DELIVERY AND CONTENT 

SAFE provides individual, family and group therapy and uses various therapy models 

including systems theory, family therapy, role theory, attachment theory and 

behavioural cognitive behavioural therapy. Programmes are delivered by therapists 

trained in one or more of the following fields: psychology, counselling, 

psychotherapy, social work and psychodrama. There is a mix of male and female 

therapists who bring different contributions to programmes and include co-gender 

work wherever possible. 

 

In response to a variety of factors, which contribute to sexual abuse, SAFE is 

committed to an ecological approach of treatment. This requires multi-disciplinary, 

multi-modal, multi-system and multi-theory combinations of interventions. 

 

SAFE recognises that sexual offenders present with different treatment needs and 

therefore require a range of treatment interventions of varying intensity. As far as 

possible, SAFE clients receive treatment according to an individualised treatment 

plan, which is agreed at the beginning of the process. 

 

Treatment focuses on a range of issues including the following: 

 

Responsibility for abuse 

Safety issues 

Cognitive distortions such as denial and minimisation 

Victim empathy 

Deviant sexual arousal 

Relapse prevention 

Sex education 

Communication and social skills 

Victimisation issues 

Family issues 

Bi-cultural policy 

 

SAFE acknowledges the Treaty of Waitangi as the founding document of Aotearoa. 

The Treaty defines a model of partnership between tangata whenua and tauiwi which 

informs the agency’s policies and practices. 
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SAFE recognises cultural difference and  makes every attempt possible to ensure that 

services provided reflect the organisation’s commitment to the Treaty of Waitangi and 

the principle of partnership therein, and are responsive to cultural difference, 

particularly for Māori. 

 

Some of the strategies to achieve this goal are: 

 

To actively seek the employ of Māori and Pacific Islands staff. 

To train all staff to better understand the implications of the Treaty of 

Waitangi for their work. 

To train all staff in cross-cultural understanding. 

To ensure that cultural difference is recognised and reflected in all policy and 

procedural documentation. 

Self-identified ethnicity of all clients will be recorded at the time of the initial 

enquiry or referral. 

All Māori client iwi affiliations shall be recorded. 

Whenever possible, clients will be offered (provided with) the opportunity of 

working with a staff member who is familiar with their culture, ideally of the 

same ethnicity. 

Audits should be carried out which specifically identify the effectiveness of 

the service provided for non-Pakeha clients, particularly Māori. 

 

SAFE staff should reflect the ethnicity of the client group. Wherever possible, service 

delivery will be culturally appropriate and sensitive to the needs of tangata whenua 

and other cultural minority groups. SAFE values cultural differences and 

acknowledges the importance of cultural awareness and sensitivity, especially relating 

to issues and attitudes which may influence the efficacy of treatment. 

STRUCTURE DELIVERY AND CONTENT OF SAFE 

Adult therapy programme (male) 

Youth therapy programme 

Complex needs programme 

Female therapy programme 

Education and consultancy services 

 

Adult therapy programme (male) 

This currently comprises a one-year therapy programme for men who have sexually 

offended against children including offending on the internet. Those accepted to join 

the programme must have accepted at least some responsibility for their offending 

and acknowledged some need to change. 

 

Youth therapy programme 

The SAFE youth programme provides therapy for boys and girls aged 10 to 17. Some 

slightly older offenders are accepted if their level of maturity indicates that they 

would be better suited to the adolescent programme, than the adult programme. 

Programmes are designed to address individual needs, and include a standard 

programme, a more intensive programme, and a complex needs programme. 

Programme length usually ranges from 12 to 36 months according to identified 

treatment needs. 
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Complex needs programme 

The SAFE programme has developed specialist treatment services for clients with 

complex needs who are sexually abusive towards children. These clients may be 

either adults or youth, male or female. The complex needs programme provides a 

range of individual, family and group treatment which is delivered in a format 

accessible to clients with complex needs. 

 

Female therapy programme 

Individual therapy is available for female sexual offenders at SAFE.  This programme 

is currently in a developmental stage and may be extended in future. 

 

Education and consultancy services  

Education, training and consultancy services are provided to other professionals and 

to professional and community agencies. 

 

STRUCTURE, DELIVERY AND CONTENT OF TE KĀKANO SAFE  

Te Kākano SAFE leads programmes specifically designed for Māori, by Māori. The 

structure allows for group, whānau, and individual sessions. Recently, sessions for 

victims of the perpetrators have been developed.  The provider mentions that to 

actually see their: 

 

 … programme in practice, absolutely the first thing is to prevent any 

further abuse of children and so we talk about prevention through 

education, prevention through training, prevention through research, 

prevention through treatment, you know, so it’s always about [prevention].  

 

Te Kākano currently operates the following programmes: Tane/wahine programmes – 

general ability tāne (group, whānau/individual); complex needs (group 

whānau/individual); and wahine 10-17 years (individual/whānau); rangatahi – young 

males 10-17 years (group/individual/whānau). 

 

Programme Sessions             Time per week 

 

Tāne: General 

 

Complex needs  1 group/whanaungatanga      3 hrs  

    1 individual/couple/whānau/  1 hr fortnightly 

                          Residential intensive           quarterly  

(Fri pm–Sun pm) 

 

Wahine   1 individual/whānau/system    1 hr weekly 

 

Rangatahi   1 group              1.5 hrs 

    1 individual/whānau/system   1 hr 

    Wilderness camp             3-4 days (annual) 
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REFERRAL AND ENGAGEMENT 

The referral process was varied and came via various different sources. The 

organisation is open to receiving referrals from the following: 

 

May be referred by anyone in the community (clients do not need to have been 

charged by the police for an offence). 

May be referred by CYFS or other agencies for further assistance. 

 

SAFE accepts clients aged between 10 and 17 years old for the youth programme. 

The client must have committed a sexually abusive or harmful act such as: indecent 

assault, rape, indecent exposure, an internet offence involving child pornography or 

grooming of children. Youth who commit other sexually inappropriate behaviours, for 

example, verbal harassment may be referred elsewhere for assessment.  

 

Key points 

 

The referrals system and the initial contact is friendly.  

Te Kākano SAFE has a positive reputation amongst agencies and whānau. 

 

Stakeholders and whānau mentioned the referrals for Te Kākano SAFE were straight 

forward. Initial contact made by the client was friendly and the relationship was easily 

established through whanaungatanga. Many whānau had been referred from an 

agency or had self referred. It was also noted that due to the reputation of the 

provider, agencies were willing to recommend the agency. One of the stakeholders, a 

kaumātua of a client, mentions that: 

 

 … the Court referred him to the SAFE programme, inside, but they never 

had one then, in prison for young children.  So we got him out on home 

detention and then put him in here and that was four years ago now … But 

for him to get home detention, we had to have a place like that for him to 

come out to.  I knew her mother and father because they were pastors … 

and I was so comfortable to share with her and to talk with her about my 

tāke …I told her about this place and they made contact and the judge was 

happy with that.  

 

Another case was through self-referral. The motivation was to become a better person 

for the sake of the victim so the whānau member contacted: 

 

 … CYFS and CYFS told me to ring SAFE. And three months later, I started 

the course. Basically I wanted to do it for my victim, for my daughter. To 

show her that I’m going to own this, it’s not her fault and I’m going to try 

and fix it. And what I mean by that is, you got to want to change … Because 

I’ve seen men come onto this programme and obviously don’t want it, don’t 

want to change. Because they don’t participate in our group and stuff and 

naturally they end up leaving or getting kicked out.  

 

The process 

 

All clients who attend SAFE first receive an initial comprehensive assessment from 

which an assessment report is written. Decisions about the most appropriate treatment 
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are made following an assessment report. Treatment involves attendance at 

individual, family and group counselling. 

 

RELATIONSHIPS WITH PROVIDER, STAKEHOLDERS AND WHĀNAU 

Working with adult and adolescent sex offenders is a difficult task as often they have 

been sent to Te Kākano SAFE through another government agency. In the majority of 

the cases, it has been through the court system or on very rare occasions, via self 

referral. 

 

Some whānau mentioned that through the skilled work of the facilitators and the 

structure of the programme, it has been possible for them to recognise their own 

potentiality. In particular, the way facilitators and the kaupapa of the programme 

begin with whakawhanaungatanga. In one instance, whānau mentioned that in this 

programme: 

 

 Everyone stands up. We’re all in a circle with your karakia, waiata. And 

then everyone opens up with their whakapapa and their name, and then the 

age that they offended against the person.  No names, but the age and the 

relationship. So straight away, you’re breaking barriers. And then, once 

when everyone goes around the group, then it’s your turn. Even before it 

comes to your turn, on the first night, you just feel the weight, you know. 

Because here you are, like 13 men telling you what they’ve done and what 

the programme is about for them. And then by the time it comes to you, and 

you’re just like, wow, and it just all, the weight is just lifted instantly. But 

now we do this in noho marae, new men come in on noho marae. When I 

started, it was in a group, two hours, and I was shit scared. But now with 

noho marae, they get to live three days and they’re just so lucky now, you 

know. Because you get to meet the men properly, eat with them, sleep with 

them, you know, and that’s just ground breaking in itself. And that’s why 

we can’t stay away, we just come back.  

 

In another instance, one kaumātua mentions that he was supporting a whānau member 

and notes that initially it was difficult but: 

 

… he was able to come to this place and it’s been a year and a half…he had some 

up and down moments but he is a success. It’s turned out wonderful for him... 

 

Further the kaumātua recognises that Te Kākano SAFE made itself available to 

whānau and states: 

 

 … when he was feeling down…even things that we may not know … they 

made him feel comfortable to ring them whenever he was at that place. 

They always made themselves available for him to ring them up just to have 

a kōrero to. And every time she … talked to him, it lifted him up again, 

gave him hope again. And it was always positive. They certainly would 

never ever go against our tikanga, but they encouraged him, that is why I 

swear by this place.  
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Another stakeholder mentions that the Te Kākano SAFE team often went out of its 

way to meet the expectations of the stakeholder as well as the person referred for 

treatment. It is noted that, on occasions, the provider went further:  

 

 … to meet the needs of these clients. So they’ve accepted a few that don’t 

quite fit the normal, criteria … and … go out of their way to kind of meet 

the needs for my client group really and I try [to] support them as much as 

I can, to make it work for them and to make it work for our … whānau.  

 

WHY STAKEHOLDERS AND WHĀNAU CHOOSE THIS ORGANISATION 

Key points 

 

SAFE network is one of the few providers for sex offenders. 

Te Kākano SAFE is the only Māori centred programme with a Māori team. 

The feedback from stakeholders and participants is positive. 

Having tikanga Māori is seen as a positive aspect by participants. 

 

One stakeholder mentions this programme should also be in other parts of the country 

so it’s accessible.  Some participants had been directed to come and during the 

programme had benefited from the outcomes, due to the facilitation and the initial 

contact with the Te Kākano SAFE team.   

 

The SAFE network is one of the few organisations in New Zealand that work with the 

recovery of sex offenders. Te Kākano SAFE is the only organisation in Auckland that 

has tikanga Māori embedded in its programmes. The relationship with other agencies 

has been beneficial for the programme and one of the kaumātua stakeholders 

mentions that for whānau: 

 

 ... a lot of them sort of shy away from this place. But we do recommend they 

come here when they come out.  We tell them about the programme here… 

when they get out of prison, to do something that will stop them from re-

offending. That was my whakaaro, because I saw a lot of things done here, 

a lot of tikanga that would help the inmates. But the inmates would have 

their free choice, of course, when they come out.    

 

Another stakeholder would also undoubtedly refer her clients to Te Kākano SAFE as 

it based around tikanga Māori and the team is Māori. She mentions that her agency 

provides services for people: 

 

 …with an intellectual disability who offend, and of course some of those 

offences are of a sexual nature and … they get referred here to Te Kākano 

because [the] majority of them are Māori.  

 

This stakeholder goes on to mention that Te Kākano SAFE is a unique organisation 

specifically targeted to meet the needs of Māori clients. The availability of the 

programme only within the Auckland region has disadvantages that are of concern to 

other whānau members: 
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 This is a specific or unique organisation … Otherwise we’d have to try [to] 

mould Māori into [a] Pākehā system.  That would make their progress 

twice as long and then the engagement twice as long. Bring your bush 

Māori to Auckland and sit him in a group full of Pākehā and he would say 

“what the hell am I doing here?” That’s what I mean.  But you bring them 

into a group of Māori, and they’ll still be anxious, but they’re more willing.  

When we stick them with psychologists – they will look at me to talk to 

them. It doesn’t matter how much preparation you put into it, at the end of 

the day they have to get past the fact that they’re white first.   It does matter 

to them especially if they want to talk about personal stuff. If they’re Māori, 

it doesn’t matter whether they’re female or male, they would still make that 

step.  

 

Another issue for stakeholders was that alternative agencies for Māori whānau who 

had sexually offended were: 

  

 … all tauiwi based services … there’s the Mason clinic Māori team for 

mental health – there’s not one Māori in there.  

 

KAUPAPA MĀORI 

Though the energy put into the programme assists whānau, for the team it often 

strains to aspire to being Māori within a non-Māori organisation. One of the team 

member’s states: 

 

 … we make a bit of an apology for ourselves. This is honest and we say we 

are an aspiring type of a Māori [organisation]. But we’ve been pulled up 

by kaumātua for saying that. Because … we are always looking to the 

knowledge that our people bring to the meeting and wisdom of our tupuna 

… it’s what we understand to be Māori values and our understanding of it. 

That’s what we base what we do on – how does that fit in this 

organisation?  

TIKANGA MĀORI BEING UTILISED AS AN APPROACH 

Feedback from participants in the programme is positive regarding the utilisation of 

tikanga Māori; whilst the course content is also viewed as being relevant to their 

needs. In the programmes, there is discussion as to what tikanga is about and how 

tikanga can be utilised to keep whānau safe. It is also highlighted that tikanga Māori 

provides the foundation for the whānau to ground themselves and explore their own 

inhibitions further. Initially, whānau speak about the whakamā that they feel in terms 

of being a sex offender: 

 

 From shame comes isolation. And it creates a little vicious circle, you just 

utterly bury yourself in … Initially there’s still that shame component. But 

by having people in the same boat, you walk into a whānau. So you got 

people in all, feeling the same thing. And so there’s a whānau walk into a 

whānau.  So you have got people all feeling the same thing. Then you 

realise it doesn’t matter now, we all going to feel safe now. Kia tahi tātou, 

and that’s a better place to be than to be isolated in shame. It’s actually a 

place where things will happen, as opposed to just hide, drink and smoke 
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and do whatever and dodge. So it’s a bit more of a positive environment – 

there is no other starting point really, most everywhere else.  

 

Making connections to tikanga and being Māori is viewed by all whānau as being a 

positive aspect of the programme. In one instance, the provider states it is a part of 

one’s innate identification: 

 

 We’d greet everyone with a hongi, and when I came on board, I could see 

… the importance to the tāne of the greeting. The wahine before him wasn’t 

comfortable with greeting some of the men like that. But we [current team 

members] stand together in that. And so every man who comes, we hongi, 

at least that’s how I got to know the men … so that’s how they arrive in the 

group … These things, they might just look like protocols but they’re 

actually really important. They start forming a basis for considering 

identity, you know, identities of mana. They come in with a hongi; they 

always start with karakia, waiata. If anybody new is in the group, we 

always start the group with whanaungatanga and they [group members] 

always do that, lead that, themselves.  

 

The provider also reinforces the positive outcome for the men that attend the 

programme in making that connection around whanaungatanga and for the whānau to 

take responsibility for their actions. The provider mentions that through tikanga: 

 

 …what we do is around whanaungatanga and kōtahitanga because it’s like 

a sharing of rights and responsibilities. And our Pākehā, to our Pākehā 

colleagues, we talk about co-partnering … because it makes sense to them. 

But what we’re doing is we’re just drawing down those ideas of our 

tupuna, those wisdoms. And what it means when we make these links 

through whanaungatanga is that we then share the rights and 

responsibilities, so we don’t stand alone in our work. And we talk to mātua 

and whaea, they know that they stand there [with us] and we become 

connected. Our men know that they also share in this work so all of us are 

responsible for bringing something to it. So I’m guessing maybe it’s 

something [as] simple as that.  

 

One of the concepts that both the provider and the whānau utilise is the pōwhiri 

process.  Different whānau within different groups also offer ideas embedded in the 

tikanga process to aid healing. One such idea came out of a group process from: 

 

 … a kaumātua in his own right, you know, he self-referred to the 

programme for the sake of his whānau. He was really well respected in his 

hapū and in his forties, just young and really well versed in tikanga. He 

was a lovely man [who] … still had offended. He was sharing something 

about some aspect of tikanga, like it was around pōwhiri, I think. And this 

other man said to him, because the penny dropped for him about the pause 

in pōwhiri.   

 

 Now for this second man, that made sense to him and so every time he goes 

to make a bad choice, like he would be speeding, he was driving a truck, 

driving a bus, he would start to speed even in his own car. And he’d 
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suddenly think what am I doing here: pōwhiri, pōwhiri, pōwhiri – pause, 

pause, pause. Actually say those words in his mind and he’d immediately 

take his brake off the peddle realising he could potentially cause harm to 

someone else. Because we talked about that. Because we’re not here just 

about stopping sex offending, it’s living this better life, this other kind of 

life that is mutually available to him instantly and that’s made a huge 

change for him.  

 

In another instance, one of the kaumātua stakeholders mentions that the support and 

guidance that the programme has given one of the whānau members, provides him 

with strategies to keep himself safe as well as the other members of the community. 

The whānau member: 

 

 … built on that with the tikanga of keeping himself safe and all the stuff 

that he gave was excellent. And some of it was like, my wife said, you know, 

keep yourself away from school grounds, don’t go there. Also make sure 

there is an adult around if there are any young children around. Another 

way to keep safe is to be around your nanny or your grandpa, mature 

people, and he does that pretty well even today. He does that, he shies 

away from children.  

 

The tikanga of tuakana/teina was also prevalent in many of the groups and for one 

whānau, it made an impact. One of the kaumātua stakeholders mentions that: 

 

 … because the korero of the older one, he told me that every one of them 

even the kaumātua had all been through the same thing as him, in one way 

or another. But he said he liked the older ones because they all used to say 

… “boy, I started off when I was young like you and I lived through hell to 

get to my age, don’t live your life all that time and then get to my age and 

then learn how to protect yourself, because you go through hell” and they 

used to tell him.  These are the kaumātua.  They have been there for many 

years, since they started the programme. And they teach our mokopuna the 

dos and the don’ts, you know, don’t be here, follow everything that they are 

instructing you to do here. It was all about being able [to] pick himself up 

if he does fail; if he does re-offend again… it was really good.  

 

There have been some positive outcomes for all the men interviewed due to the 

emphasis placed on being able to be Māori within the programme. Some whānau 

comments are as follows: 

 

 At our pōwhiri, we learnt to pause, to actually pause which means pause 

before you think, pause in your thinking before you react. We’d get a word 

and that would be our word for the whole noho. We’d break that word up 

and then we’d learn a skit that we do for our whānau. It’s a skit to show 

them, what’s going to keep us safe right now. And we do one of those every 

week. And then it comes around and it’s like, wow, I never heard that 

meaning for that word.  

 

Whānau learned new strategies throughout the programme and gained confidence to 

challenge their old behaviours as well as others: 
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 So then we learn about each other as you do in a family. And we learn 

different strategies to get what’s best out of each individual … When you 

get, like, old guys like us that have seen a lot … of men come in and out of 

the stages, you can pretty much know how to … challenge someone without 

challenging.  

 

Furthermore for one kaumātua: 

 

 We had a conversation about the tikanga that I have in my home, for my 

beautiful mokopuna, about the tikanga that I laid down for him at home. 

And he sort of built on it at this place … Like my chores, for my mokopuna, 

like be respectful, keeping himself clean and washed and stuff like that. 

Knowing where he is when he goes out with his friends or whatever, just 

basic stuff like that.  

WHĀNAU INVOLVEMENT IN THE HEALING PROCESS 

All of those interviewed note a positive impact for themselves as a result of attending 

the programme. There are variations of impact from different whānau due to where 

they were at in the process and their journey.  One whānau member mentions that 

healing took place for them initially and then having their extended whānau involved 

in their intervention meant that the outcome became a positive journey for all: 

 

 On whanaungatanga night, because we come into groups … we have our 

groups. But honestly, we are very smart men because of what we’ve done; 

we are very sneaky and very smart. We can talk our way out of anything 

pretty much and into anything. Our misuse of power and the things we can 

manipulate, we can try and manipulate our group … But the thing is, until 

your family comes in on the noho, and then they see you by your side, and 

they can see the change in you and towards your family.  That’s the real 

sticking stone, you know, because they’re the ones who you’re outside in 

the community with, where safeness really matters to people. Now once 

you’ve got the backing of your family and then your family comes in and 

then they go, we love this change. That’s the real overall safeness and 

that’s the real heartening thing that we see in this group of men. And with 

me being along on the first noho, it’s beautiful to see the process over and 

over again, you know. You see the men come in shriveled up, can’t talk and 

you just see them opening within time. And it’s beautiful, it’s beautiful. 

