Tikanga are the customs and traditions that have been handed down through the passages of time. They come from tika, things are true and not teka, things that are false. Hence the word is tikanga not tekanga.

The foundations of Tikanga rest at the dawn of time, when events were happening, the worlds were being made, domains being decided, the balance was being put in place and English was not being spoken. All Tikanga stems from this time. I nga wa o mua translates as from the times of front but this phrase means the past. Therefore the past is always in front of us, there for guidance and the future is behind us, as very few can see the future and what it has in store for us

And looking into the past the one thing that we should realize is that Each Iwi has different Tikanga, which is tika for them. Do not judge different iwi from your own as being wrong, for what they see in their past has developed their Tikanga.

Today, Tikanga is often influenced by other culturesÂ´ views and perspectives, and for Maori people searching for Tikanga today, they will find it clouded with Western Attitudes (ItÂ´s a mansÂ´ world) Christian Ideals (Church Services) and Eastern Philosophy (Mind, Body and Soul). If our Tupuna of over 300 years ago came back today, they would probably not understand half the Tikanga of today.

So, how do we find the Tikanga of our Tupuna? We have to look for the Tika, and the best place to look for that is in our ancient past and within our own Wairua, for our Wairua is as old as the worlds themselves. 

Tikanga Maori Values

 

	Sample – Incorporating values into physical activity

	Value
	Description
	What it looks like
	How to incorporate it

	Whanaungtanga
	A sense of belonging.
	Getting to know one another.

· Whanau support inclusiveness

· connections
	Start each session with name games.  Pepeha, Promoting team work.

Encouraging Whanau involvement. Including kuia and koroua.

	Manakitanga
	It is a measurement of people’s ability to extend aroha.
	Rangatahi helping each other, Tautoko, coaching, awhi-support, active listening, walking the walk, follow up.
	Encourage helping and sharing, provide participants with the best resources and information available, feed them well.

	Kotahitanga
	Oneness.
	Everyone doing the same thing at the same time.
	Encourage unity, play cooperating games where all have to work together and support each other.

	Rangatiratanga
	Self governance.
	Being in control.
	Give them the information to support them to make informed choices.  Leading the events, negotiating the rules, determining the outcomes.

	Mohiotanga
	Sharing of information.
	Rangatahi building on their knowledge. Learning new information /strategies.
	Knowledge, teach the rangatahi the necessary information to be able to participate in Nga Taonga Takaro safely, tools e.g. correct technique for waka or running.

	Maramatanga
	Understanding.
	Can see the relevance in learning something and how they can apply it.
	Ensure the rules for the games are provided before each event, develop hand outs, provide opportunities for rangatahi to participate at every level of the game, i.e., refereeing, team leader, coaching.

	Tuakana / Teina 
	Older/younger relationships.
	Older/senior rangatahi looking after the younger/junior rangatahi.

Or

Experienced helping those less experienced.
	Assign older rangatahi responsibility of taking care of others less able in the group.

Rangatahi who are further along in their learning helping those just starting out.

	Kaitiakitanga
	Guard our Taonga e.g. traditional Māori takaro, Tikanga, natural resources.
	Reciprocity (giving back)
	Ensure the grounds / facilities are in the same condition or better as when they arrive i.e. pick up rubbish, recycle where appropriate.

	Whakapapa
	Genealogy of the rangatahi, the history of the tipuna and the waahi.
	Making Whanau links in the group.
	Mihi / Pepeha learn and share, Whakapapa of Taonga takaro, place names, waka, connections.

	Wairua
	Spiritual well being.
	A sense of wellbeing.
	A connection to whenua, ngahere, moana, maunga, awa.

	Tikanga
	The placing into practice that which is correct.
	We would see rangatahi operating within the confines of the rules.

 
	Explain rules, boundaries and consequences. Reward adherence to Tikanga.

Encourage rangatahi to do the right thing by providing them with the essential information.

	Hakari
	Celebratory feast.
	Sharing of kai, Whakawhanaungatanga.

 
	Korero, celebrate achievements in the group. Party without the alcohol.

	Atuatanga
	Paying respect to nga Atua.
	Karakia, knowing & respecting the realms of each atua and their roles in our everyday lives.
	Learning around Nga Atua Māori and the roles they play in te Ao Māori. How the knowledge can be used practically to connect us to our tupuna, Whenua, etc.

Being aware of individual’s different beliefs and respecting those. Sharing Karakia.

	Mauri
 
	It is me it is my uniqueness.
	It is our life force.
	Everything has a life force.  Treating every living thing with respect.


1.3 The Tikanga

What follows is in no sense a digest of the tikanga relevant to foreshore and seabed. We seek only to convey a sense of our experience in receiving the evidence, and in seeking to come to terms with its content, both intellectual and spiritual. Obviously, its rendering on a page, and in English, immediately robs it of flavor – and arguably of content too, because some of its Wairua lives in its oral delivery in Māori. And the reader is the poorer too because she misses the immediacy and the conviction of the delivery.

There were several main themes in the kōrero on tikanga that were given to us:

· the indivisibility of the natural world, so that all its elements flow together and are seen as one;

· the oneness of the spiritual world and the physical world;

· the mutuality in the relationship between people and land;

· the connection of the people with the land through Whakapapa, kōrero and the process of naming; and

· The endless cycle of reciprocity, particularly seen in the example of mana and Manakitanga.

We set out below excerpts from the kōrero we heard that we hope convey something of the essentials of each of these concepts.

1.3.1 The indivisibility of the natural world, so that all its elements flow together and are seen as one

Māori do not share the Western concept of animate and inanimate in the natural world. For Māori, all things have a Mauri, or life-force, and a Wairua, or spirit. This is part of why Māori conceive their world in different ways from Westerners. The land, sea, sky, and waters are seen as indivisible. Claimant counsel, Ms Sykes, described how energies may change where Papatūānuku meets Tangaroa, ‘but Papatūānuku still exists throughout’. Māori do not, therefore, separate land above high-water mark, tidal land, and the seabed, as distinct entities; it is all whenua. Water, in particular, flows in a lifecycle that cleanses and sustains.8
Hohepa Kereopa gave us the following Karakia:

Tangaroa piki ake

Tutarakauika piki ake

Ruamano piki ake

Taea nga kino o te wai

Kia puta ki Rangiatea

Ko te Marangai

Tau atu e rea.

Tangaroa rise up

Tutarakauika 9 rise up

Ruamano 10 rise up

Cleanse the impurities from the waters

So that they may rise to the heavens of Rangiatea

To fall again

Settling and sustaining the earth 11
Ms Sykes summarizes Mr Kereopa’s evidence on the links between the realms of Tangaroa and Tane, and the offspring of both:

Mr Hohepa Kereopa elucidates his connections by discussing his world and some of the many attributes within it. The metaphor of a whare is used by him to depict the realms between heaven and earth. He links the many dimensions of nga Atua through Te Miina a Papatuanuku (The purifying and sustaining