Whānau 

 

One provider staff member also mentions how she arrived in the organisation. She 

also reinforces the healing process that whānau go through and the change that occurs 

during the time they are engaged in the process. She notes: 

 

 When I think about my karanga to the work, I think, oh, that’s it; I can hear 

it from a tupuna. I see it in the children, in my mokopuna, in the whānau 

that come in here.  I see it in the men, and I hear it in the men that leave, 

who successfully complete every time. You see change about their lives.  

 

The provider also makes mentions of the whānau making the journey: 
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 … our whānau come, we’ve never had to make a notification to CYFS. Our 

whānau take that on themselves to do that. I understand the rationale 

behind it and, yeah, they take responsibility.  

 

What is evident in all the interviews with the whānau and the participants of the 

programme is that initially during the healing process, there is a strong sense of 

whakamā.  Whakamā for themselves, their whānau and community. One kaumātua 

also mentions he has completed many programmes with little or no impact on himself 

or his whānau.   Participants constantly endorse the programme and the positive 

impact it has continued to make on their lives: 

 

 He felt sorry for me and my wife. And he wanted to run away so we could 

have a happy life with our other mokos. He was feeling guilty about what 

he done and … we’re teaching him about how not to condemn himself, how 

not to get into the stigma of condemnation, that you are liable to fall back 

again, you know. And he was taught all this stuff you know, all that tikanga. 

It was good stuff.  

WHĀNAU, HAPŪ AND IWI INVOLVEMENT  

Te Kākano SAFE is based in Ngāti Whātua and many of their whānau are from 

varying whānau, hapū and iwi throughout New Zealand. As whānau engages in the 

organisation, they bring their own whakapapa with them. The participants invite 

extended whānau during parts of the programme for the participants.  

 

Extended whānau have offered their services to support the organisation and state: 

 

 We made ourselves available … we said to him if you need any support, we 

will be there.   Even after he left, we were still coming back here to support 

it the programme because we saw some good here. And we still do today, 

because we were part of the programme, and what I love about it is that 

once a month or fortnight we get together.  Kaumātua 

AREAS OF DEVELOPMENT 

The provider emphasises the importance of exploring the roles of Māori clinical 

practitioners within a Westernised organisation, especially the value of these roles in 

comparison to similar roles within the same organisation. The provider notes that: 

 

 … Māori clinical practice isn’t seen to have as much credibility as Western 

clinical practice and when a ‘parallel’ clinical position was being created 

for the Māori programmes, the JD stated the role was required to consult 

with the mainstream equivalent re: clinical practice. But not vice versa. 

Even though the new Māori role was stated as clinical, I was told its 

emphasis was cultural. I made the point that Western practices are imbued 

with Western values and culture just as Māori clinical practices are 

imbued with Māori values and culture – no more, no less. I got a second 

email back basically saying that the agency was moving towards a parallel 

structure but we’re not there. And I just think, well, what an insult to even 

just call it bicultural.  
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FURTHER RESOURCING 

Te Kākano SAFE discusses not being able to make decisions autonomously from the 

SAFE network organisation.  One of the stakeholders mentions that the retention of 

Māori staff within the SAFE network is difficult due to varying factors: 

 

 It’s really difficult for Māori because we just can’t get the right people. As 

soon as most of our Māori people are trained, they get snapped up and as 

they should, you know. And I think a lot of them go back to work for iwi 

perhaps but … this isn’t an area of work that many people want to work in. 

There is kind of a stigma around it. Because of changes [to management] 

there seems to have been a high staff turnover. There was a big turnover 

two years ago in management but those people at that time had been in 

those positions for a very long time. And when they left two years ago, two 

new people were appointed. Those two new people have now left. 

 

Another issue is that a majority of the whānau are men and the recruitment of male 

staff for the programme has been difficult.   The provider acknowledges that they: 

 

 … need more people; we’re very short of tāne in the work.  We’ve got one 

tāne.  

 

Another area for development is the research material, literature and an information 

package regarding the provision of programmes at Te Kākano SAFE that are Māori-

specific. I t is noted that development time is crucial along with staffing capacity: 

 

 … even something as basic as a brochure or handouts about our 

programmes. Because they used to look the same, they’ve never looked the 

same really but they were absorbed in the mainstream brochures … But we 

just don’t have the time to do that and then we think we can get someone in 

to do that for us. But we’ve got to sit down and tell them what to put in 

there. So those are the things we absolutely need to do and we need some 

help with. Provider 

 

Resources such as transport and the ability to koha human resources when they donate 

their time without remuneration is another issue for Te Kākano SAFE. The provider 

mentions the necessity of having: 

 

 … our own vehicle to be able to move around … we get culture supervision 

in our own time  and we see kaumātua and would like to be able to give 

them koha but that comes out of our pockets.  And if somebody comes into 

our noho, all sorts of unusual things happen in our whānau. We’ll, give 

them koha as we sometimes know that’s not going to be covered. So we just 

do that, you know, we don’t want to be stingy about it because we really 

value what’s been given to us.  

MAKING A DIFFERENCE 

The feedback from the provider, stakeholders and the whānau is positive. The 

programme and content is seen as being appropriate to their needs. The change to the 

lives of whānau is viewed as contributing to the lives of participants and their 

whānau. Tikanga utilised throughout the programme provides a foundation for 
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participants to explore their own cultural identity and in some cases re-evaluate their 

own understanding of tikanga. All participants comment in some way on their 

connections to tikanga Māori. 

 

All participants share their ideas about the support the programme provides and they 

reinforce the hard work that the facilitators provide. The provider is also committed to 

the men and acknowledges that following such a process has a positive impact on 

whānau: 

 

 We do two groups here because we’ve got our ID men, our complex needs; 

we do eight noho marae every year. So four for each group, every quarter, 

we do an intensive weekend and we’re sleeping over with them. We go from 

like five o’clock from pōwhiri on a Friday through to one o’clock on a 

Sunday. And we do quarterly education days though we try not to call them 

that as they are whānau days, where our whānau come in and we talk 

about education… so it’s mutual sharing. So that’s basically 12 weekends a 

year and we stepped those up for a couple of reasons. We tried our first 

noho marae in 2007 and took our men away. Now traditionally, if camps 

are happening, you’d go to a camping ground or something similar. And if 

they were doing two days here at the SAFE building, they would come in 

for one day, go home and come back the next day. But we made a decision 

to try and talk it out with our men, to go onto a marae because they know 

… that’s where wānanga occurs for Māori. And that’s an environment 

that’s conducive for them to learn … it’s not a new concept for them to 

learn there. And then the dilemma was how can we maintain privacy for 

our men, especially the hapū based marae?  So we use the educational 

marae and a hospital marae for example. But the first one we went into, 

you know, it was like the pou, the tukutuku, everything. It’s like they spoke 

to the men, you know, they supported the kōrero because the knowledge 

that some of those men had, they could relate it back to what they were 

seeing themselves. So it just made a lot of sense to them. So the work that 

we managed to do in two days was just profound.  

 

All of the stakeholders and whānau agree that the programme and the support that 

they receive made a difference to their whānau and clients. One stakeholder 

acknowledges the ongoing development and adjustments to the current programme: 

 

 I think every programme has its kinks and things - as long as its 

progression and not regression - everyone’s allowed to have their faults, 

everybody strives to do better. Because I know we work really hard to make 

a difference to make those changes. If you don’t have a passion for what 

you do, you don’t belong there.  

 

The partner of one of the participants, who attended the focus group interview with 

the group of men, acknowledges that: 

 

 It’s been great for our family, it’s been … always like hell. Come home 

from the group now, he’s home, but when he wasn’t home we’d always 

speak or talk. We’ll meet up for coffee and I’d always ask him, what [did] 

you do in group?  And once I got to know all the men, and who was doing 
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what, and we could see the change. But it took some while. He would be 

going, he was going to group for maybe five months and he comes back 

and says, oh, I’m better, I’ve changed. And I could see that and I said to 

him, well, you’ve got a long way to go. And, of course, you know, being 

arrogant and everything. I go to group meetings once a week but he hadn’t 

really changed, you know. He had changed his thinking, you know, but it’s 

been great for our family, he is just a different person but we’d also been 

going to see [the counsellor], both of us together. So he’s trying to work on 

himself and then on our relationship. And it was long and very hard, and 

we talked about it on our way here. But yeah, it’s been really good.  

MODEL OF A DREAM SERVICE 

The provider is clear that working towards greater autonomy and having a kaupapa 

Māori organisation has a positive effect on the programme for the future. The 

provider states that kaupapa Māori will underpin the organisation and therefore being 

in a marae-based setting is thought to have a more positive impact – and inwardly 

would have an essential ingredient critical to the healing process. The provider states 

that:  

 

 We could see us out of this office. We really want to move towards greater 

autonomy in that … It’s not that we want to be lone rangers … out there 

and we know that our tauiwi colleagues have much to offer. But we work 

differently and our people’s needs are different. What we would like ideally 

is to be marae-based even if it was a purpose built marae for our work. And 

we can see that every time we go into one these small marae, you know, oh 

wouldn’t it just be fantastic. We could just be here and our doors are 

always open, you know, like the rolling kind, that sort of thing. Because we 

know that there’s a place for our whānau to come back to and for our 

groups to work from. We would like to be able to move much more freely in 

the community. We’re doing more of the work at their residences rather 

than bringing them in here all the time. And we have done assessments off-

site and you have a much broader look at who supports them. We will 

ultimately be going to classrooms and to marae to deliver some of the 

education as well around it. So we see education and treatment as 

absolutely linked. Right now, there’s a split because the organisation didn’t 

pick up the prevention education. And I believe that needs to come 

together. You can’t split it, but we would see ourselves working in 

partnership, if you like, with some other key organisations. And it might be 

with RPE, with Tū Wāhine, you know, and possibly HELP – victim 

organisations, but yes, self government.  
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KITE RAPU I TE ORA, OPOTIKI 

Kite Rapu i te Ora is a kaupapa Māori provider based in Opotiki in the Eastern Bay of 

Plenty.  It provides a range of programmes for Māori women, whānau, youth and 

children under five. The organisation provides for both town and rural whānau.  

 

In the 2006 census, 59.3 per cent (4884) of the Opotiki district population belonged to 

the Māori ethnic group (compared to 0.9 nationally). For Māori aged 15 years and 

over, the median income is $15,100 compared with a median of $20,900 for all Māori 

in New Zealand. 

METHODOLOGY 

A series of interviews were conducted with the provider, the stakeholders and the 

client group that utilised Kite Rapu i te Ora services. These interviews, as well as 

documentation received from the provider gave the researchers data for this 

evaluation. 

PROVIDER INTERVIEWS 

The advisory group provided initial contact and the researchers worked alongside the 

provider to establish the process for the evaluation. An introductory session was held 

with the provider to establish the process for the evaluation to: 

 

Establish contact between the provider and researchers. 

Give the provider an outline of the project and the evaluation process for the 

case study. 

Gain an understanding of the organisation and the programmes being 

delivered to their communities. 

Gather knowledge from the providers as to nominate appropriate stakeholders 

and whānau for the case studies. 

 

STAKEHOLDER INTERVIEWS 

Stakeholders were identified by the provider in collaboration with the researchers, and 

times and dates for interviews were established.  Stakeholders were provided with 

more information about the project and on the day of the interview, the researcher 

went over the information sheet and stakeholders were given an opportunity to ask 

questions.  Consent was gained prior to the interview. 

 

Those interviewed included staff from Rape Crisis in Whakatāne who had originally 

been involved with Rape Crisis in the early days and an ACC registered counsellor 

located in Opotiki.  On completion, the interviews were transcribed and sent back to 

the participants for final approvals. 

 

WHĀNAU INTERVIEWS 

Five clients initially agreed to participate in the interview process. Once verbal 

consent was gained, the provider – in collaboration with the researcher – set the times 

and dates for the interviews and the clients were given more information about the 

project. 
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On the day of the interviews, only two out of the five clients were interviewed at the 

participant’s homes. An explanation of the project was provided and further questions 

that participants had were answered. Written consent was then obtained and the 

researcher made sure participants were comfortable and clear about the process and 

purpose of the research. 

 

The interviews for this research were semi-structured in collaboration with the 

members of the working party. The questions examined the healing process of the 

programme, the methodology employed, and the outcome of the process for clients 

and their whānau.  All of the interviews were audio taped and transcribed. The 

transcripts were returned to the participants for checking and final approval. 

ESTABLISHMENT 

Originally the counselling service went by the name of Te Roopu o Hinengaro Aroha. 

The service operated from a Māori cultural and philosophical perspective consistent 

with the principles of holistic healing which incorporated te taha wairua, te taha 

hinengaro, te taha tinana and te taha whānau.  

 

The service was established in 1988 and in 1989 became an affiliated member to Te 

Kākano o Te Whānau Inc, being the national society for groups of Māori women 

working in the areas of rape, incest, sexual abuse and related violence. The society 

had a membership of 24 groups and was still growing then. In the first year, the group 

received their first establishment grant of $2,500 and later a Government grant of 

$20,000.  

 

Due to the lack of capacity building and operational funds, Te Roopu o Hinengaro 

Aroha relied on the support and collaborative generosity of other services within the 

community including the Whakatōhea Trust Board and Mahitahi Trust.  This was 

essential to its continued existence. 

 

The management structure of the organisation can be seen in the outline below: 

 

 

During that time, the group consisted of a membership of five made up of three 

counsellors, a youth worker and an administrator. These people sustained the 

continuity of the service within Opotiki. The co-ordinator was also one of the main 

counsellors. She was responsible for the service’s public relations, networking, and 

building and maintaining good relationships within the community and outlying areas.   
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Each kaimahi contributed their time voluntarily and at times, the work proved to be 

overwhelmingly stressful with a high rate of burnout amongst members. Many have 

had to find paid employment to sustain their personal survival and continue to provide 

a highly specialised sexual abuse counselling service. 

 

Many people contributed to the support systems of the service within the Opotiki 

area. They gave of their time and energy freely for a kaupapa they believed in and 

have continued to do so throughout the years even after the national body, Te Kākano 

o Te Whānau, ceased to exist. People provided their time, skills and expertise to 

support the development of community training and organisational development so 

that the provider could maintain professional standards in their practices for the 

wellbeing of whānau, hapū and iwi.  

 

Kaimahi at the forefront of the work have developed together as a group without 

having a hierarchical structure and the provider acknowledges the: 

 

 … collectivist approach intertwined like a plait where there is no hierarchy 

… where we’re all accountable to each other and all make decisions 

collectively.  

 

In 2004, due to a lack of resources and funding; and without a constitution or trust 

deed following the disestablishment  of Te Kākano o Te Whānau, Te Roopu o 

Hinengaro Aroha became an arm of Kite Rapu i te Ora Trust as their philosophy, aims 

and objectives were consistent with each other. 

 

MISSION AND PHILOSOPHY 

Kite Rapu i te Ora is the mission statement that drives the philosophy or the objective 

of the trust which simply means ‘the vision to continually strive for wellbeing’. For 

Kite Rapu i te Ora, the fundamental kaupapa is about raising awareness around sexual 

abuse and ensuring that whānau have a choice to resolve issues as well as breaking 

the cycle of abuse.  

 

Within Opotiki, the community is very small in comparison to other case studies. The 

population is also densely Māori so providing a kaupapa Māori organisation is 

imperative. The provider acknowledges there are some alternate service providers 

and, according to some whānau, though they met some needs there were gaps in 

Māori knowledge for sexual abuse survivors.  Another mission is for the organisation 

to work within a framework that is culturally sensitive and appropriate to whānau 

needs. It recognises the difference in the healing methodologies used to move whānau 

towards a pathway of wellbeing. According to two separate stakeholders: 

 

 … when they’re working alongside, they don’t work with an individual. So 

keeping the whānau intact doesn’t mean that they’re going to wipe out or 

wash over the issues pertaining to that whānau whether it is sexual abuse, 

or domestic violence. I will work with the whānau for them to come up with 

some solutions and in that, it might be that there is going to be a police 

involvement or Child, Youth and Family involvement. But primarily the job 

is to ensure that the whānau has the information to make those decisions 

because most of our whānau know the difference between right and wrong.  
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Another stakeholder notes that: 

 

 … it just comes through in a very automatic kind of a way. It’s not 

contrived; it just comes through the people and who they are. It’s very 

respectful of wairua and whenua needs and the needs of people to engage 

with the whenua respectfully. And where I kind of slot into that - is the need 

for more sensitivity around the way parents interact with children. So 

always trying to work out how to present ideas from a tauiwi learning in a 

way that fits into a different world view.  

 

Another aspect that the provider acknowledges is the part of being a kaupapa Māori 

organisation and that in order for whānau to make progress in their healing, the 

provider tries:  

 

 … not to use words that can be harsh and have a negative impact. For 

example, the use of the word ‘sexual violence’ in itself has a negative 

connotation and it’s really anuanu. I’m not comfortable with it because the 

reality is as long as we think within that frame of mind, we will stay within 

that very thought and therefore nothing changes. It’s like ‘what the mind 

believes, the mind conceives’ and the word ‘violence’ must change in order 

for positive changes to occur. So we say, hey, listen, how about changing 

that thought. Because when we’re working with whānau, you must come 

with a positive mindset at all times. Provider 

VALUES 

The programme – as referred to in the written documentation provided by Kite Rapu i 

te Ora and the interviews – has been developed to meet the needs of whānau by: 

 

Raising the awareness about sexual abuse. 

Giving the whānau a choice. 

Ensuring that the service is from a kaupapa Māori perspective. 

 

The provider speaks about the importance of bridging the connections back to the 

whānau and utilising te reo Māori as common terminology throughout the approach 

towards whānau healing. 

 

STRUCTURE DELIVERY AND CONTENT 

Rangatahi development programmes led by Māori male role models. 

Community development support programmes. 

Whānau education programmes. 

SKIP supported Parents Centre. 

Kaumātua place. 

Rangatahi drop-in centre run by rangatahi Māori. 

Advocacy support for marginalised groups to develop initiatives to meet their 

needs. 

 

Kite Rapu i te Ora operates from a kaupapa Māori premise and this enables the 

organisation to provide a uniquely distinctive practice for Māori whānau.  
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Also they adapt other methodologies as required to enable the whānau to have the 

best fit for their needs.  

 

Kite Rapu i te Ora offers several services to whānau from early childhood through to 

adulthood. These programmes include a bilingual preschool for the under fives (Te 

Whare Kōhungahunga o Ngā Whetu Tiaho – Shining Stars Preschool) as well as He 

Taonga te Mokopuna which is a Māori tikanga programme to support tamariki 

confronted with domestic violence. Another programme specialises in rangatahi 

development led specifically by male role models of the organisation. 

PROCESS AND REFERRAL 

There is no initial criteria that whānau are required to meet to receive services from 

Kite Rapu i te Ora in Opotiki. In general, access to this organisation is often through 

word of mouth, commonly known as self-referral and contacts the organisation 

maintains within the community.  Community services, government agencies, public 

services such as health, Child Youth and Family and police have acted as referrers in 

the past. The provider mentions that: 

 

 … police in Opotiki refer victims of sexual violence to Victim Support 

volunteers who do not have specialised sexual abuse training to counsel or 

provide services especially within crisis situations and certainly not within 

a cultural framework of understanding. 

 

The provider also speaks about not advertising their services due to the lack of 

resources, and resources to meet the community expectations. 

 

Common pathways of referrals  

 

Self referral 

Schools 

NGO 

CYF – family group conferences 

Māori Wardens 

 

Kite Rapu i te Ora has an initial form when the first contact is made. However, the 

provider does emphasise that they are not restricted or bound by following a formal 

written process due to not being constrained by governmental funding. This has had 

some positive effects for whānau intervention such as the whānau feeling that their 

personal information is not sitting around for other people such as government 

agencies and audit agents to access.   

RELATIONSHIPS WITH STAKEHOLDERS AND WHĀNAU 

Self-referred participants of the programme often find out about it through their 

whānau networks. In some cases, participants had been referred during other 

programmes or networks of Kite Rapu i te Ora. All participants interviewed gave 

positive feedback about individuals within the organisation or the organisation in 

general. Participants were asked why they utilise this organisation and for one 

stakeholder: 
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 … the primary driver is that I trust the people that are connected to it, in 

good times or bad times; we can still have that open door communication. 

And we all have our heke in that sense – that would be the driver.    

 

Another important aspect is that within the Eastern Bay of Plenty, there are seven 

major iwi and not all the iwi are from Mataatua.   For one of the stakeholders, it is 

therefore important that kaimahi who work with whānau are: 

 

 … from home, they’re home-grown, and they’re from the home kāinga. 

They might have gone away and got their mātauranga somewhere but 

they’re home-grown, and they’re home.  

WHY STAKEHOLDERS AND WHĀNAU CHOOSE THIS ORGANISATION 

Key points 

 

Kite Rapu i te Ora is the only kaupapa Māori organisation working with 

survivors of sexual abuse in the Eastern Bay of Plenty. 

Services in sexual abuse are limited. 

Local people from the community are involved in the organisation. 

The feedback from stakeholders and participants is positive. 

Utilising tikanga Māori is a positive aspect for clients and stakeholders. 

Stakeholders and users of the organisation find the team very approachable as 

they work and live in their community. 

 

In the Eastern Bay of Plenty, there are limited services for survivors of sexual abuse 

and Kite Rapu i te Ora is one of the only kaupapa Māori services offering counselling 

of this type in this region. According to one of the stakeholders: 

 

 … in the Eastern Bay of Plenty, we’re bereft of any services in terms of 

tiaki whānau and the issues around domestic violence and the issues 

around sexual violation. There aren’t a whole lot of choices. Stakeholder 

KAUPAPA MĀORI 

Kite Rapu i te Ora utilises Māori models as a form of intervention with Māori 

whānau.  Whānau are at the forefront of any intervention – keeping the whānau intact, 

maintaining whānau integrity – and the provider works at their pace, not according to 

time limitations. The organisation utilises whakapapa and Māori elements as a healing 

process, and works with the strengths of the whānau and in te reo Māori rather than 

the English language. 

 

Kite Rapu i te Ora is a kaupapa Māori organisation, led by Māori and owned by 

Māori from iwi based in the Mataatua rohe. The organisation has several arms which 

include programmes that work holistically alongside whānau including early 

childhood, taiohi or youth, parents (SKIP), kaumātua, the blind (Te Hūnga Kāpō) and 

community development.  The provider enables whānau to heal through their 

whakapapa, in their own time, and makes links to people within their own hapū to 

aide healing. One of the stakeholders mentions: 

 

 What I like about working alongside Kite Rapu i te Ora, the whakaaro 

comes from the whānau first. It’s driven by maintaining that the whānau is 
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the most important and it’s not work for them. Whereas mainstream, has a 

tick off box and you have to fit the criteria. You can ring them and say, 

“You know, bub, we got a wahine over there and this is the whakaaro she’s 

given us and this is the kōrero”.  They pick that up and then work alongside 

them, for them to make those calls. They’re fiercely independent in terms of 

not being corrupted by all the other things that may be more mainstream. 

And one of the most obvious one is time. They give time, you know, time in 

terms of our whānau being under stress – it doesn’t finish at four o’clock 

and it doesn’t finish on a Friday. So how do you quantify evidence, I 

suppose, kaupapa Māori. I think I trust them instinctively to do the right 

thing by our whānau without gain.  

 

The stakeholder goes further to mention that: 

 

 The kaupapa for them is that the whānau must be kept intact and the 

whānau must be kept safe. It means that whānau would then have to take 

responsibility and there are going to be hard decisions – but the whānau 

calls it.  

 

What is evident in all the interviews is that Māori models of practice when working 

with Māori whānau are the main drivers for the organisation. The provider, 

stakeholders and whānau consistently express that these models are familiar and 

enable whānau to move to a positive view of their situation. One such model is 

described by the provider: 

 

 …the poutama model and that’s about scaffolding, moving on to the next 

level of learning … and healing until they can heal at this particular time. 

Then they move … to the next level and move them on, because at the end 

of the day, that is about empowering them…to move on and start setting 

their own goals.  We look at it from a very strengths base kaupapa.  

 

As one stakeholder mentions the flexibility of the facilitators is also evident: 

 

 … it just comes through in a very automatic kind of a way.  It’s not 

contrived and it just comes through the people and who they are. It’s very 

respectful of wairua needs and the needs of the whenua and the people to 

engage with the whenua respectfully.  

 

In addition to Māori models of practice, the provider co-opts other support outside of 

the organisation to enable the healing for the whole whānau. One such practice is 

noted: 

 

 For many years now, I’ve worked with a tohunga and most of us know 

when someone needs to go there, you know, it’s just something that … you 

just get the name and so you take that person to do that mahi and it’s 

always around whakapapa. Whatever sits there and comes down today and 

is presented by sexual abuse, whatever is presented. And it clears that all 

away down to now, so what she was saying about rape within whānau, it 

gets cleared.  
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The provider is also passionate about utilising te ao Māori when working alongside 

whānau. The organisation places importance on the environment such as the marae 

and the pōwhiri process: 

 

 … the power of being on the marae atea, the power of what is occurring 

that is intangible…and the whole range of emotions that is occurring. And 

if you allow the process to occur … and when you understand what’s 

occurring … through karanga… and how the communication has occurred, 

then you can capture that and you can give it up to ngā atua and to tupuna.  

Tupuna are the witnesses…they are correcting whatever needs to be done. 

And so it’s nothing to do with who I am as a person, that’s doing the 

healing.  Traditionally, you would never know who the healer was … and I 

like that because it releases me from obligation and responsibility of being 

that person. But I can also take the obligation and responsibility of 

supporting that person and their whānau and whakapapa to have what is 

required. 

 

The provider states some of the principles used to guide them in their approach to 

working with survivors of sexual abuse: 

 

 It’s around tapu and noa, it’s about rāhui…about mauri and keeping that 

intact.  We  know what it is when it comes to the karanga and what it’s 

actually doing, because it’s not actually dealing just with the physical, it’s 

dealing with the taha wairua, mauri, all of that, walking out, the whakaeke. 

So we’re working with whānau that come with all of that too.  

 

The provider notes that the provision of a successful service means having respect for 

one another with regard to whānau, hapū and iwi and that whakapapa has a critical 

role: 

 

 I think it’s about the whare tapu and having it in place. It’s respect for one 

another, like my reputation… I’m provocative in counseling. I say what it is 

and while that doesn’t work for everybody and because I’ve worked in 

addictions and dealing with drugs … you’ve got to do that. But it also 

works in other areas. So what you could do is provoke the wairua of a 

person to stimulate the memory, to get something happening from back 

here. And it takes some energy to get to do that because you need to have 

… [to] be bold enough to know that … you go beyond the person and you 

get to provoke something, a memory within that whakapapa.   

 

Another form of healing is using gardening as an analogy for looking after oneself. 

The provider notes that: 

 

 … one of the ideas that we have been considering is gardening as another 

strategy of healing for whānau by taking them back to growing vegetables. 

Simple and basic, it may seem, well, we know that, but some of our whānau 

don’t. I recognise that in some of the work throughout the community when 

working with whānau. It’s just through planting and nurturing that they 

can begin to see what has happened or is happening in their life and begin 

to work towards change. They can start to understand what gardening has 
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to do with healing the effects of sexual abuse. They learn how to take care 

of the young tipu or shoot, the kākano or seed, and what happens when 

those things are not taken care of. There could be a whole raft of issues 

that may have happened in their life. What do you think will happen? To 

make that connection in their own time is really important, it can’t be 

forced. It’s everything they do within the circle of life. Other forms of 

cultural healing available are kapa haka, mau rākau, mahi whakairo, toi 

whakaari, mahi toi, mahi rāranga, and aha atu, which also assist in the 

building of confidence and self esteem. But it is really up to whānau if 

they’re ready to take part in it.  

 

Part of the healing methodology is identifying the strengths of the whānau and 

utilising the environment as a learning tool. As the provider notes:  

 

 … It’s about identifying whānau strength and working with that. Using 

creativity and innovation during the healing sessions can also be a very 

productive and [an] effective way to work with whānau to draw on their 

natural skills and ability.  

 

The provider sees whānau as inspirational leaders within their respective 

communities: 

 

 I really take a lot of inspiration from those wahine who were the leaders of 

hapū, and I see that amongst ourselves, in our rōpū, you know. We all come 

[from] these whakapapa lines … and we’re all pretty determined in our 

own ways, our different ways. But we have the same drive. So I see those 

strengths in all of us. It’s how we manage them.  

 

A stakeholder also highlights how keeping the whānau intact within these elements 

provides a transformative process and mentions: 

 

 … the kaupapa for them is the whānau must be kept intact and the whānau 

must be kept safe. It means that whānau would then have to take 

responsibility and there are going to be hard decisions but the whānau 

calls it.  

 

TIKANGA MĀORI BEING UTILISED AS AN APPROACH 

It is generally acknowledged that the staff of Kite Rapu i te Ora have built a solid 

foundation based on te ao Māori and tikanga Māori approaches. The use of te reo 

Māori in whānau wellbeing is also a very important part in the healing process: 

 

 … when we look at te reo Māori no muri noa atu i te hainatanga ō te Tiriti 

ō Waitangi. I see how incredibly powerful it was in the governance and 

management of a people. It was what guided and directed the people. But 

as it was stripped away without consent and another imposed in its place 

with no tikanga at all, it’s no wonder the future looks grim for ngāi tātou te 

Māori. Take, for example, the terms that were used or the names that were 

used. Kei reira kē te tikanga e kī ana, he ture, koina ke hoki te wairua o te 

reo. Āta titiro tatou ki te kupu ‘whare tangata’ ko te tikanga kia tiakina te 
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whare tangata nee ... Therefore, why would the iwi not have taken care of 

their wahine and children to protect them? The iwi was responsible for its 

survival so they would have made every effort to ensure that safety was in 

place at all times. The women were taken care of because the people 

believed she housed the iwi. That the survival of that iwi depended on her 

protection and I’m sure there are other kōrero that could be expanded on. 

He kupu ano ‘tama-ariki’ he tohu tērā kia kauā tātou e patua ngā tamariki. 

Language was law, and when that has been stripped away, then the 

fundamental values and beliefs of a people become invisible. Inevitably, 

Māori have become the disproportionate group today as have other 

indigenous groups. I strongly believe this has contributed to the high 

statistics of rape, incest, sexual abuse and related violence within Aotearoa 

today. Heoi, he whakaaro nōku.  

 

The feedback from all participants interviewed is positive regarding the tikanga that is 

utilised as an approach. It also highlights that tikanga Māori provides the foundation 

for the organisation and the whānau to ground themselves in and to explore the area 

of sexual abuse. One of the main areas that the provider utilises as an approach is 

whakapapa and how important it is to first and foremost make the relationship 

connection: 

 

 … because whānau whakapapa is vital in the healing process. It is 

important that the counselor begins by making connection to the whānau 

through whakawhanaungatanga. This is one of the core values of tikanga 

Māori and is used to establish whānau, hapū, and iwi links through rapport 

building. Often this is not possible immediately because whānau have 

become disconnected from their kin group over generations and 

colonisation has been the tool in assisting the severing of those ties; hence 

they no longer know who they are. Sexual violation within whānau, hapū 

and iwi is sometimes another reason for whānau disconnection. Usually 

one reason why whānau don’t return home [is] because the abuse has not 

been addressed within whānau. The other issue is that you have lost those 

people; ties are severed because the safety net or tikanga Māori has 

become weak and invisible. They don’t have that connection in order for 

whānau to grow. But I still think sexual abuse or any kind of abuse is a soul 

choice. Often if you talk to whānau about whakapapa, it’s like they don’t 

know or care. So it’s about exploring that in a way that is sensitive which 

eventually gets them to a point of recognising what happened so the 

healing can begin. Counseling helps you to find ways of nurturing the 

kākano and it’s the same with whakapapa. When that has broken down, it 

must be rekindled, nurtured and rebuilt again. If it is done in safety, then 

the whānau can begin the journey of reconnecting back to whakapapa 

again.  

 

The provider comments on the need to work with the wider whānau inclusive of the 

victim and the perpetrator. The importance and the removal of the negative energy is 

a process for future generations. According to the provider: 

 

 Something is taken … something is sent … so whatever’s in the whakapapa 

for both of those families, is removed from the whakapapa. So the energy of 
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the original hara and how it presents itself today is no longer present. So 

when you no longer have the presence of that energy, the thing that you 

have left is the energy of the mamae or the damage that it’s done. That’s 

what needs to be cleaned up so the original hara is gone. And when you 

take away the energy and I’m not sure if you’ve ever had a person pass 

away who created something in your life and when they’ve gone, that 

energy is gone, that’s what it was like. I don’t have the words but it is like 

that. And it’s the energy that sits in whakapapa, is the thing that drives 

itself to be seen and to get resolved for itself … because when you look at 

whakapapa, its living but we consider it to be something that lies on paper. 

So when you’re dealing with a person, you’re actually dealing with a 

whakapapa and when we look at working with people in that manner, we 

take away our human element because we’re dealing with something that 

we have no knowledge of. So we have to be who we are, we can’t be a 

counselor, we can’t be a social worker, we have to be the vehicle … our 

bodies become the vehicle to activate that hua, a process like pōwhiri, to 

have it released.  

 

Within the rural town environment, knowledge of one another and whanaungatanga at 

all levels is also evident for the provider, stakeholder and whānau. In some cases, 

stakeholders work alongside individuals from the provider. As one stakeholder states: 

 

 I first started in Rape Crisis…before the emergence of Te Kākano. And so, 

if you like, - in the Pākehā context – we were in the same field of work. 

Engari, the basis of our knowing is because of our whanaungatanga, mai 

rano.  

 

In other cases, living in the same community meant the relationship was forged prior 

to working with issues on sexual violence. As one whānau member mentions: 

 

 We’ve been friends for many years…not quite 20 years … They used to 

have their office up at the old hospital there and they had a woman, she 

came to see me…to talk to me because she knew I had been through that 

sort of life, like rape.  

 

Both stakeholders comment on the people within Kite Rapu i te Ora and note the 

commitment to healing not just the individual but working with the whānau as a 

whole. Such practices have had a role to play in making significant shifts for the 

whānau. As one stakeholder notes:  

 

 You know, they just amaze me. I think it’s the commitment to their 

whānau…it’s their commitment in terms of making sure they have every 

experience they could. On a hapū level, they take those experiences and 

share it with everybody that they can … and so on a political level, to make 

changes, they sit on these boards that are just incredibly difficult you know.  

 

WHĀNAU INVOLVEMENT IN THE HEALING PROCESS 

Kite Rapu i te Ora staff speak at length about encouraging whānau to be involved in 

the intervention process. There are several different levels and ways that whānau 
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work with the organisation. Initially, the programme offers whānau the safety and 

protection to begin their story. Though it is not always a smooth process for the 

whānau, the provider begins by: 

 

 …encouraging them to go wherever they believe is safe for them to start 

their journey. Because from there on, at some stage, somewhere along the 

way within their own whakapapa, within their own whānau, hapū or iwi, 

they will return to begin their journey of healing and to reconnect, you 

know. When the healing has begun, you can hear it…they’re not 

necessarily our services but within their own whakapapa, within their 

kōrero. And you think, ka pai, they’re heading down that pathway…We 

only just facilitate the process, the whānau pick up from there.  

 

Pōwhiri is used regularly by the organisation as a form of healing whānau through 

tikanga. The provider notes that: 

   

 … you know, a whole lot of things occur and you see us all in a state of 

pōwhiri. We’re all crying our eyes out or something’s going on for us. So 

you understand there’s something much greater and that’s what I want to 

see in whānau…that’s my passion, to have them in that process.  

 
One of the important developments for the provider is actively engaging with whānau, 

hapū and iwi to apply skills that are in the agency and impart knowledge to the 

whānau. Staff are currently involved in training people in the social work sector and 

the community to continue to grow the workforce in the Eastern Bay of Plenty. The 

provider mentions that: 

  

 You want to put the skill in the whānau, not in an agency. We want to 

transfer the power so that it stays in the whānau so they can do their own 

healing … we’re just here to support and pass over the skills that we’ve 

got, not to be the agency, the counselor or worker. They’re capable of 

doing that all themselves and they know they’ve got support to do that. And 

whatever their decision is, it’s their decision. If it works [for] them, it 

works for them. That’s the difference as I see it.  

WHĀNAU, HAPŪ AND IWI INVOLVEMENT 

Kite Rapu i te Ora has whakapapa connections to whānau, hapū and iwi in the 

Mataatua rohe. The members of the trust are also associated with other boards such as 

the Whakatōhea Trust Board and have connections to rūnanga. With this strength, 

Kite Rapu i te Ora intends to further grow capacity and build capability within each 

whānau to resolve and heal together as a collective: 

 

 The successes as I see them are that they don’t view people as clients. They 

would talk about a whānau and their first initial thing would be how to 

connect that whānau toto – by blood.  How do you measure client success 

when you don’t even have that in your language?  So I think that would be 

the success and that people are coming up to them all these years later and 

still having those conversations with them in terms of still being welcome in 

their whānau.  
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NEEDS IN DELIVERING A SUCCESSFUL SERVICE 

Key points 

Mataatua has seven different iwi to service. 

A service must have a passion to work with whānau in the area of sexual 

abuse. 

Working with whānau and in the first instance not just viewing them as 

clients. 

 

Kite Rapu i te Ora is based in the midst of the rohe of Mataatua with several major 

iwi including Ngāti Awa, Tūhoe, Te Whakatōhea, Ngāi Tai and Te Whānau ā Apanui.  

According to one stakeholder: 

 

 There’s seven major iwi in this rōpū and not all of them are from the waka 

of Mataatua. And so there has to be a kind of way of working in this rohe. 

So when we get the agencies that are generic and come from a different 

whakaaro, it’s too hard, it’s too hard to mahi with them, to bring them on 

board.  

 

All of the volunteers from Kite Rapu i te Ora reside in the Whakatōhea district and 

have an affiliation with most iwi in Mataatua rohe. This is seen as one of the strengths 

of the organisation. According to another stakeholder: 

 

 I think their influence is that they belong to the hapū, that they are strong 

members of their hapū; they are strong in terms of how they would conduct 

themselves. They role model a behaviour that’s different from the usual. 

They are strong within the rohe in terms of participating in the iwi in 

Whakatōhea, given that one member took 21 years to get on the board. It 

shows their tenacity and their persistence.  

 

Kite Rapu i te Ora is a voluntary service and struggles financially to meet some of its 

expenses.  In some cases, this means the organisation has had to share facilities with 

other community groups or work from their home environments. However, all of the 

members of the organisation have remained since the inception of Kite Rapu i te Ora 

regardless of its financial status. One stakeholder speaks about the provision of 

services in the Mataatua district and notes that some organisations may not have the 

same ‘stickability’: 

 

 The main providers of services in our rohe belong to that whakaaro.   They 

have a missionary zeal, but once the money has dried up, if the government 

was to say āpōpō that the domestic violence pūtea is now withdrawn, kua 

haere – they’re gone and so they are not kaupapa driven, it’s fiscally 

driven.  

 

ORGANISATIONAL STRENGTHS 

Key points 

 

All staff within the organisation are volunteers – not by choice – but to meet a need to 

provide kaupapa Māori services without constraints and that meet whānau, hapū and 

iwi needs, not governmental outcomes that are often insensitive to tikanga Māori. 
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Two members who were originally involved with Te Roopu o Hinengaro Aroha are 

now key members of Kite Rapu i te Ora. Two other colleagues currently involved in 

the trust were also involved with the sector in the 80s, although it was from their own 

service base. The relationship between each member has continued to remain 

consistent over 20 plus years.   For the survival of the kaupapa, group members 

strategically joined forces to help support each other’s passion.  

 

All group members affiliate to Te Whakatōhea, Te Whānau ā Apanui, Ngāi Tai, 

Tūhoe, Ngāti Awa and other iwi and therefore are able to work effectively with 

whānau because of their links. Each has a strong base of understanding in tikanga ā 

iwi, tikanga ā rohe, tikanga ā hapū and tikanga ā hāpori which provides a solid 

foundation for supporting whānau, hapū and iwi wellbeing: 

 

 The strength is that they’re hau kāinga. The strength is they actually work 

well together. The strength is that they actually respect each other and 

they’ve shown in the past that they’re builders, they’re builders of 

knowledge, and they’re builders of resources. They’re quite dynamic in the 

way they look at the world.    

AREAS OF DEVELOPMENT 

Key points  

 Staff recruitment 

Training for staff and community 

Training for whānau 

Sustainable funding and resourcing 

To promote education based on a Māori perspective towards breaking 

stereotypical attitude to rape, incest, sexual abuse and related violence 

 

Training  

The provider recognises the lack of resources and funding for kaupapa Māori services 

to operate effectively and professionally. Within the sector, there is a huge gap 

specifically for kaupapa Māori. Kite Rapu i te Ora continually assesses and evaluates 

training programmes through other mediums such as the education or health sector 

when it is accessible, available and free.  

 

 We are currently planning to review our own training package and start 

implementing it in the New Year. But that will require funding just for 

starters from somewhere, somehow, unless user pays. People are interested 

in being trained in kaupapa Māori so of course, it will be developed around 

a Māori worldview.  

 

Taiohi ora – youth programme 

This service requires ongoing development and resources to provide a quality 

programme for youth of the community. It is difficult to maintain and retain staff on a 

voluntary base as paid employment takes precedent when that becomes available. 

There is a need for consistency and availability to help run the programmes to a 

professional standard and it places stress on those who are voluntarily working with 

the kaupapa and who are also working in fulltime employment. 
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Early childhood centre 

For the preschool, the journey has been a challenge especially in the beginning with 

the lack of resources.  However, after four years with strong leadership and staff 

determination to succeed, the preschool has grown in leaps and bounds and 

accomplished its intent to provide a quality service to the community and whānau. 

This was reflected in the recent Education Review Office report which presented a 

glowing testimony on behalf of the centre, highlighting great staff leadership and 

management.   

 

Recruitment  

Recruitment has been one of the areas identified in the sector as needing some 

attention. However, due to lack of funding, people are not forthcoming. The provider 

notes that people indicate an interest in the work; however, they do not return after 

they find out that it is voluntary. 

 
 I think we talked about things, like years ago, we used to run these training 

programmes for the community and people got to take away skills and all 

sorts. And we don’t want to go back to doing that, just really basic simple 

things that involved other agencies. And because now the skill sits in the 

agency and funding outcomes, you know, people don’t get taken care of.  

There are always major gaps because they get split into little bits like 

mental health, physical health, all sorts of things. So we want to bring it 

back to people making their own decisions and we did really good training.  

FURTHER RESOURCING 

Kite Rapu i te Ora has found it difficult to provide a facility from which to base their 

services without having to rely on the generosity of other community services – who 

believe the service is vital – to share their space and electricity free of charge. 

Funding constraints around funding criteria – extremely difficult to work 

without compromising tikanga Māori values and needs of whānau. 

Having the ability to communicate with whānau effectively without having to 

utilise volunteers’ own personal landlines, cell phones and internet because the 

service cannot afford these basic resources or connect up these essential 

service lines. 

The use of personal computers or laptops, printers and photocopiers because 

there is no funds to purchase items for service delivery. 

Reliant on other NGOs to cover photocopying or using own personal funds to 

cover such item costs.   

Own out of pocket funds used over time to continue operating the service. 

Funds from other arms of the trust to support the kaupapa. 

A lack of statistical data. 

 

Further resourcing in the area of training was noted by the provider as a vehicle for 

building capacity within the organisation. However, as noted earlier part of the 

constraint for the organisation also exists around areas such as funding, having the 

ability to employ staff, and having an established locality for whānau to make contact. 

One stakeholder mentions that: 

 

 Definitely training…and bringing together people to co-ordinate services. 

And bringing new people into the area…we have a responsibility to do that.  
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Funding and more staff to help on the ground.  More money, more people 

and more time. There is definitely quite a lot of work to be done in the area 

and the ACC bullshit really highlights. 

MAKING A DIFFERENCE 

One stakeholder mentions that working in the sexual abuse sector can be extremely 

difficult at times. Staff from Kite Rapu i te Ora also note that working in a small 

community can be demanding because people are aware of their roles within the 

community.   Though there is not a high turnover of staff as one stakeholder notes: 

 

 … I think if there’s a success, [it] is that they still have the passion to do 

that work and that … on an individual basis, that must mean that it 

translates to the whānau.  

MODEL OF A DREAM SERVICE 

Key points 

Keeping the current model of service delivery. 

Making funding accessible and easier with no criteria for services that put a 

limit on intervention. 

Having a stable locality to build a foundation. 

To grow the service capacity and utilise people from whānau as 

interventionists. 

 

All of the focus groups and individual interviews are clear that in order for Kite Rapu 

i te Ora to survive, a permanent stable base is required to build a strong foundation. 

Further, funding is seen as a benefit for the organisation. However, the funding has set 

criteria that often encroach on positive outcomes for the whānau.  Having the ability 

to grow people within their own community is seen as a positive foundation to make 

changes in the future. The provider states: 

 

 We want to be quite innovative in what we doing and giving a skill to 

whānau, you know, giving beautiful skills so that they’re not reliant or 

dependant on agencies. They can deal with things in their own whānau, you 

know, you just look at the resources that people create.  
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TŪ WĀHINE, WAITAKERE, AUCKLAND  

Tū Wāhine is based in Waitakere City, Auckland, and has been operating as a 

kaupapa Māori organisation in West Auckland since 1987. Tū Wāhine provides 

support for individual whānau members who have been sexually violated and their 

whānau. 

 

 In the 2006 Census 4.0 per cent of the population (22,890) in Waitakere stated they 

belonged to the Māori ethnic group (compared to 4.6 per cent nationally). For Māori 

aged 15 years and over, the median income in Waitakere is $25,100 compared with a 

median of $20,900 for all Māori in New Zealand. 

METHODOLOGY 

A series of interviews were conducted with the provider, stakeholders and client 

groups that utilise Tū Wāhine services. These interviews as well as documentation 

received from the provider assisted the researchers to collate data for this evaluation. 

PROVIDER INTERVIEWS 

The working group along with the researchers: 

 

Established contact between the provider and researchers. 

Gave the provider an outline of the project and the evaluation process for the 

case study. 

Gained an understanding of the organisation and the programmes being 

delivered to their communities. 

Gathered knowledge from the providers to nominate appropriate stakeholders 

and whānau for the case studies. 

STAKEHOLDER INTERVIEWS 

The provider, in collaboration with the researchers, identified the stakeholders. The 

provider made initial contact and forwarded information to the researchers.  

 

The researcher made contact with stakeholders and a time and date for the interviews 

was confirmed.  Those interviewed included staff from Waitakere Māori Wardens and 

Waitakere Trust. The participants were sent a copy of the information sheet and the 

questionnaire.  

 

Prior to commencement, the researcher explained the purpose of the case study and 

answered any questions. Once this was complete, consent from the participants was 

gained and the interviews commenced. Each interview was transcribed and returned 

to the provider for final corrections.  

WHĀNAU INTERVIEWS 

The provider and researchers discussed the possibility of the provider interviewing the 

participants. In collaboration with the research team, a brief workshop was organised 

to establish the role of a community researcher. The provider was given notes and we 

worked through the process with the researchers. The provider contacted two clients 

to participate in the interviews. The provider set the times for the interviews.  

 

Both interviews took place at Tū Wāhine. An explanation of the project was given 

and further questions the participants had were answered. Written consent was  
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obtained prior to the interviews commencing. The researcher ensured participants 

were comfortable with the process and purpose of the research. 

 

The interviews were semi-structured in collaboration with the members of the 

working party. The questions examined the healing process of the programme and the 

methodology employed; and the outcome of the process for clients and their whānau.  

All of the interviews were audio taped with the transcripts returned to participants for 

final approval. 

ESTABLISHMENT 

Tū Wāhine Trust has been an affiliated member group of Te Kākano o Te Whānau 

Inc. since 1987.    During this time, Te Kākano o Te Whānau became a catalyst for 

services to Māori developed through an understanding of the community. Although 

sexual abuse issues are universal, the healing process for Māori is cultural - and 

therefore requires the Māori community to take control and be part of the solution 

process.   

 

Tū Wāhine Trust was established by the Māori community of West Auckland as their 

response to sexual violence after various hui called by the community. The trust has 

continued to provide a range of kaupapa Māori services including those initiated two 

decades ago for Māori whānau affected by rape incest and sexual violence. 

 

According to the tūmuaki of Tū Wāhine: 

 

 Through the implementation of kaupapa Māori approaches, we have been 

able to successfully engage our whānau and work on issues deeply 

embedded in our cultural identity in order to make sense of  how to move 

on to a life free from sexual violence and abuse.  

 

She says kaupapa Māori services are driven by the desire of Māori to aspire to a life 

free from sexual violence by using knowledge of their ancestors and models and 

frameworks with a Māori world view: 

 

 … for mai ra noa, where wāhine, tamariki and whānau wellbeing are 

central to living a life free from abuse.  
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The management structure for this organisation can be seen below: 

 

 

PHILOSOPHY   

The philosophical view of Tū Wāhine holds that the role of wahine is central to the 

wellbeing of whānau. The following whakataukī encapsulates this view and serves as 

a framework for working towards achieving a life free from violence and abuse: 

Ko te whare tapu o te tangata 

Me aro koe ki te hā a Hineahuone 

Koia enei te tāhuhu o te whare 

Koia ēnei ngā heke 

Whakahokia te mana ki te wahine 

Kia kotahi tātou i te ao tūroa 

Mana wāhine 

Tū wāhine 

Tū tangata 

Ma te whakatō o te kākano 

E tipu ai he tōtara 

Me tirohia mātou i muri ake nei 

I te wā i tu tātou te iwi Māori 

Ngā wahine Māori i roto i te ora 

Mehemea 

Kei te ora te wahine 

Kei te ora te whānau 

Kei te ora ngā whānau 

Kei te ora ngā hapū 

Kei te ora te iwi Māori 

 

This whakataukī provides a guideline when working with wahine Māori affected by 

sexual violence.  Furthermore, there are five core values that have been identified as 

falling from their vision statement. They are: Mauri Ora (Spiritual well-being is 
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realised
)
, Mana Wahine (Mana of wahine is restored and maintained

)
, Whānau Ora 

(Whānau are well), Tū Tangata (mana of people is realised
)
, and Tutahi Te Iwi 

Māori(safety and protection for whānau and future generations is assured).  The 

following visual illustrates the philosophical approach 13:  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Tū Wāhine has existed on limited finances for the past two decades. However, 

through the organisation’s resourcefulness it has been able to maintain a kaupapa 

Māori approach and grown its credibility as a kaupapa Māori service in the Māori 

community and in non-Māori sector.  

 

The Tū Wāhine tūmuaki attributes the longevity of the organisation to the buy-in of 

the community to the kaupapa of elimination of violence and abuse in the Māori 

community: 

 

 Tū Wāhine came out of the need expressed by the community and the 

continued support of the kuia and kaumātua of the 80s, and many others 

who championed this mahi. It is their determination to make a difference 

for our whānau affected by violence and abuse and, in particular, sexual 

violence abuse, that Tū Wāhine owes its success. I believe without the 

participation, support and mentorship of the Māori community, Tū Wāhine 

would not be here today.  

 

Tū Wāhine continues to prioritise its links with the community and has developed 

mechanisms to ensure this occurs. For example, Tū Wāhine is presently working 

 
13 Katene- Hamilton, S. (2009) National Stocktake of Kaupapa and Tikanga Services 

Report Pg 34 
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toward strengthening a kawa with leaders of local Māori organisations, mana whenua, 

marae and with Māori individuals in the Waipareira community.  

 

The tūmuaki says this kaupapa needs the support of those in leadership roles to draw 

people together and lead the conversation around the elimination of sexual violence. 

She anticipates this will take a collection of Māori skills, expertise, knowledge and 

Māori know-how working together and having a strong relationship with each other is 

paramount. 

 

STRUCTURE DELIVERY AND CONTENT 

Continued service capacity is reliant on opportunities Tū Wāhine has to develop 

targeted local responses to issues with community buy-in; that are a priority for the 

community; and inclusive of appropriate funding allocations to support the kaupapa.  

 

Tū Wāhine workforce consists of Māori professionals who are experts experienced in 

working with Māori whānau affected by rape, incest and sexual abuse; and who are 

grounded in mātauranga Māori and the application of this knowledge. 

 

It provides a range of programmes for victims and survivors of violence and abuse. 

These programmes are partially funded by the Government with the organisation 

continuing to bare a considerable burden of the cost as need continues to increase. 

 

The organisation provides the following range of services that deal directly with the 

impact of sexual violence on whānau at no cost to users: 

 

Intervention 

Advocacy 

Crisis response 

Long term recovery and support 

Education awareness 

 

Intervention 

Tū Wāhine describes intervention as providing kōrero awhina – the opportunity to tell 

a story and be heard.  This is the first step in being able to address the complex impact 

on the individual and the whānau; and to work together to develop a plan of action to 

address these issues. 

 

Advocacy 

Advocacy is also a form of intervention which incorporates working with the 

individual and their whānau to understand what they may be going through and ways 

to support their whānau member.  It also brings their voices to the table when 

considering an appropriate response to issues that affect and/or create barriers to their 

healing. This often includes the kaiāwhina providing both moral and physical support 

to the whānau member and her whānau. Some of the advocacy activities include: 

 

Hui kanohi ki te kanohi with the whānau member and their whānau to provide 

an awareness of the impact of mahi tūkino on the whole whānau. 
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Accompanying and guiding the whānau through the medical, legal, financial 

and any related processes so they have full information on the choices 

available to them. 

Facilitating the participation of the whānau member and her whānau to take 

control of their destiny. 

Assisting in the process of empowering whānau to hold the perpetrators 

accountable by facilitating whānau hui and guiding whānau to achieve the 

outcomes which they believe would assist them in healing. 

 

Crisis Response  

Crisis response is a form of intervention focusing directly the needs of whānau 

member who has been sexually violated and their whānau. It empowers whānau from 

the outset to control the healing process by identifying what their needs are and how 

they perceive the healing process should be. 

 

Tū Wāhine deals with immediate and periodic crises as a normal part of service 

provision. These states are not governed by the incident of sexual violation, but by the 

needs that arise at each milestone of emotion upheaval that is experienced as one 

comes to terms with the impact of the violence on their lives.   

 

Immediate Crisis 

Immediate crisis response is required at the time of the incident when a whānau 

member is sexually violated. It is necessary support required to guide a whānau 

member through various processes including that of decision making. Intervention 

activities include: 

 

Immediate face to face contact with a whānau member. 

Providing options to address Māori needs; such as whānau support, karakia, te 

reo and other specialist Māori skills to address te taha wairua, te taha tinana, te 

taha hinengaro and te taha whānau. 

Informing a whānau member of police and medical processes such as those 

specific to sexual abuse e.g. the rape kit; and what they can expect from the 

process; etc. 

Advocating on behalf of a whānau member with the police and medical 

practitioners to ensure the mana and tapu of the whare tangata and tinana is 

upheld. 

Contact with whānau members or other support people on their behalf.  

Establishing ongoing support for a whānau member and their whānau once 

immediate crisis has been responded to e.g. counselling. 

 
Unfortunately, this service is rarely accessed as there are no Māori practitioners 

funded to provide this service. It is only by the invitation of Auckland Help which 

holds the current contract that Tū Wāhine has the opportunity to provide this service. 

 

Periodic Crisis  

Periodic crisis response can include post-immediate crisis support. Other periodic 

crises present in various ways and include drug and addiction issues, mental health 

issues, young adult sexual health and pregnancy, relationship issues, domestic 

violence and financial stress such as the cost of living, housing and unemployment. 
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Intervention activities for periodic crisis follow a standard process which is initiated 

at first contact. Tū Wāhine will facilitate a meeting – kanohi ki te kanohi – as soon as 

possible. Contact via phone is usually within 48 hours while every effort is made to 

see the whānau member as quickly as possible.   

 

A standard meeting process has been adopted by Tū Wāhine as follows: 

 

A safe location is agreed to by Tū Wāhine and the whānau member for the 

initial meeting. 

Depending on the location, there may be a formal whakatau. 

Informal locations such as the offices of Tū Wāhine and whānau homes will 

instigate a more informal approach but the kaupapa by which Tū Wāhine 

works will be upheld. For example, Tū Wāhine will lead out with karakia and 

mihimihi. Where this is not an acceptable practice, it is left to the discretion of 

the counsellor whether or not she will continue. 

A wānanga process will be entered into by those in attendance to decide the 

best pathways forward. 

 

Long Term Recovery and Care – Kōrero 

The current options that Tū Wāhine offer those seeking counselling support occurs 

through the ACC counselling process and/or through their organisation’s independent 

counselling programme. In general, the counselling process will be similar to that of 

periodic crisis response. Whānau members may seek this form of support at different 

stages throughout their lives. 

 

Assessments 

Tū Wāhine provides an initial appointment to assess the needs of all new whānau 

members. The assessment is underpinned by cultural values and focuses on 

identifying the immediate needs of the whānau member and setting short and long 

term goals. This includes discussing appropriate counselling options including access 

to ACC should they choose to be seen by a counsellor from that organisation.  

 

Tū Wāhine has two full-time Māori counsellors who are qualified ACC competent 

counsellors. This may be accessed by the whānau member in addition to the kaupapa 

Māori process.  Tū Wāhine provides both cultural and clinical aspects of assessment 

from a Māori world perspective.  

 

REFERRAL AND ENGAGEMENT 

Ninety per cent of people access Tū Wāhine services by referral with the remainder 

referred by government agencies including the Ministry of Justice, Ministry of Health, 

Ministry of Education and Ministry of Social Development.  Those being referred are 

encouraged and supported to make direct contact with the service as a means of 

regaining control of their destiny which due to the act of sexual violence and abuse – 

can be diminished. 

 

In general, whānau members hear about Tū Wāhine by word of mouth through 

whānau, friends or acquaintances that have either heard about the service or have 

accessed the service.  At other times, they have been advised about Tū Wāhine by 
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other community services, through promotional information via radio or pamphlets, 

or attended workshops organised by Tū Wāhine. 

 

 

RELATIONSHIPS WITH STAKEHOLDERS AND WHĀNAU 

Working with traumatised whānau is challenging and for this reason it is paramount 

that the service provider has proven skills and work ethics with Māori whānau; has 

well-established networks; is known to the community and has the support and 

respect of the community. 

 

Some stakeholders mention Tū Wāhine is well embedded in the Waipareira 

community.  For as long as stakeholders can recall, Tū Wāhine has always been at 

meetings advocating for equal access to quality Māori services like those offered by 

Tū Wāhine.  

 

Stakeholders also acknowledge they were part of the Tū Wāhine network and were 

confident referring whānau to the organisation. One aspect of the service that sets 

them apart from other sexual abuse services is the concept of whanaungatanga which 

creates the opportunity for whānau to engage with the service and gives whānau a 

sense of worth.   

 

One stakeholder mentions the importance of making contact and being given a time 

and date to give to the whānau, assuring the whānau that a process was in motion. The 

stakeholder endorses the way referrals are managed. 

 

As mentioned prior, Tū Wāhine is an organisation involved in the community. 

According to one stakeholder Tū Wāhine quickly established a name for itself by 

getting involved and building up its whanaungatanga. She mentions that:  

 

 … when the community has some projects … Tū Wāhine is there, Tū 

Tangata, Tū Wāhine … were all there. And, of course, Māori being Māori, 

we all zoom into each other … but it’s not … because we don’t want to mix 

with anyone else …  it’s the whanaungatanga… 

 

One stakeholder also recalls: 

  

 (It)… was around the time all our babies getting hurt … kino … dying … 

Child, Youth and Family had a 24-hour telethon. We were all put on the 

phones so our people would call, that’s when I met them. Engari, I [had] 

seen them before in huihui. But that night, we all worked together, we were 

one. And they were the main people on the night…we were just social 

workers taking the calls…we weren’t counselors. When these people were 

ready to kōrero on the phone, we would hand it over to them. And I felt, I 

saw their experience there, they knew what they were doing and they knew 

how to talk them in, how to bring them in. Some of them were on the phones 

for ages and there’s only four of them … and we had to make time … They 

had other people… but the people on the phones wanted to speak to our 

Māori.  That’s way back in 2002 or 2003…it should have been identified 

then that we need more Māori counselors.  And since then, any whānau I 
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get in here that don’t want counseling, I tell them about Tū Wāhine and 

they go there. I just check up, they’ve engaged, they’re still there, you 

know, and…we just have this relationship now.  

 

WHY STAKEHOLDERS AND WHĀNAU CHOOSE THIS ORGANISATION 

Key points 

 
Accountable to the Māori community through established relationships with 

marae, kaumātua and kuia, mana whenua and other Māori organisations in the 

first instance. 

Ability to engage with Māori whānau in a non-threatening manner, enabling 

the organisation to challenge unhealthy attitudes and behaviour, and achieve 

positive outcomes. 

The feedback given from other contacts is positive. 

The value that Tū Wāhine places on whānau and their stories is important. 

 

In the beginning, when Tū Wāhine was initially established there was a connection 

built between marae and the Māori community.  This was how Tū Wāhine began its 

journey: 

 

 We had built a strong connection with kuia and kaumātua and regularly 

attended hui held at Hoani Waititi and other places to build an 

understanding of what the community wanted us to be doing. And 

establishing relationships with those who we would eventually serve, some 

who would come to our attention because they needed help and others who 

just wanted to help those in need to have better opportunities. Anyone and 

everyone from the Māori community was invited to discuss how best we 

could provide services to those affected by rape, incest, sexual abuse and 

related violence and everyone had their say. And at the end of the day, it 

was the kuia and kaumātua, our whānau, hapū and iwi who made the 

decision and through the relationships that were forged between us all, the 

organisation has continued to grow and provide services.  

 

Whānau are also challenged to complete part of their healing process. According to 

the provider, no whānau has returned to the agency dissatisfied with the service they 

receive. 

 

 Quite a few have completed the goals of their programmes and I haven’t 

had one come back and say negative things about the service Yes, they get 

challenged to do stuff, some find it pretty hard. Then they come in and talk 

about it – that’s what it’s all about, talking through the challenges. And I 

explain that I am not trying to put them down but trying to get them to 

accept responsibility which, in turn, will assist in building their mana. I 

remind them that we are both Māori and I know how hard it is for them 

because I share a whakapapa that has suffered the same hardships of 

colonisation, loss of the reo, loss of identities and together, we can work at 

getting through and over our hardships. Yes, they are given challenges and 

this motivates change. In most cases, the motivation for most wāhine and 

tāne are beyond their own needs and is focused on the future for their 
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tamariki. And it is up to us to help them to see that through. Achieving the 

challenges that are put in front of you is, in fact, creating the safety and 

protection of their tamariki.   

 

KAUPAPA MĀORI 

 

Tū Wāhine is dedicated to being and living as Māori within its workplace 

environment. Many of the interviewees mention they have all been on a journey 

living up to their own expectations, values and philosophies. The provider sees the 

management structure as an important part of establishing the organisation to meet the 

needs and demands. The provider mentions that: 

  

 Okay, from where I sit, I think what is really important is to have a sound 

management structure in place for the organisation. One that reflects our 

way of seeing the world and doing things that are priorities within our 

world view. Our kuia and kaumātua at the head – when I say at the head, I 

mean as pou being there to guide us and as mentors for the organisation. I 

believe this is important to our structure, so important that it is the key to 

succeeding as a kaupapa Māori service.  

 

Furthermore: 

 

 Because we are Māori driven, our kaumātua and kuia are paramount in 

ensuring that we provide appropriate services. Because our whānau have 

been exposed to very Pākehā ways of doing things, some have become very 

mixed up – because they are Māori at heart but have been colonised by the 

system. And they believe that the Pākehā way must be the right way until 

things get worse. And then they start to look for a different option and find 

Tū Wāhine. And they meet us and find out that we are a Māori organisation 

and that we are guided by our kuia and kaumātua, and then they begin to 

engage.  

 

 Fairly soon, they are making connections with us and we with them, talking 

about where we are from and where they are from. And then they start to 

tell their stories and we sit and listen. And from what they say, we begin to 

put a picture together and begin to see the gaping holes left in that person’s 

mauri and how their mana has been diminished by the sexual violence and 

how the services they have been to have only scraped the surface. Being 

Māori, our hearts go out to this whānau. And we begin the task of 

organising ourselves to provide the whānau with a healing plan that 

includes special skills that sometimes our kuia and kaumātua have to come 

and guide us through the appropriate process. And our role is to be the 

kaimahi and do things without question because they have the knowledge 

and language needed to help some of our whānau.  

The provider also talks about looking at itself as a starting point, staff working on 

themselves as Māori. In some aspects, the provider mentions that by working in a 

kaupapa Māori environment, one of the first places to start is: 
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 … decolonising yourself was the biggest thing, you know, to get 

decolonised yourself and to understand that kaupapa Māori isn’t a thing 

that you Pākehā-fied, you know. It had to be driven by that inherent thing 

inside of you… I’m only talking about myself – you’re struggling with 

wanting to be Māori but at the same time thinking, ‘but I’ve always been 

Māori so what’s the difference’?  But there was a lot of difference… And 

the struggle between the clients that were coming, not knowing that they’re 

Māori themselves and what you implement in your session.  

 

Further, Tū Wāhine wants to assert itself as an organisation in the sexual abuse sector 

and provide a service for Māori women and their whānau: 

 

 … we didn’t want to see Māori women isolated in mainstream services. We 

wanted to provide them with a forum that was purpose built to meet our 

needs as Māori whānau, a kaupapa Māori approach. And to do this, we 

knew that we needed to remain autonomous of the mainstream services that 

already existed. We knew that the Māori community was behind us and 

supported us. And because of this, we had the strength to stand our ground 

and become visible and known to those who needed our services … we are 

the Māori response to sexual violence and we are in control of our own 

destiny. And only [the] Māori community can decide whether there is still a 

need or whether the service no longer needs to exist.  

 

Stakeholders provide positive feedback on how Tū Wāhine engages with the 

community.  Working in an urban environment, urban people can often be dislocated 

from their own iwi. One stakeholder mentions that Tū Wāhine often tries and makes 

connections for the whānau to their whakapapa: 

 

 The whānau talk kaupapa Māori. They will guide with a beautiful wairua 

that is within their counselors, which I think is massive for today. They let 

that do the feeling for them because the whānau do feel. They see the 

whānau hurting and they hurt with them until such a time that the whānau 

move or make a shift. They will never deny that there isn’t pain. They will 

never deny that the whānau doesn’t need help and from being Māori, in 

that kind of service, they will also link you in with whānau that they don’t 

know they have, the families don’t know that they have relations around.  

 

Another stakeholder mentions: 

 

 It is about being kaupapa Māori driven from their perspective. And when I 

say kaupapa Māori driven, if the whānau feel that, exactly what we did 

today, we open with a karakia. The whānau doesn’t have to feel it. Tū 

Wāhine leads it, from a kaupapa Māori perspective. It’s at your leisure to 

bring out the ghosts in the closet to help with your healing. Stakeholder 

 

One of the stakeholders is also involved on a whānau level as well and notes the 

gentle way in which Tū Wāhine works. She notes that Tū Wāhine makes time to work 

with whānau and mentions: 

  

My extended family, we utilised their service and I was privileged to sit in and they 
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do help you. When I talk now from a kaupapa Māori perspective, it is about 

helping the whānau to understand exactly who they are. We [have] got to know 

who we are and where we come from… so you can move forward…they do care 

about, the session being yours and your time. While Tū Wāhine is working to a 

timeframe, that doesn’t govern them.  

 

TIKANGA MĀORI BEING UTILISED AS AN APPROACH 

ll participants interviewed provided positive feedback about tikanga being utilised 

throughout the programmes. Tikanga provides a strong foundation so the organisation 

can work with their whānau and external stakeholders. Part of the initial interaction 

between Tū Wāhine and whānau is to build relationships with each other. The 

provider mentions: 

 

 … by talking about whanaungatanga, there are opportunities to talk about 

boundaries and relationships. When sexual violence happens, relationships 

are damaged, resulting in the loss of mana not just for the victim and his or 

her whānau but also for the abuser’s whānau. It is whanaungatanga that 

helps mend these relationships and sets the boundaries for future 

interaction. Through whanaungatanga, we can rebuild relationships and in 

doing so, this enhances each other’s mana which has also been damaged. 

When we understand whanaungatanga and enact it, we can begin to talk 

about the sexual abuse and this is usually where the healing begins, as a 

whānau and as individual members of the whānau.  

 

Furthermore when working with the whānau: 

  

 It’s got to be kanohi ki te kanohi as much as possible. And even though Tū 

Wāhine has limited space and the whare at times seems over-run with 

wāhine and tamariki, it’s a beautiful thing to see so many whānau willing 

to come out of their comfort zone and to tell us their story. And for us to be 

given the privilege of taking their story and adding value by drawing  

something good from their story through the use of pūrākau and other 

kaupapa. Only through kanohi ki te kanohi can one truly make a 

connection with where this person is at. All of our senses are engaged when 

we are kanohi kite kanohi and because of this engagement, we are able to 

send and receive messages from our tupuna that would otherwise [have] 

been missed – as kanohi ki te kanohi is the vehicle for transmission of these 

taonga.  

 

Part of the structure of the organisation is the kaumātua and kuia who provide 

continued support for the organisation’s success. According to the provider:  

 

 You know, they have the skills to ground the service, to monitor the 

kaupapa, mentor the leaders of tomorrow, and are the voice of our tupuna 

‘i te ao Māori’. They are the physical connection to mātauranga Māori and 

therefore are taonga that we need to look after and keep safe and are 

acknowledged as being paramount to providing a kaupapa Māori service.  
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The whānau as well as the stakeholders are also very positive about the tikanga that is 

utilised by the organisation. The process provides the whānau with a solid foundation 

in which to explore their journey and re-evaluate themselves. Tū Wāhine is based in 

an urban environment and many of the whānau have been dislocated from being 

Māori. It is noted by one whānau of the organisation’s approach:  

 

 I haven’t seen them push the kaupapa … to be Māori but being Māori helps 

you to understand who you really are and where you came from. That’s 

important, this āwhi, manaaki, tiaki for the families [that] work with them. 

From [a] Māori perspective, their service is so needed and there is not 

enough about those services around. For them, it’s their āwhi, their 

manaaki, their tiaki mo ngā whānau. From the beginning of their 

introduction in their very humble way and making the whānau feel relaxed 

so that they’re not threatened if they have to say anything. When I get there 

with the whānau, I’m part of the manuhiri with that whānau, I’m welcomed 

too. The tikanga, karakia is offered, they don’t get straight into the mahi, 

bit of a general kōrero, whakawhanaungatanga, kapu tī. I can’t describe, 

it’s just natural stuff. Ki ahau nei, tērā te tikanga … You’re not a client, 

you’re whanaunga. That whanaungatanga thing is happening … I can’t tell 

whether that’s tikanga or what, it’s just natural. Tērā te tikanga. Their 

āhuatanga, I see, and their whakawhanaungatanga.   
 

WHĀNAU, HAPŪ AND IWI INVOLVEMENT 

 We still have a long way to go to providing our whānau with adequate 

means of linking back to their ūkaipō. Many whānau links have been 

severed by the effects of colonisation so it takes a lot of time and resources 

to do the research. However, over the many years of service provision, Tū 

Wāhine has become familiar with whakapapa links around the motu and 

where we are unable to assist our networks often are able to put us on to 

someone who can.  

 

Developing stronger relationships with our taura here and developing and keeping 

an updated database would also enhance the opportunities of those who feel 

isolated.   

ORGANISATIONAL STRENGTHS 

Key points  

Having access to an expert pool of kaumātua and kuia who provide the 

organisation with mātauranga Māori knowledge. 

Creating opportunities to develop a Māori response. 

Demonstrating a leadership role in Te Korowai Manaaki – a community group 

based in Waitakere. 

 

Tū Wāhine with the community has explored a structure which works within a 

kaupapa Māori framework.  The provider established a structure that would include 

the community as well as an in-depth knowledge of te ao Māori: 

 

 Our kuia and kaumātua in our community provide the pool of expert 

knowledge and at the very least are the conduits for this knowledge. They 
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have specific types of skills and knowledge that come from a Māori world 

view. We rangatahi, pakeke, on the other hand, have a different set of skills 

learned from mainstream society and therefore we need to balance these 

with those of our kuia and kaumātua. And being Māori gives us [an] 

opportunity to access the skills of our ancestors through the knowledge 

imparted to us by our kuia and kaumātua. So they are precious to us and 

are to be treated with the highest esteem.  

 

The organisation has also been deliberate about being proactive at a community level 

as well as at a political level. This enables the organisation to be visible within 

Waitakere. The provider notes that: 

 

 Once we were able to identify what is needed through networking in our 

community, once we have identified the priorities for our organisation, we 

look for the opportunities in our community to progress these priorities. 

Having created relationships with various government departments and 

having made alliances with individuals and rōpū Māori within these 

departments, we have been able to raise our visibility and have a voice on 

issues that affect our whānau in relation to violence and abuse. However, 

this could not have been possible without the support of our networks and 

the pressure put on government departments at all levels for the validation 

of Māori ways of work with Māori whānau. Although this is not always 

welcome with open arms, the Government has not been able to ignore the 

statistics which indicates that the attempts made to date have changed the 

situation of Māori only slightly.  

 

Furthermore one of the stakeholders endorses that: 

 

 Their leadership in here is just absolutely great, whilst everyone has their 

ups and downs. But I think where Tū Wāhine is at, they [are] not only 

providing a service for Tū Wāhine as an organisation, they are also 

involved in being strong advocates within the community. So when I do 

speak about that … within Tū Wāhine there is another group called 

Korowai Manaaki. So Tū Wāhine lead that to a point but the community 

are also in on that. So all decisions made here, hopefully, will make it 

better for Tū Wāhine and the community. They lead that part for Māori 

providers out here for West Auckland.  

 

 They had gone around with low self esteem and coming out of there and 

hearing them say these things really makes you good, that you have done 

something great to help them be able to identify what their issues are. 

Because I won’t take ownership of it – they have to and get over it. But it’s 

not as easy as that for some [of] them and it’s not. Sexual violation is a 

real mamae for them. So I have photos on that wall from a lot of the 

successes that have gone through and come back here. Now a lot of them 

help those families that can’t get anywhere or make anything because they 

have been there. But they acknowledge their counselors that they have had 

at Tū Wāhine.  
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 Helping our whānau that were not confident in being a mother, were not 

confident, their pathways forward because what had happened [to] them in 

the past. Together with Tū Wāhine, as one of the leading providers out 

here, we used set up whānau learning days for our mothers. Wouldn’t be 

just for the mothers, it would be for the mothers, the fathers, the mokos – it 

would be for everybody. That when we came together, a lot of the clients 

that were theirs up there never lost that touch with them.  

  

 What I do know about the service is that they provide counseling for 

sexually violated women, children and teenagers and mothers. So whilst it 

is in the sexual area, which is very tapu, I also know that they give whānau 

support to the whole whānau. So it doesn’t just affect the person 

individually, it’s the whole whānau that they wrap their services around. 

Provide follow-up for them all the way through till they find that that 

whānau can stand on their own two feet.  

  

 In regards to what you’ve just disclosed to me, there is a Māori service up 

the road and it’s called Tū Wāhine. Now these ladies there are really 

lovely, and they’re experts at helping you release all that stuff, because it’s 

all puku … it’s all in your puku. And once it comes out of here, then you’ll 

be able to send that all out. And I’ve actually seen them at work and I 

believe that … for myself, that they would be a good counseling service for 

you. They work with you, not at you, they don’t tell you what to do, and 

they will work with you. This is what I know of them, and if you were to go 

there.  

 

AREAS OF DEVELOPMENT 

Tū Wāhine discusses the areas of the programme that they wish to explore further. 

One of the main areas is waiata as a healing tool for the whānau in their programme. 

As one staff member mentions: 

 

 They don’t know the value of it as a healing tool and also from the 

perspective of the lessons that you can learn from waiata. I think we tend to 

over-analyse it rather than utilise the very simple messages that waiata 

express and the stories that are told through waiata. A good example of this 

is the song ‘Te taonga o taku ngākau, ko taku mokopuna e’ – has a very 

simple message but it also carries lessons to those who may not understand 

the roles that we play in raising our children. So one can hear the simple 

message or take on the deeper meanings in the waiata. Waiata has always 

been a part of who we are. Traditionally, we had pātere and mōteatea, 

waiata ā ringa, haka. And each style of waiata had a story to tell and 

messages to impart. Waiata is a vehicle that carries stories and messages 

from the past to the present and on to the future. And for that purpose, 

needs to be harnessed as an instrument of healing. Provider 

  

 There are so many gaps that need to be filled in order to maintain a quality 

service to our whānau. We are a kaupapa Māori service that provides 

Māori ways of healing and there is very little training available to meet our 

specific training needs. I know that Te Korowai Aroha used to provide such 
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training and, from time to time, our wāhine have accessed this training. 

Then there is the training provided by Te Pā Harakeke and, of recent, I 

have heard rave reviews about the Mauri Ora training for kaupapa Māori 

providers. However, time, distance and funding has made it almost 

impossible for Tū Wāhine counselors to attend these trainings on a regular 

basis.  

  

 Recently, we began to develop our own training packages but due to 

funding restraints, this continues to be a slow process. The increase of 

funding would allow us to pick up the pace with developing our own 

training. And, in the meantime, would also open opportunities to access 

other appropriate training. However, there is attached to developing 

training the need for research around best practice models for Māori 

whānau. Therefore, we see the need for a Māori research centre to be 

developed so that we can base any development in the field of sexual 

violence, in particular within Māori whānau, as having a proven evidence 

base. I believe that over the many years of practice in our community, most 

research has been done about Māori rather than with Māori and by Māori 

– therefore disadvantaging Māori access to resources to build capacity.  

  

 Although there has been lots of non-Māori and overseas research in the 

field of sexual violence, there is still very little available about local 

approaches [in] that work and even less about kaupapa Māori services. 

There are, however, various rōpū in our community that have been around 

for a very long time and have the knowledge and experience to provide the 

evidence needed to produce training, to produce appropriate resources and 

to provide insight into the needs for [the] Māori community. However, this 

is an area that we need to be harnessing. 

  

 Another area of development for Tū Wāhine is that of building capacity and 

workforce opportunities in the field of sexual violence. The present 

workload has been steadily increasing over the past 20 years and as the 

taskforce findings from the family violence and the taskforce for ending 

sexual violence are being released, we have seen a steep increase in the 

numbers of wāhine and whānau seeking our service. As community 

agencies come on board and refer our whānau back to Māori services, we 

must prepare to increase our capacity and to develop further programmes 

to deal with this. Tū Wāhine is a very small service with eight qualified and 

experienced workers but we are well aware that if we do not grow our 

workforce and develop further opportunities for the organisation 

immediately, we run the risk of having to put our whānau on hold until we 

have the capacity to provide cover or provide very limited programme 

cover and hold over flow of clients on a waiting list.  

 

FURTHER RESOURCING 

Tū Wāhine notes that: 

 

 …for service delivery I think the biggest thing is to have a person on-board 

who could actually chase funding. That would be good and would alleviate 
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the leadership a little bit – chase the funding; and also the area of planning 

would be good…and maybe more counselors as the load gets bigger and 

bigger.  

MAKING A DIFFERENCE 

The programme and the process is seen as appropriate and meeting the needs of the 

whānau. Tikanga that was utilised as a natural part of the intervention is highlighted 

as a strength. As one whānau mentions: 

 … a lot of meaning in all those waiata…songs…to Māori people, and to me too and 

everybody I know. Karakia would help me out a lot, karakia in English is a prayer 

and it’s awesome. You can’t find a service like this that has karakia before kōrero. Tū 

Wāhine knows what’s going to come out of your mouth next and they understand 

because they are Māori – just like me.  
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TE PUNA ORANGA, CHRISTCHURCH  

 

Te Puna Oranga is a kaupapa Māori provider based in Christchurch providing a range 

of programmes for Maori women, whānau, youth and children under five in the 

suburb of Linwood. The organisation provides for urban-based Māori.  As a reflection 

of the demographics of Christchurch, 14.2 percent (25,725) of the population stated 

they belonged to the Māori ethnic group in the 2006 Census (compared to 4.6 percent 

nationally). For Māori aged 15 years and over, the median income in Christchurch is 

$22,000 compared with a median of $20,900 for all Maori in New Zealand.    

METHODOLOGY 

Interviews were held with staff, stakeholders and whānau that had participated in the 

programme. These interviews along with other documentation collated from Te Puna 

Oranga provided the data for this case study. 

PROVIDER INTERVIEWS 

Initial contact was made by a member of the working group to establish the provider 

participating in the case study. Once an agreement had been reached, contact was 

made to: 

 

Establish further information and questions to be answered by the researchers. 

Give the provider an overview of the process. 

Gain an understanding and an insight into the programme of Te Puna Oranga. 

Share ideas on appropriate stakeholders and whānau that would be willing to 

participate in the research. 

Establish possible dates for the interviews to take place. 

 

Six staff members were identified as interview participants. The information sheet 

and the consent form were given to the organisation two weeks prior to the interviews 

which were then held at Te Puna Oranga.  

 

Prior to the interview, the researcher reviewed the information sheet with participants 

to ensure they were all clear on the objectives of the project; and to clarify any 

questions. The researcher also discussed the consent form. The interview was audio-

taped and transcripts were returned to participants for approval before being entered 

as data into the project. 

STAKEHOLDER INTERVIEWS 

Stakeholders were identified in collaboration with the researchers and subsequently 

interviewed. These interviews included six people representing two stakeholder 

groups, He Waka Tapu, the Mental Health Foundation – and a kaitautoko of the 

organisation as well as a kuia with a long history of involvement with Te Puna 

Oranga.  

 

The interview questions covered nine main areas:  

 

Their relationship with the provider. 

How they utilised its services. 

How they viewed the organisation. 

Whether it was embedded in a kaupapa Māori context. 
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Whether they saw the organisation utilise tikanga Māori within their 

programmes. 

The impact and changes they observed on the lives of whānau. 

The organisation as part of local whānau, hapū and iwi within Ōtautahi. 

An outline of the strengths of the programme. 

Areas for further development.  

 

Prior to completing the interviews, the researchers asked the members how they 

would like to receive their transcripts with agreement that this would be co-ordinated 

by Te Puna Oranga for final approvals before being included in the case study. 

WHĀNAU INTERVIEWS 

The provider – in consultation with the research team – initially contacted whānau 

that had been involved in the programme to ascertain their participation in the case 

studies. The provider co-ordinated the interviews to occur as a large focus group at Te 

Puna Oranga. Six female participants agreed to be interviewed. The provider gave 

them information about the case study with a copy of the consent form was sent to the 

whānau two weeks prior to the interview. 

 

Once the process around the interview had been established, further discussion 

occurred and whānau had the opportunity to ask questions about the case study. When 

all whānau were satisfied, written consent was obtained.    

 

The interview was semi-structured. The questions followed a pattern of initial 

engagement of the whānau with the organisation, the wider whānau involvement, the 

healing process, the use of kaupapa Māori and the methodology utilised, and the 

difference the programme made to themselves and their whānau.  

 

The focus group interview was audio-taped, transcribed and emailed back to the 

clients for feedback and final approval. 

ESTABLISHMENT 

Te Puna Oranga was established in Christchurch in 1986. The aim was to enable 

wāhine Māori and their whānau to overcome the effects of abuse. The origin of the 

organisation’s name came from the whakaaro of kaumātua and kuia. It is said to be:  

 

 … conducive with healing … and the focus is moving towards well-being … 

but the actual name was Te Puna o te Oranga – the spring. Provider 

 

Te Puna Oranga has been established for many years. The organisation has 

credibility, a long track record and high standing within the social sector at 

community, local, regional and national level. The staff is well grounded in tikanga 

principles – such as manaakitanga, whanaungatanga and wairuatanga – which are 

reflected in their practices with whānau, key stakeholders, government agencies and 

other organisations.  

 

The structure for Te Puna Oranga can be seen in the outline below: 



157 

 

 

 
 

There is a collective strength of solidarity that affirms and respects differences, skills, 

expertise and knowledge within the organisation. The holistic and culturally 

appropriate healing models affirm their cultural identity and tikanga practices. Te 

Puna Oranga has a wealth of untapped knowledge, expertise, archival data and people 

power that asserts tino rangatiratanga and mana motuhake. 

 

During the interviews, the provider and stakeholders recall vividly the beginning of 

Te Puna Oranga. The provider and stakeholders paid homage to Alva Pomare and 

other Māori women who influenced the inception of Te Puna Oranga through a: 

 

 … collective of services at Rehua…one of those services was counseling … 

and Alva was the driver as far as Te Puna Oranga went. And the women 

around back then were all trying to set up a collective of Māori women to 

provide services from Rehua Marae.  Counseling and sexual abuse became 

the core component of what Te Puna was about originally… 

 

The history of the organisation is of importance to the stakeholders. On reflection, a 

kuia of the community says: 

 

 …there’s a huge history that goes back to when I was young and back to 

our women that are no longer here. Coming from a very protective whānau 

I realised we needed to learn some things about our community and be part 

of it. It goes right back to when people marched against the removal of 

children by  the state that I suddenly realised that everything wasn’t how I 

saw it, every day there were children turning up at court that had nobody 

to care for them because of abuse… And Judge Brown was saying, not one 

more child into care. That had made me realise how important whānau and 

extended whānau were in supporting their own.  

 

She says seeing children go through the court system was incredibly daunting in the 

early days:  

 

 I think I was shocked more than anything…when I think back to my own 

mother and the things she used to say to me. Like when I was growing up 

as a teenager, ko koe te whare o te tangata, you’re the house of the people. 

In your time, when you’re ready, not before, when you’re ready, we will 

grow our hapū and our nation and you will be part of it. Think carefully, 

the man that you lay with. It’s not a five minute thing – it’s one that lasts a 

lifetime. And I suppose when I thought about what mum was saying to me 



158 

 

 

and thinking about all these children, you can’t ever put them in the 

cupboard when you have had enough. Once you’ve had your baby, kanoho 

tēnā pepi, hei mahi nui mahau, a pakeke noa…I learnt quickly by my own 

whanaunga. Because their parents and fathers went off to war and mothers 

died of TB because it was rife down the coast. I matemate ana ngā matua, 

there was nobody to look after the children except the aunties and uncles. 

All these whāngai turned up on the doorstep and I’d look at, oh no, here 

comes the coast bus, look at all the kids, more children to bring up. And in 

some ways, I suppose, I sort of thought, this is not fair, they’re only young 

and we’ve got all these whāngai, you know. And it took me back to how we 

brought up our whāngai, nobody to look after them. Soon as they’re old 

enough to go to town, go to work, then they’re on their way. Kathy Stewart 

and I really want to say that wahine from Rapaki … opened my door to the 

real world when she said, come … there are many children that haven’t got 

a home.  

MISSION AND PHILOSOPHY 

The mission of Te Puna Oranga is the restoration of whānau in terms of their mana, 

dignity and pride as Māori; and as a Māori whānau through a journey of healing that 

incorporates: 

 

Te Taha Wairua (Spiritual) 

Te Taha Hinengaro (Mental) 

Te Taha Whānau (Family) 

Te Taha Tinana (Physical Wellbeing)  

 

The three main aims and objectives of Te Puna Oranga are to: 

 

Restore self-esteem, dignity and pride to Māori women and their whānau. 

Assist whānau, hapū and iwi to take charge of their wellbeing and health 

through education and healing. 

Provide aid and support for whānau to stop the cycle of abuse.  

VALUES 

The management and programmes of Te Puna Oranga are based on a number of 

underlying kaupapa Māori values. The organisation promotes support and 

co-operation, teamwork, open communication, flexibility and adaptability, a high 

level of accountability, integrity, professionalism, and an absolute commitment to the 

collective vision and principles of the whānau of Te Puna Oranga. 

  

The counsellors work with groups or on a one-to-one basis with victims and 

perpetrators of abuse. The provision of Māori educators to facilitate training and 

education has generated requests from the Māori community, kōhanga reo, primary 

and secondary schools, government agencies and professionals.  Requests have also 

come from those working in the field of abuse prevention programmes which have 

resulted in the employment of an educator to cope with demand. 

STRUCTURE DELIVERY AND CONTENT 

Te Puna Oranga offers different programmes for whānau depending on their needs. 

These programmes include:  
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Counselling (ACC approval): For sexual abuse and all forms of violence, 

identity, grief and relationship issues. 

Women’s DVA Programme: A self-development programme for women who 

have experienced violence and/or abuse. 

Parenting DVA Programme: For parents/caregivers who wish to learn 

practical skills for safe parenting.  

Youth DVA Programme: For youth that have been violent, who have 

experienced violence/abuse or are at risk of offending.  

Youth Offending: Working with youth and their whānau that have had three or 

more youth justice conferences.  All referrals for this service must come from 

Child, Youth and Family. 

Training (Māori framework): Facilitation, whānau pathways, domestic 

violence, cultural supervision, strategic planning for Māori community, 

intervention, and practices relevant to Māori youth and whānau wellbeing. 

Parenting Through Separation: A Ministry of Justice programme. 

Wāhine Whakaoho: For women, offered during school terms.  

Rangatahi Whakaoho: For youth, offered during school terms.  

Te Rōpū Matua: For parents and caregivers, offered during school terms.  

Parenting through Separation: A Ministry of Justice programme offered in 

Christchurch, with a Māori focus.  

 

Counselling 

This is a confidential service with registered ACC counsellors who cover a wide 

range of issues including sexual abuse, physical, emotional abuse, grief and loss, 

separation and cultural identity. 

 

Rangatahi Whakaoho 

A group for youth that have been violent, who have experienced violence or who are 

at risk of offending. These groups run throughout the year for six weeks during school 

terms. 

 

Wahine Whakaoho 

This is for women who want to meet with other women that have experienced some 

form of abuse or violence. Women can also be violent and this is often very difficult 

to talk about. Wahine Whakaoho runs throughout the year and each programme is for 

six weeks, four times a year. 

 

Whānau Pathways 

A whānau pathway is for families who want to break the cycle of abuse and make a 

safer home for themselves and their children. The pathway is about their aspirations 

as a whānau. Children and youth derive their self esteem from their family. Whānau 

Pathways are four, two-hour sessions facilitated by two facilitators offering a visual 

pathway of their goals, issues and barriers within the area of family violence. 

 

Māori Youth Contestable 

This is for youth that have had a youth justice and care and protection conference. All 

referrals must be requested from a Child, Youth and Family social worker. Services 

offered include cultural identify, mentoring, one-on-one counselling, weekly group 

monitoring, reducing offending, family pathways, whānau support, educational 

referrals, psyche assessments, wānanga, and developing whānau and iwi connections. 
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Cultural appropriateness 

Te Puna Oranga is a kaupapa Māori organisation that believes that the: 

 

Tino rangatiratanga principle refers to the right of self-determination 

(autonomy, self-governance) guaranteed within Te Tiriti o Waitangi. Kaupapa 

Māori approaches; processes and ways of being are acknowledged, validated 

and reflected at governance, management and operational levels through the 

integration of Māori cultural and spiritual values and practices. 

 

Mana motuhake principle refers to the exercise of authority at the governance 

level charged with the responsibility as guardians to determine the strategic 

direction, objectives and action measures to be achieved in the 2008/2009 

periods. Management have been delegated the authority and responsibility to 

produce the business plan for ensuring the desired outcomes are achieved. 

 

Kōtahitanga principle refers to a unity of purpose and intent which 

acknowledges the unique and individual strengths, talents, skills and expertise 

of the collective. Management will ensure there is a commitment from the 

whānau collective of staff and volunteers to work towards implementing the 

business plan. 

 

Tika and pono principles refer to acting righteously, walking in truth, honesty 

and open transparency. The kaitiaki governing collective will monitor 

progress on the action measures and milestone. 

 

Aroha ki te tangata refers to having unconditional regard, respect and care 

towards each member of the governing body, management, staff and 

volunteers that ensures their mana and dignity is intact and enhanced. 

REFERRAL AND ENGAGEMENT 

The organisation is open to receiving the following: 

 

Referred by anyone in the community. 

Self referral. 

Referred by an agency. 

 

Te Puna Oranga offers services for Māori whānau free of charge. 

 

RELATIONSHIPS WITH PROVIDER, STAKEHOLDERS AND WHĀNAU 

Te Puna Oranga has many diverse relationships within its community including other 

kaupapa Māori organisations, iwi organisations and, most importantly, the whānau 

that the organisation is working alongside. One of the main factors that underpin the 

success of the organisation is whanaungatanga and this is mentioned throughout the 

interviews.  

 

Whanaungatanga is utilised and characteristics of its development vary with the 

different elements of interaction. In discussions, it was strongly identified as one of 
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the key elements of the organisation’s success.  As one staff member mentions, it was 

really important to maintain: 

 

 … the connections, the relationships. There is just so much healing in that 

relationship and then that relationship becomes a model for their other 

relationships. They internalise the caring and the support that they get 

when they come here.  

 

Relationships with the provider were also a major reason why people choose to access 

the organisation. One stakeholder mentions: 

 

 … in terms of the organisation, it’s actually about the people…it has been 

the relationships that I’ve actually had.  

 

Another stakeholder mentions the relationship had with Te Puna Oranga through it’s 

the facilitation skills and getting out in the community to promote support systems for 

whānau. The stakeholder says that that their relationship with Te Puna Oranga: 

 

 … relates to the wāhine that I work with. Each cycle that we run, Tania 

comes in and gives a bit of kōrero about the organisation itself. Yeah, 

that’s it really…And also the fact that our niece…she utilises the service as 

well.  

 

A stakeholder reaffirms the rationale for utilising Te Puna Oranga as opposed to 

others. She notes: 

 

 My referral here is based on a relationship, it doesn’t necessarily mean 

that it’s an organisation relationship…because I have [a] relationship with 

Tania…and I know their history…that will gradually refer through.  

 

All of the participants felt they had a positive relationship with Te Puna Oranga. One 

whānau member highlights a key element: 

 

 The workers are like our friends, we’re like a whānau. We know they’re 

higher than us in a sense but they don’t act it, they act like a whānau. And 

this place has stability. It’s a home and refuge where wāhine can go. And 

we know they are safe and they go home to their children and keep their 

children safe.  

 

WHY STAKEHOLDERS AND WHĀNAU CHOOSE THIS ORGANISATION 

Key points 

 

Te Puna Oranga is a kaupapa Māori organisation working with survivors of 

sexual abuse in Ōtautahi and surrounding districts. 

All kaimahi in the organisation are Māori. 

All of the feedback received from stakeholders and whānau is extremely 

positive. 

The culture of the organisation is seen as a positive aspect for whānau and 

stakeholders. 
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Being in a safe environment where whānau are cared. 

 

In Christchurch, there are several organisations that deal with sexual abuse. However, 

Te Puna Oranga is the only kaupapa Māori service that focuses on wāhine and their 

whānau in this area.   Whānau come through varying pathways such as government 

agencies like CYPS or ACC.  Referrals also occur through kaupapa Māori 

organisations, iwi organisations, whānau previously involved in the programme, and 

self referrals.  

 

One of the factors that influence stakeholders and whānau who choose Te Puna 

Oranga is the organisation’s culture. The provider is aware of the time needed to heal 

from abuse and notes that whilst there are funding constraints: 

 

 … there is no pressure of time which I think is really key for anyone 

working in counseling. To try and heal someone within a 10-week period or 

whatever it is you have been allocated because of funding… we don’t even 

consider that. Some of our whānau have been coming here for years. We 

see that as a really positive thing, a positive step.  

 

Stakeholders who refer whānau to Te Puna Oranga either had involvement with the 

organisation on a whānau level or have referred whānau on a professional level. One 

stakeholder is impressed by the intervention utilised and notes that: 

 

 And to our own, as a whānau, to sexual abuse being right there for us as a 

whānau and family violence, you know. So that’s a big part of why we’re 

here because, you know, we experienced it for us … we worked for it.  

 

Another rationale for choosing Te Puna Oranga is that it has grown from the 

aspirations of wāhine Māori.  

In another instance, Te Puna Oranga is the only Māori organisation that deals with 

sexual abuse for Māori whānau. The organisation is also on a registered list with 

Child, Youth and Family and a stakeholder mentions that: 

 

 I knew about them in the 90s because I went to them when I was in my 

teens. So I knew there were Māori organisations somewhere. However, 

when my niece had been abused…I got the list of contacts through CYFS 

and it was the only Māori organisation in Christchurch – so that settled 

that question.  

 

Having a good reputation and history in the community is an important aspect in any 

organisation. Te Puna Oranga continues to build its profile within the Canterbury 

region. One of the stakeholders has been involved with the organisation on both a 

personal and professional level and acknowledges the manner in which her whānau is 

made to feel safe. She mentions that: 

 

 … in some ways, even though we’re still in our rohe in terms of our 

relationships with our other whanaunga, it’s a safe place for them. And 

they’ve done mahi with another one of our nieces and I tell you, that was 

hard work for us. And she kept coming back so what that tells me is, it’s 

safe, that’s what I know about the organisation.  
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Another stakeholder recognises the experience that Te Puna Oranga has and sees this 

as a strength. She notes the organisation knows: 

 

 … what the kaupapa is. It’s very clear why whānau come here. And also 

that most [of] these wāhine actually walked that journey as well. What 

whānau are experiencing, they’ve experienced. That’s another strength - 

and the history, the foundational history of it all. So I guess the history they 

have with whānau and the relationships they have with iwi around the 

motu.  

 

Another stakeholder says the reputation of Te Puna Oranga continues to grow: 

 

 For the amount of time I’ve been in the community, I’ve never heard 

anyone moan about it. And I tell you what if there’s something wrong with 

the organisation, you’ll hear people moaning about it. Because our people 

love to moan… I have a lot of faith in their credibility. And when people 

come to me, that’s where I’ll tell them to come… 

 

All of the participants overwhelmingly expressed their support for Te Puna Oranga 

with some speaking about how they arrived at the organisation.  One whānau member 

had been on a long journey prior to dealing with issues of sexual abuse: 

 

 I didn’t know how to change. I didn’t know where to start. It started off 

with a Māori case manager at WINZ because I had enough of my life and 

so I asked for help. It was one step at a time, from WINZ to He Waka Tapu.  

From He Waka Tapu to psych emergency. From psych emergency to 

counseling at Te Pura Whetū. From Te Pura Whetū, I ended up at 

Women’s Refuge. And from Women’s Refuge, I ended up here.  

 

Another participant speaks about her journey and the requirement to attend a 

programme like that provided by Te Puna Oranga: 

 

 I came to know about Te Puna Oranga when I went to Ōtautahi CYFS. It 

was a part of the agreement with CYFS to get my sons back. They only said 

I had to do it from one term but I’ve been here for three years. My kids 

have grown up here. My youngest baby was conceived through sexual 

violation, couldn’t get rid of him though because it wasn’t his fault. This 

place has turned me from a tangiweto, scared of everything, to a bubbly, 

happy, crazy girl. These guys know, when I first came here, I wouldn’t talk. 

I would always be in the corner but now I’ve got the confidence to get up 

there and speak and defend myself and say no. They taught me what I can 

have and what I can do and it’s alright to say no. I love this place. Whānau  

 

Te Puna Oranga is seen as providing a stable environment. All the participants in the 

whānau focus group acknowledged the organisation as a safe haven. Another whānau 

member speaks about her involvement: 

 

 I came here to Te Puna Oranga and continued to come here. And then I did 

the parenting course…and had my third child. And the more times I came 
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to Te Puna Oranga, I thought, no, I deserve better and my kids deserve 

better, and I want them to have stability in their lives.  

 

Many whānau are referred through other organisations. One whānau member recalls 

that she had come to Te Puna Oranga with: 

 

 … a lifetime of domestic violence. I came to this place through the refuge, 

the Māori women’s refuge. They brought me in here after I decided to go 

into Women’s Refuge for my first time. I’ve been here for about six years 

off and on until I did my course. It’s been an awesome healer for me, 

having to understand my feelings and things which I didn’t know existed 

because I was more or less always unhappy and angry and just didn’t have 

a life really. And this place changed my whole life. I just loved coming to 

groups. It was the only thing that kept me motivated. Just coming in and 

meeting different women and finding out that you weren’t the only one 

living this tormented life. I know what it’s like to be sexually violated which 

isn’t good so for my kid’s sake, I changed.  

 

KAUPAPA MĀORI 

Kaupapa Māori is recognised within Te Puna Oranga as the only philosophy that 

underpins the organisation and gives the service a unique start when working with 

Māori whānau. These principles can only serve to enhance the outcomes for whānau. 

The provider states that: 

 

 … the one thing I want to mention is our structure and kaupapa. And we 

demonstrate it to be more that our kupu that drives it … like tino 

rangatiratanga and principles, mana motuhake – there’s whole sections on 

that. So I think it’s for us as a kaupapa Māori service that we’re true to 

ourselves on how we’re structured and reflective of kaupapa Māori.  

 

The development of Te Puna Oranga derived from the Women’s Refuge and through 

the strength and desires of kaumātua, kuia and other Māori whānau. The organisation 

acknowledges this as important when working together as a united organisation: 

  

 We had a collective … we’ve always been a collective, to get things … to 

move on with how we’ve organised ourselves so it’s more conducive Still to 

the kaupapa but there’s also a kupu that we have got in it. That’s quite 

unique and how we write our structure up, it’s all awesome.  

 

People working in Te Puna Oranga have a strong sense of being and in doing so share 

their experiences so other Māori whānau can view their own wealth of knowledge and 

know they have the answers within themselves to reach their potential in life:  

 

 … that the taonga is with them, within you, within your whānau … It’s that 

Māori content, trying to get our own worldview, that’s what we came up 

with.  

 

Further the providers say: 

 



165 

 

 

 … our whānau are true to that, they have their own strengths and they truly 

are their own spring of well-being. I think what we do here at Te Puna is 

that support for that to grow and nurture.  

 

Having kaumātua and rangatahi attached to the organisation also attracts whānau who 

tend to have a relationship with Te Puna Oranga long after completing their 

programme.  The stability of Te Puna Oranga is seen as an underpinning strength. 

One stakeholder states: 

 

 … that foundation that was laid right from the very beginning with all our 

kuia and kaumātua and the building up on that. And I think that Māori for 

Māori, you know, it is Māori women supporting Māori women…it’s about 

our wahine who have always been here and keeping those fires burning for 

our whānau. And they are unique because we don’t have very many Māori 

services here … that are kaupapa Māori based, you know, and that’s really 

important as well.  

 

Another stakeholder acknowledges that: 

 

 … they kind of move at all different levels, you know, they have foundations 

of whakapapa here. They are kind of, I guess, in lots of ways, they have 

their finger on the pulse as it relates to the community. Even though the 

kōrero, they may be using clinical or Western paradigms, it’s not about 

that. It’s about how they relate to another, to our own people, because in 

some ways I see that, sometimes, there’s a lot of value in the kōrero, you 

know. That they have dual competency, that they sit in the world of te ao 

Māori and yet they have an understanding of, you know, this other stuff 

over there. And so that tells me that they’re kaupapa driven as it relates to 

the well-being of whānau. Yeah, it’s always an interesting question, ay, in 

kaupapa Māori. Their face is Māori and there are lots of other things that I 

want to kōrero about.  

 

Another stakeholder expands on the models used as a form of intervention and 

acknowledges that Te Puna Oranga mixes the intervention to meet the needs of their 

whānau. They never deviate from the kaupapa, however: 

  

 … they will actually mix and match the intervention to actually suit the 

person and that’s not always the case in other organisations. There’s this, 

this, this, this … whereas with the interventions, it may be that the 

intervention actually moves outside of the organisation. So maybe, you 

know, they make contact with, I don’t know, uncle such and such who’s 

from this particular iwi – kaupapa Māori, that’s what it is for me anyway.  

 

Whānau stay involved with the organisation long after they have completed their 

programmes, including volunteering their time, cooking, making resources and 

writing songs for the organisation. Kaupapa Māori provides no limitation and the 

kaupapa of the organisation is the main reason whānau remain engaged for years. One 

stakeholder notes for her: 
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 … seeing kids come in and then they’re still here, you know. Only kaupapa 

Māori will do that, you know, they become part of the whānau. They 

become part of the kaupapa that’s extended to the community. They’re still 

here … 10 years later or something. And then perhaps at the end of that, 

the coming in at the beginning and coming through this pono, you know. 

Going on the Puna Oranga that they have become the kaitiaki of the 

kaupapa to the community and they’re able to contribute back to the 

community.  

 

She mentions that Te Puna Oranga is driven and owned by Māori so for her: 

 

 …it’s also about the essence of who we are as Māori and how do we hold 

the mana and integrity of that. How is mana enhanced?  Because the 

kaupapa is around Māori wellness. How do we ensure the wellness of 

Māori women and their children? And also how do we integrate that with 

Māori men and how do we bring that whānau back together again and so, 

one of the issues?  

 

Another stakeholder states: 

 

 I think that comes with obligation, in ensuring there is that transfer of 

knowledge. And for an organisation to still have integrity around that, 

that’s awesome, because they haven’t lost sight of the fact that we need to 

link with others. We need to share at an international level…Tania has 

taken this kaupapa to other indigenous people who have visited this 

organisation.  And I think that’s what I really appreciate about kaupapa 

Māori within this organisation.  

 

TIKANGA MĀORI BEING UTILISED AS AN APPROACH 

It is important for whānau to feel a part of the organisation so ‘kanohi ki te kanohi’ is 

seen as part of the process: 

 

 … it kind of settles them, makes them feel at home. And it’s a feeling that 

they really like - the kaupapa and the karakia that go with the programme.  

 

It is also important for the provider to make links with the whānau and their 

whakapapa. The provider mentions that one of the initial stages is: 

 

 Connecting them to their whakapapa is really key.  

 

A reflection of other past introductions made one staff member feel: 

 

 … really sad because when they come here, they say, “oh, I’m on a benefit, 

I’m a solo mum”. That’s how they see themselves. I say, “no, you are not. 

You come from whakapapa” … so that’s the thing.  

 

Te Puna Oranga sees its mahi as helping Māori whānau to work through difficult 

situations by utilising tikanga Māori as part of that process. One staff member says:  
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 I know that everybody is on the journey and not everybody’s at a place 

where you can be. And a lot, that view of the world, of te ao Māori, 

probably in their thinking … so for me to give information in a positive way 

about being Māori and empowering people, about some of our stories … 

like Hineahuone, the stories about our creation. So they get a worldview 

which is not always informative to them. And it’s more about their identity 

… because I think that is what makes us unique, is that we are [a] kaupapa 

Māori service. But to give information that is, give informed information 

about some of our beautiful, our tikanga, and things that sit in our tikanga, 

and why they are important especially for women to know.  

 

All stakeholders have had a positive experience and appreciate the tikanga utilised 

within Te Puna Oranga. An important tikanga occurs when whānau come through the 

door:    

 

 … you never come here without being offered a coffee or a tea or 

something. A kind of basic reflection, they’re there for the whole person, 

not just … you’re here for an hour, come in, have your chat and get out 

type of situation. 

 

For another stakeholder:  

 

 … it’s the pōwhiri process. When you come in, you’re made welcome and 

when you leave, they always give you something. Like every time, I’ve 

brought the girls in for counseling, they’ve left with, oh, this might help the 

situation or, look, could you tell the parents this or that…giving basic tips 

that they can actually utilise at home. But they also give tips to the 

parents…also to schools, like tell the teacher that this might help if she gets 

into this situation, which is really good.  

 

The whānau focus group speaks positively about the programme and highlights that 

though the whānau has completed the programme, Te Puna Oranga will still touch 

base from time to time. Whānau also mention they can rely on the organisation when 

in need. This from the following whānau:  

 

 They touch base with us all the time. It’s not like you come in to the group 

and it’s finished and that’s it. They touch base with us all the time … and 

I’ll be doing voluntary work here too soon, it’s my way of giving back. I 

just love being here and there are other things. Like about three weeks ago, 

because I was working and I had trouble with my bosses and … she came 

in and she supported me all the way through, the whole way through. There 

were so many things, she informed me more about my rights and gave me a 

better understanding. And when I went to mediation, she was right there.  

 

Another whānau member concurs: 

 

 They always touch base with us. If we ever need help with anything, and 

even some of the mothers. I remember, at one stage, when I didn’t have a 

car to get to Te Puna Oranga, they would pick me and the kids up, their 

petrol. They would use their petrol and they would do that for all the mums. 
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And they still do that to this day. If we need to get somewhere or if there’s 

an appointment that we are scared of and we don’t want to be by ourselves, 

they will come. They always come and they always make time.   

WHĀNAU INVOLVEMENT IN THE HEALING PROCESS 

The provider, stakeholders and whānau state that one of the most useful aspects of the 

programme was working with the whānau on their journey to heal themselves. The 

shared knowledge of the organisation and whānau means the healing process is based 

on whānau needs and the importance of building a belief in whānau. One staff 

member thinks: 

 

 … that mana wahine starts and that … what I like is that resilience and 

probably that belief in themselves and the value that they place on 

themselves, that’s what I think. And if you can do that, they get to know 

themselves … they get to know themselves and feel more confident in 

themselves. Slowly start to just believe, until they fully believe, they think, 

yes! I’m going to do it now!  

 

In addition to that, the utilisation of tikanga Māori is seen as a pathway towards: 

 

 … educating them about the stories and the myths about where they come 

from, that sort of stuff. But you are also still teaching them the skill that is 

in line with therapy, that it is also in line with self growth and perhaps a 

little bit of self inventing going outside that square. But it’s certainly, it’s 

definitely good therapy tools, if that’s [what] you meant. Provider 

 

Many of the whānau focus on their tamariki as well as themselves to get to the place 

they are at today. The respect whānau has for the provider has facilitated their growth. 

For some whānau, it has been the first time in a while to live as Māori. As one 

participant states: 

 

 … to feel Māori and to be proud of being Māori wahine, to be a strong 

wahine within your whānau and make your whānau better. Our children 

are our taonga and I think that’s what they teach us. They teach us self 

reliance, they teach us self respect and they help us. Whānau  

 

Whānau feel the organisation offers further services to educate their own whānau on 

the impacts of sexual violence. This was not often a smooth process but for one 

whānau member, she was delighted at how one staff member: 

 

 … did really amazing work with him…He didn’t even have to talk, he could 

draw and they would go to McDonalds…really good skills working with 

our kids, especially our boys. Teaching the boys that talking about violence 

is okay and talking about what they have seen, so that they can get it out.  

 

Some whānau mention that mainstream providers cannot meet their needs as Māori so 

they tend to move.  
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WHĀNAU, HAPŪ AND IWI INVOLVEMENT 

Te Puna Oranga works with whānau as a unit to begin the healing process and, in 

some instances, works with the perpetrator as part of whānau restoration. Western 

traditions have often interfered with this process by isolating and compartmentalising 

the individual.   Te Puna Oranga often employs the wānanga process. As the provider 

states:  

 

 What’s wrong with huihui, that’s how we used to do it in the old days? In 

fact, you never went home till the kōrero was done…so some of those 

traditional practices still make sense today. Because we split off [into] little 

groups, we never talk to each other, purely because we might have an 

accident or because the court says we can’t talk to this person. So we do 

not have court programmes, we’re … non-mandated so we work with 

families. So that’s kaupapa Māori to me, working with the whole…we’re 

whole people, not just, oh, work with the child, work with the mum, or work 

with the dad. We have grandmothers and mothers and aunties and uncles. 

And it’s not just a mum and a dad – it’s a whole whānau that we can all 

bring in … they all come in here.  

 

With its long history in Christchurch, many people who were part of its initial 

inception made sure they worked alongside iwi and rūnanga.  It was therefore 

important in its development that:  

 

 … it had the mandate right from the start from Ōtautahi rūnanga as well as 

the kaumātua kaunihera who [are] Ngāi Tahu. So kaupapa Māori for me is 

having permission to heal and that permission comes first and foremost in 

the way I view it for mana whenua. So that’s one level. And then at a 

governance level, it’s having the input of kaunihera who are part of that 

structure. And over the years, this organisation has gone through various 

phases of development in terms of how their values might be reflected, not 

just at a practice level but at a governance, management and operational 

level. And I think a lot of organisations have evolved, have gone through 

those phases. And some of it has to do with the influence of contractors and 

funders. And so we have to get smarter and more professional about, 

professional in inverted commas. No matter how kaupapa Māori is 

maintained, of kaupapa Māori in our practices. So over time as that has 

evolved, then [the] face of kaupapa Māori today is very different to what it 

was 20 years ago…because 20 years ago we were not really into structure. 

It was about all the values and all the whakaaro today.  

 

ORGANISATIONAL STRENGTHS 

Key points 

 

The whānau is a priority and included in the structure of the organisation. 

People of the organisation have varying strengths and have the ability to draw 

on those as a collective. 

Staff change from time to time; however, the principles remain constant. 

Having a kuia that has been in Te Puna Oranga since its inception. 

Staff encourage whānau to work on developing their self esteem. 
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Currently, Te Puna Oranga is working through and utilising a Strengths, Weaknesses, 

Opportunities and Threats (SWOT) analysis of their organisation.  Treating people as 

an extended part of the whānau within the organisation is seen as: 

   

 … the priority…their kaupapa is the priority so when women refer into this 

service, they are immediately…taken care of. So I think that’s wonderful. 

An additional strength is the whakawhanaungatanga that happens here. 

Every person who walks into this room and office has felt that they’re part 

of the family and there’s that connection and immediately they feel that too. 

And they want to keep coming back and that is reflected in the number of 

volunteers who come through the programme who are now working for this 

organisation. And they want to be here and it’s interesting, you listen to 

their whakaaro about [how] they see this as an extension of their whānau.  

 

Furthermore, stakeholders see that Te Puna Oranga works together as a collective to 

meet and encourage whānau to reach their potential in life. They note that: 

 

 Another strength of this organisation and I think it’s improved over time, is 

that they’re getting much clearer about their roles and how they can build 

on the strengths of each other and work together as a collective. Now 

they’ve had to work really hard on that over the years, you know, because 

it always changes as new staff come and go. And the needs of the 

community can shift and change as well. So there have been a lot of 

challenges on this organisation and they’ve maintained some of those core 

values have not changed. In fact, Aunty Kiwa’s been around since the 

beginning. You’ve had people like that with that fluency and monitoring 

and watching over this organisation and that’s strength. 

 

The provider also utilises its skills within the sector and for Māori whānau having:  

 

 Kanohi ki te kanohi, that’s good.  They’re not stuck in the methodology 

stuff which I think is great. Like every session, it changes. And they also 

know how to draw the kids out but also when to stop.  And it’s integrity; it’s 

the same each time you come. It doesn’t change if you’re in a good mood 

or you’re in a bad mood you know. The process they use is actually really 

consistent which is what’s needed at times. And they validate the person.  I 

don’t think they’ve ever not pulled out a strength in the kids which is 

actually sort of cool.  

 

Whānau acknowledge that Te Puna Oranga hands them a gift of knowing that whānau 

have the answers within themselves and the organisation helps them to believe in 

themselves. One whānau notes that: 

  

 … it made us realise we always had the tools. We had to realise we had 

them rather than hearing that you’re not capable of doing that … but in 

actual fact, we had those tools the whole time. And everything we had gone 

through just blocked us from what we already possessed and Te Puna 

Oranga was able to help bring that out in us.  
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AREAS OF DEVELOPMENT 

Key points 

 

Further development of a programme to meet the needs of rangatahi aged 14 

to 16 years. 

Training for the provider. 

Involving past whānau in the training as facilitators and building in a training 

component to enable whānau to become a part of the programme. 

Training for staff, external organisations and whānau that come through the 

programme.  

Further research within their community around sexual abuse. 

Resource development to utilise within the training sessions. This includes 

sharing resources with other Māori organisations. 

Development of further programmes to enhance the outcomes of whānau 

healing. 

Further networking and locating organisations in one place for whānau to have 

better access. 

Development of a kōhanga reo onsite. 

Developing and extending the premises.  

 

One stakeholder mentions: 

 

 … one of the biggest areas that I feel is untapped is training. And that’s on 

various levels. Training, continuing on with the advocacy work that they’re 

doing, growing the programmes that they’re already running. Really 

understanding, articulating and expressing the kaupapa Māori philosophy 

models of healing [that] work.  

In addition: 

 

 … there’s been talk about growing in terms of the initial wahine 

programmes, parenting programmes and then looking at how to … harness 

that strength that’s grown in them. And then maybe to look at another 

programme that links them with other areas. Training, employment and 

helping them to do some bridging.   That’s another discussion that’s 

happening in terms of growing the programme.  

 

The provider expands further on the development of co-facilitating programmes with 

past whānau participants as a pathway for further employment for whānau and also as 

an opportunity to build the workforce capacity. Te Puna Oranga states that whānau:  

 

 … are looking for something more. They still want to be a part of Te Puna 

but they are looking for something more. I guess it’s the next step for them, 

to go back out into the community, the workforce, what have you. And how 

we could help that happen for them, where it’s a work in progress.  

Alongside training development, whānau are also interested in having:    
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 Programmes for skills like drivers licences because a lot of mums don’t 

have their licences. And a lot of courses and resources help expand Te 

Puna Oranga.  

 

Te Puna Oranga has the potential to grow a research component within the 

organisation. As one stakeholder says: 

 

 … And who better to be looking at research than an organisation that’s 

sitting in the kaupapa as opposed to participating in somebody else’s 

research project.  

 

A further area is having several different services in one locality. This, in turn, will 

allow whānau better access to aid the healing process within a kaupapa Māori. It is 

noted by one stakeholder that the organisation is already completing a lot of the mahi. 

However: 

 

 … there’s a lot of overlaps here with health and mental health …Why 

should our wahine have to go all over the place to … you know, got a sore 

ear – go here … you know, fragmented way of thinking and working with 

our whānau.  

 

The development of resources to utilise within training sessions – on a whānau level 

as well as on an advocacy level – is seen as an area for growth. All of the whānau 

focus groups mention this as an area of development and are willing to contribute 

their time and skills to make this happen. Sharing the resources across other Māori 

organisations is also seen as a potential area of growth. A staff member mentions that:  

 

 … to see every Māori driven, kaupapa driven organisation, bring all their 

wahine altogether and share our resources, to run like a wānanga four 

times a year.  

 

Further to this, a stakeholder within the focus group also acknowledges that Te Puna 

Oranga is: 

 

 … incredibly talented but they don’t know how to channel it properly. So if 

they’ve got a whānau worker, they might be able to link … them to the 

resources to maybe establish other things. Because they’re quite creative. 

The lot I came in with, they were quite good but it’s utilising the talents that 

are out there and benefit the whānau.  

 

Te Puna Oranga was previously located in central in Christchurch before relocating to 

the suburbs. As the demand for the service has grown and due to current space 

limitations, Te Puna Oranga may need to look at other premises in future to meet the 

demand for services. According to one of the stakeholders: 

 

 … they do need to look at their building structure, they do need to grow. 

We’ve had some hard case ideas about maybe parking our mobile caravan 

down the back just to help them create some more space. But they are 

growing and they do need to look at the buildings.  
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MAKING A DIFFERENCE 

Key points  

 

Advocacy work for sexual abuse counselling on all levels allows Te Puna 

Oranga to build its reputation in the community. 

Being Māori and keeping the whānau intact is a priority. 

The kaupapa of the organisation and its ability to sustain itself over time. 

The difference made to peoples’ lives, and which has allowed them to grow. 

Supporting whānau in times of need. 

 

Tikanga utilised throughout the programme provides a strength based foundation for 

the participants to explore their own cultural identity and, in some cases, re-evaluate 

their own understanding of tikanga. All participants comment in some way on the 

impact that Te Puna Oranga has had on their lives. In summing up, one participant 

comments: 

 

 You know how you stand under a shower and the water comes all over you. 

Well, that’s like the essence and the pureness and greatness of what Te 

Puna Oranga is and that’s what it means, the spring of well-being. And 

we’re all standing underneath it, getting cleansed and getting enhanced.  

 

Te Puna Oranga is committed to the healing journey of whānau.  It acknowledges that 

often there are other facets that whānau are working with on a daily basis and 

advocacy is just one of the many roles in which the organisation alleviates pressure 

from whānau. The provider states: 

 

 … we all do a lot of advocacy with our clients. We support them…we go to 

court with them, to FGCs, to WINZ and Housing Corp. We write lots of 

support letters, I guess, to really āwhi them. And we also … go to prison, to 

do counseling there.  Te Puna has a contract with ACC and that’s been 

renegotiated because ACC actually now have said they see us as a model of 

what works for sexual abuse counseling for Māori.  

 

As the whānau begins to reassert itself, members are more able to make more positive 

changes and choices that will affect their lives: 

 

 The first changes that I see in our wāhine are their smiles. That’s the first 

real change, when you see someone who looks really sad, being able to 

smile and laugh with another group of women. I mean, I sit out there and I 

hear them laughing in here, absolutely going into hysterics. And I want to 

join in because they sound like they are having so much fun and that is the 

first real change that I notice. And then seeing the connections they make 

with each other and that actually transfers outside into the community; and 

the support they are able to give each other. Which is really key and that 

they get from being with each other in here. Some of the other changes that 

I see are with their whānau, how they actually relate and interact with their 

children. It’s beautiful to watch because a lot of the children actually come 

here too and are cared for by a childcare worker and just watching that 

develop and grow is really special. And that is key for whatever reason our 

wahine are coming here, whatever they are coming here to deal with, 
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whatever the abuse issues are, whether it’s sexual abuse or whatever, that 

whānau connections remains intact and is strengthened … because we are 

only here for a short time with our wahine, they are with their children for 

life.  

 

A participant reaffirms how she grew to understand her world as well as other woman 

that were in her group sessions. She is surprised when she meets up with past whānau 

members and is in awe at how much both she and they have grown: 

 

 With a balance of a Māori environment and Pākehā environment because 

that’s what our life is…so we are taught how to understand what CYFS do, 

what Women’s Refuge is all about, different stages of development of the 

child from your puku to today. And it’s like you are sort of going to school 

because you get all this educating and resources to teach us…it blows us 

away. And it’s got definite relevance. That it’s like, wow, it’s awesome, and 

we are getting something every day. You watch every woman grow and 

grow…Te Puna Oranga is doing something right.  

 

All the participants comment on staff using their own funds to make the lives of 

whānau easier: 

  

 I had a tangi not so long ago and they were going to help get me up. And I 

was like, oh no. I really wanted my family to help me but I should have let 

them help me because they are my family anyway. But they were willing to 

pay for flights for me and my kids to get up there but I was a bit too proud 

and maybe I should have but they were willing to do that.   

 

Te Puna Oranga has a long history of service within the Canterbury region: 

 

 Its strength is to know that Te Puna Oranga is the place that you send 

somebody, send a wahine or anybody who needs to come here.   The 

community does know…they know that’s the strength that drives from here.  

 

MODEL OF A DREAM SERVICE 

Key points 

 

Keeping the current model of service delivery. 

Making funding accessible and easier for services. 

 

All participants are clear that Te Puna Oranga is a place like home from the time that 

they enter the door of the premises to begin their journey.  Kaupapa Māori underpins 

the organisation; however, there are other external pressures that enable the 

organisation to meet the needs of its community, whānau, hapū and iwi. In some 

ways, Te Puna Oranga can be seen as a potential training foundation as many of the 

people that work here are from different iwi. The provider states that: 

  

 …for Māori groups, there have been a lot of challenges along the way, 

particularly in the community group. And you rely on funding; there are a 

lot of hoops you have to jump through. But I think everyone here would 
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agree that what Te Puna has been on its kaupapa. And it’s stuck to that and 

it’s never changed regardless of whatever the expectation has been from 

others outside in the community at whatever level that may be … We’ve 

had a number of changes in staff over the years as well. Part of the 

kaupapa for anyone working here has always been that if you come from 

outside of the area, that you take what you learn back home when you 

decide it’s time for you to return home. And everyone who has done that, 

that’s exactly what it is that they have done, they’ve taken that kaupapa 

back to their tūrangawaewae.  

 

The acknowledgement of whānau is highly commended. Whānau are impressed with 

the service they have received and would like to encourage further services like Te 

Puna Oranga: 

 

 There should be more Te Puna Oranga centres out there.  

FURTHER COMMENT 

All whānau who were interviewed agree that Te Puna Oranga has many special 

qualities. For them, it was a place to start their journey and return home. One 

participant mentions that:   

 

 It’s a healing place; it’s a breathing place, and a standing place. There are 

so many words, so many positive words to it.  It’s so strange because 

someone said the other day, oh, have we got some new ones?  And I said, 

great, let’s watch them grow. This is an awesome place, it’s not only a 

physical place or a house where you get healing from, but it’s also 

spiritual.  
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PART 4 – CONCLUSION  

INTRODUCTION 

This report is a background paper commissioned by Te Puni Kōkiri to explore 

understandings of sexual violence for Māori.  It examines traditional and 

contemporary knowledge related to healthy relationships for Māori; and Māori views 

of sexual violence.  

 

The research is framed by a kaupapa Māori research methodology. Three methods 

have been used in the process: a literature review, 15 key informant interviews and 

four case studies.  This process allowed the research team to bring together 

knowledge and experience from a range of sources to inform this paper. 

 

There is a consistency of views across all sources with regard to both the impact of 

sexual violence upon Māori and the need to engage those issues from a kaupapa 

Māori position to provide prevention and intervention mechanisms appropriate to 

Māori people. 

 

Statistical data and various reports indicate an over-representation of Māori impacted 

by sexual violence.  While there is growing general literature that defines what 

constitutes sexual violence, there is a dearth of material related to Māori definitions 

and understandings. The definitions available have been framed more generally 

within Western frameworks and often in line with policy or legislative needs.  

 

This research brings together information and experiences from te ao Māori. The 

approach is kaupapa Māori and the report is grounded within Māori worldviews and 

perspectives. It articulates Māori values, attitudes, concepts and practices most 

relevant to sexual violence issues and the impact of sexual violence upon Māori.  

 

The research highlights how these tikanga-based processes are transmitted through a 

range of pūrākau and kōrero tawhito which are vehicles for transmitting values, 

attitudes, concepts and practices.  They also provide the means to explain, give 

examples and provide lessons regarding what constitutes healthy relationships and 

ways of dealing and responding to unhealthy relationships.   

 

Pūrākau and kōrero tawhito also provide indicators regarding what it means to be 

Māori and how to relate within and amongst whānau. The most significant Māori 

concepts and practices demonstrated in this context of sexual violence relate to 

healthy relationships between men and women. These include whakapapa, whānau, 

whanaungatanga, mana, tapu, noa and whare tangata. 

 

The over-representation of sexual violence experienced by Māori can be 

contextualised as a result of the suppression of tikanga and mātauranga Māori through 

a range of influences.  This paper highlights how these influences include the 

distortion and misinterpretation of tikanga due to a variety of factors such as 

Christianity, colonisation, urbanisation, alienation of whenua, and the denial of 

mātauranga Māori.  Each of these influences has contributed to the marginalisation of 

te reo and tikanga Māori for many Māori people and, as such, has contributed 

significantly to the breakdown of intergenerational transmission of whakapapa and 

knowledge of what it means to be Māori.   
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It is not surprising, then, that on the whole the dominant models of healing in the 

sector have been based on Western constructs which are not particularly effective or 

useful for Māori clients. Those interviewed not only challenge such constructs but 

more importantly in their work they ensure that kaupapa Māori approaches are 

actively developed and implemented as processes for prevention, intervention and 

healing in the field of sexual violence. 

 

Kaupapa Māori providers of sexual violence services use tikanga Māori concepts and 

practices in their work with whānau. Pūrākau and other forms of kōrero tawhito form 

part of their practice and provide pathways to healing for both victims and 

perpetrators. The transformative journey experienced by whānau begins with support 

and leads to a sense of belonging, safety and comfort - so people can eventually take 

responsibility for themselves and others. Relationships formed throughout this 

journey help support them to achieve this.   

 

There is no ‘one size fits all’ approach; rather providers and others working in the 

sector develop their own frameworks based on tikanga Māori and that serve the needs 

of the whānau they are working with. Alongside such developments is the ongoing 

work done by the national organisation, Ngā Kaitiaki Mauri, who have developed the 

framework, ‘Te Ohākī a Hine’, to support Māori working in the sector. 

 

TE OHĀKĪ A HINE 

Pūrākau are an integral part of Māori storytelling of historical events and traditions 

and a key means by which knowledge is transmitted. The pūrākau related to 

Hineahuone, Tāne, Hinetītama and Hinenuitepō provide an insight into how 

relationships were created by atua and also an insight into the creation of humanity.  

 

Te Ohākī a Hine is a framework developed by Ngā Kaitiaki Mauri to support work in 

sexual violence and its impact on Māori. It is clear from the interviews undertaken 

that this framework is utilised by a range of people within the sector.  

 

As a framework, Te Ohākī a Hine utilises tikanga Māori to engage issues of sexual 

violence with Māori and is grounded in the notion that it is necessary to explore a 

Māori worldview from a historical context. The framework itself is grounded in the 

notion that within tikanga, there are established ‘directives’ for well-being. It draws 

specifically on the creation pūrākau related to Hineahuone, Tāne, Hinetītama and 

Hinenuitepō. 

 

The creation pūrākau also provides us with views of strength and power with regard 

to atua wāhine making clear decisions and taking action in times of conflict. Some 

documented versions of the creation pūrākau focus on the construct of incest as 

known within Western paradigms; however, this is challenged both in the literature 

and by key informants. In fact, key informants note that they perceive this pūrākau as 

one that focuses on creation and challenge the notion that it is about incest.   

 

It is also noted by key informants that we must not interpret the actions of atua in the 

same way that we interpret the actions of human beings; rather, we need to context 

the pūrākau in order to fully understand the meanings and learning that is being 
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presented to us. Key informants also stress that the notion of ‘shame’ is a Western 

construct and is problematic when associated with this pūrākau. The translation of 

whakamā as ‘shame’ places the pūrākau in a Pākehā framework that focuses on 

individual response rather than a collective paradigm of responsibility and 

accountability. As a term, ‘shame’ can stifle any action or responsibility.   

 

Key informants highlight that a key learning from the creation pūrākau, how decision 

making can be done with strength and power when a change in relationship is 

required. In this context, Hinetītama and her movement to Hinenuitepō indicates 

strength of character and decisiveness. These are characteristics and concepts drawn 

upon by Māori in the sector to promote healing for Māori who have been impacted 

upon by sexual violence. They provide approaches that draw upon the strength of 

those involved, to bring about change in their lives. 

 

PŪRĀKAU/KŌRERO TAWHITO 

The literature indicates that in exploring Māori knowledge about healthy relationships 

and the impact of sexual violence, we need to be cognisant of the ways early 

documentation has been dominated by Pākehā ethnographers and anthropologists. 

There is also a cautionary note that the representation of Māori and of mātauranga 

Māori in early historical material has, on the whole, been framed through a colonial 

gaze and should be treated with caution.   

 

What is clear is that there must be critical thought undertaken when drawing upon the 

documentation provided by early colonial sources. This means using a range of 

sources to examine an issue to gain a wider view of how representation has occurred. 

This has been the approach taken with the early literature drawn upon for this 

background paper. 

 

The literature review provides a range of pūrākau and kōrero tawhito that give 

insights into relationships, behaviours and consequences. The Māui stories are 

presented as clear examples of both knowledge and behaviours, with the pūrākau 

related to Māui and Hinenuitepō being viewed as a way of understanding the dire 

consequences associated with his attempt to seek immortality. These understandings 

are articulated by both key informants and in the case studies. Indicators of healthy 

relationships are provided through a range of pūrākau and korero tawhito and point to 

the fact that relationships are also contextualised within whakapapa and defined 

through tikanga Māori.   

 

Both the literature and the interviews indicate  a broad range of kōrero tawhito that 

provide sources of traditional knowledge to draw upon as guidelines, templates, 

warnings or examples of Māori values, principles, practices and behaviours. What is 

clearly evident is the overarching view that pūrākau and other forms of kōrero tawhito 

give access to mātauranga Māori in relation to individual and whānau wellbeing.  

In their healing processes providers draw upon a range of korero tawhito, including 

the pūrākau related to Hineahuone, Tāne, Hinetītama and Hinenuitepō. Within kōrero 

tawhito, there are clearly articulated tikanga that support and define relationships.  

The framing of relationships within tikanga is also noted particularly when there is a 

relationship breakdown.   
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It is evident from historical material that there is a vast amount of traditional 

knowledge that can be drawn upon to support work occurring in the sector. However, 

very little research has been undertaken to share that knowledge amongst those who 

work with whānau. More in-depth research is required to bring that knowledge 

forward to support and inform programmes and healing processes in the sector.  

 

The significance of this knowledge is that it provides specific cultural templates for 

understanding the impact of sexual violence and supporting the incorporation of 

mātauranga Māori into healing processes. What is clear more generally from the 

pūrākau and kōrero tawhito is that dealing with such issues is not solely about healing 

the individual, but is about bringing healing and wellbeing to the entire whānau and, 

where necessary, to hapū and iwi. The violation of whakapapa is a violation of the 

entire whakapapa line and the most effective healing recognises and engages with it 

accordingly. 

 

RESPECTFUL RELATIONSHIPS 

Within the literature and interviews understanding what constitute healthy 

relationships and the impact of sexual violence – both traditionally and in 

contemporary times – demands we look to the messages and lessons in pūrākau, 

mōteatea and other sources of kōrero tawhito.   

 

It is clear from the literature and interviews that sexual violence in te ao Māori prior 

to colonisation was not prevalent and where it did occur, the consequences were 

rapid.  The literature and key informants provide a range of examples of healthy 

relationships. Key informants also note how they perceive healthy relationships from 

both their own experience within their whānau and in relation to traditional 

approaches toward tamariki.   

 

The view held in te ao Māori relative to children was one of them being treasured and 

nurtured. As future descendants, children were treated with care and reverence. This 

view provides signposts as to how children should be treated and is a clear example of 

what is considered to be healthy childrearing. This raises policy and funding issues 

regarding the provision of appropriate kaupapa Māori-based whānau and parenting 

programmes.  To provide whānau and parenting programmes that intervene in sexual 

violence against children, there must be the instigation of programmes nationally that 

provide whānau with an understanding of the position of tamariki Māori within te ao 

Māori. To understand that is to understand that any form of violence against children 

is also a violation of whakapapa.  

 

WHAKAPAPA/WHANAUNGATANGA 

Whakapapa and whanaungatanga are viewed as critical concepts and practices in 

terms of both sexual violence prevention and intervention.  A wide range of tikanga is 

brought into whānau healing process and must be carefully undertaken to ensure the 

wellbeing of those involved.  

 

Key informants and providers note that in seeking healing for whānau, the mana of all 

involved must be recognised and acknowledged.   Key informants identify that 

healing in the area of sexual violence includes both the individuals involved and the 
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wider whānau. Key informants talk about the prevalence of intergenerational abuse 

within whānau and the need to intervene within and between whānau to ensure the 

safety of all. They also highlight that whānau processes are complex and multiple. 

There is no ‘one size fits all’ scenario when engaging with whānau and whānau 

healing processes.  

 

In the case studies, all providers note that whānau healing is central to their practice. 

Stakeholders also indicate that the whānau approach taken by providers is the basis of 

long-term wellbeing, with service users identifying that their involvement with 

providers produced life changing results for them.  

 

Service users also note that the whānau approach and whānau support provided 

allowed them to see possibilities for healthy relationships. All providers run a range 

of programmes that cater for both individual and whānau needs.  However, Te 

Kākano SAFE notes that whānau provision is located under the notion of ‘family’ 

which is problematic for the organisation.   

 

The centrality of whakapapa and whanaungatanga within healing requires that 

policies based solely on the impact and healing of an individual Māori person are 

inadequate when dealing with the impact of sexual violence upon Māori. There is no 

doubt, from the data gathered for this paper, that entire whānau are impacted by the 

violation of one of their whanaunga and, therefore, clear whānau intervention 

processes are required. This means policy makers and funders must investigate more 

appropriate ways to frame and resource those that work in the area of prevention, 

intervention and healing for whānau. 

 

WHĀNAU HEALING 

Key informants provided examples of tikanga that become central to healing 

including concepts and practices such as mana, tapu, manaakitanga, wairuatanga, hui, 

kōrero, karakia, whakawā, whakapapa, whanaungatanga, tika, pono and aroha.  This 

is also supported by the case studies. All providers utilise tikanga Māori in their 

service. All stakeholders and service users note the importance of tikanga Māori and 

kaupapa Māori in their engagement with providers.  

 

Service users indicate that knowledge gained by being involved with a Māori provider 

helped them to more clearly locate their experiences. Providers identified a wide 

range of kaupapa Māori approaches they utilise in their service including whakapapa, 

whānau, pōwhiri, mana, tapu, te reo Māori, poutama, hau kāinga, taha wairua, taha 

hinengaro, taha tinana and manaakitanga.  

 

Both stakeholders and service users also regard these concepts and practices as 

critical to the programmes provided. Providers utilise karakia and draw on the 

expertise of kaumātua in their work. Service users noted the significance of 

understanding their experiences by increasing their knowledge of being Māori and 

their position in te ao Māori.  

 

This material highlights the centrality of tikanga Māori with respect to healing for 

Māori. The literature and interviews highlight that the transgression of mana, tapu and 

whakapapa must be engaged through a range of tikanga concepts and practices for 
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healing to be achieved for the individual and the wider whānau. This happens on 

every level – emotional, physical, cultural and spiritual – and the concepts discussed 

work with each other as part of the healing process.   

 

To undertake such processes, those involved in facilitating healing require a solid 

understanding of tikanga Māori and how processes operate within a Māori context. 

This approach requires specialist knowledge and this requires resources, training and 

funding to be made available for Māori providers to fully realise the potential that lies 

both within their own practices and also within the wider framework of mātauranga 

Māori. 

 

WHARE TANGATA 

The significance of the whare tangata is clearly articulated in the creation of humanity 

and as is the inherent tapu of each person as linked through whakapapa. The role of 

wāhine Māori as whare tangata is evidenced as paramount by the literature. The 

literature indicates that any transgression in terms of sexual violence was dealt with 

severely and swiftly. Again, this view is also expressed both by the key informants 

and participants in the case studies.  

 

Key informants note the sacredness and status of whare tangata is central to providing 

an understanding of the position of wāhine Māori in te ao Māori. Transgressions, such 

as sexual violence, were viewed as acts of violence and as weapons by which women 

are oppressed in a range of contexts, and in times of both in peace and in war. 

Providers, stakeholders and service users also note that understanding tikanga related 

to whare tangata is important to understanding Māori approaches to healing sexual 

violence within whānau. 

 

A transgression or act of violence in relation to the whare tangata is considered to be a 

transgression upon whakapapa as a whole and the response to such a transgression has 

historically be dealt with severely, sometimes resulting in death. In a contemporary 

context, understanding the severity of such a transgression shows historically such 

violence was unacceptable to Maori. Therefore, there must be considerable focus and 

resources put in place to deal with sexual violence on all levels including prevention, 

intervention and treatment.  

 

The focus upon whare tangata and whakapapa also requires the development of 

programmes and healing process appropriate to tikanga Māori. The implications of 

this both for providers and for those agencies involved in funding programmes and 

interventions are considerable in that they require kaupapa Māori services for whānau 

to be actively supported in regards to policy, training, resources and funding. Such 

services must also be validated and affirmed by both government and community 

based agencies that work with whānau that have experienced sexual violence. 

 

COLONISATION   

Both the literature and the interviews indicate that colonisation and the importation of 

colonial belief systems have had a complex impact on knowledge and relationships. 

Gendered belief systems that came with colonisation interrupted relationships and 

whānau dynamics. Christian beliefs were also seen to have disrupted traditional ways 
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of relating within whānau. There was general agreement, amongst key informants, 

that colonisation has had a significant impact on relationships within te ao Māori. 

Sexual violence was also viewed as a tool of colonisation used not only against Māori 

people but also in the rape of whenua and resources.   

 

Key informants note that when working in the area of sexual violence it is essential to 

have an analysis of colonisation. Furthermore, the literature and the interviews 

indicate that there are links between the denial of Māori knowledge and tikanga and 

increased acts of sexual violence on and amongst Māori.  

 

A process of decolonisation is required in order to fully understand the impact of 

sexual violence upon Māori. Such a process is required for all involved in working 

with whānau in this area and for those developing policy and resource frameworks to 

ensure appropriate policies and practices are in place along with the resources and 

funds required to make the most change for Māori.   

 

Furthermore, an analysis of colonisation provides the sector with a range of ways to 

clinically deconstruct the norms and ideologies that underpin colonisation and support 

whānau to understand more fully the impact of those beliefs on their own attitudes 

and behaviours. Providers, stakeholders and service users indicate that such analysis 

provides insights into how to understand the context within which sexual violence 

occurs and through that understanding to support them to make changes in their lives 

that enable healing. 

 

TIKANGA IN RELATION TO WESTERN-BASED APPROACHES 

Key informants see the notions of Western justice and tikanga as separate and derived 

from distinctive cultural worldviews that are not necessarily compatible. They also 

note that, addressing sexual violence through tikanga Māori was regarded by some 

perpetrators as being more demanding of them than just ‘doing the time’.    

 

Those interviewed note that taking perpetrators through a whānau and tikanga process 

was more demanding than requirements of the existing justice system; and more 

likely to bring about both accountability and healing.   Interviewees expressed the 

view that tikanga Māori should not be subsumed by Western thinking or processes.  

 

Key informant interviews highlight how the establishment and development of Te 

Kākano o Te Whānau in the 1980s challenged Western frameworks through which 

sexual violence was addressed.  The establishment of kaupapa Māori services is seen 

as critical to the provision of appropriate services to Māori. The provider based in a 

mainstream organisation notes that whilst it works in a kaupapa Māori manner, there 

are difficulties experienced as a result of being within a Pākehā organisation, in 

particular how it defines its approaches and retaining control of their work.  

 

Service users note the distinctive difference between Māori providers and the non-

Māori providers they have been involved with. Their involvement with Māori 

providers is seen as making a significant change in their lives by the process of 

understanding more about themselves as Māori, their status and their place within 

whānau and whakapapa. The change element is also clearly attributed to having 

access to, and increased knowledge of mātauranga Māori which helps them 
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understand how they can draw on that knowledge to strengthen themselves, their 

children and their wider whānau relationships.   

 

AFFIRMING AND SUPPORTING KAUPAPA MĀORI APPROACHES 

Key informants and providers note the need for kaupapa Māori services to be 

affirmed within the sector. Providers also recognise the need to ensure they network 

with their communities to maintain strong relationships with stakeholders and service 

users.   

 

Resourcing is clearly an issue for Māori in the sector with case studies highlighting 

the need for increased resources and funding for the provision and expansion of 

kaupapa Māori services. There is concern raised about the ACC funding system for 

sexual violence counselling with providers highlighting how the current system does 

not provide for Māori approaches.   

 

All those involved in this research indicate that for Māori to progress whānau healing 

active affirmation and support for kaupapa Māori approaches and processes are 

required within the sector. 

 

NEXT STEPS 

This background paper highlights wide ranging discussion with regard to 

understanding traditional views of healthy relationships and the impact of sexual 

violence upon Māori. What is clear is the dire need for more research to occur that 

deepens understanding of the impact of sexual violence upon Māori.  Research is also 

required in areas such as training; best practice through a kaupapa Māori framework; 

and access to mātauranga Māori to inform practice.   

 

This report draws on a range of data sources that support and complement each other 

in the exploration of .Māori worldviews and approaches related to sexual violence and 

its impact on Māori.  Developments to date remain a work in progress and a 

significant amount of work is still required in the sector. 

 

Issues for consideration to support current and future providers include: further 

development of kaupapa Māori service delivery; improved funding models; 

workforce development and training; enhanced support systems and networks within 

the sector; organisational infrastructure sustainability; informed public policy; and the 

development of a research programme.   

 

To develop the areas noted above, such a programme of research would engage 

critical questions in the following areas: 

 

Kaupapa Māori approaches that deal with the impact of sexual violence on 

Māori. 

Processes of affirmation and legitimating of kaupapa Māori approaches within 

the sector. 

Service delivery. 

Funding and resourcing. 
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Workforce development and training support; developing other industries and 

sectors. 

Networks and whanaungatanga providing support and development between 

organisations. 

Organisational infrastructure and support for kaupapa Māori providers. 

Public policy development particularly in relation to Māori service provision. 
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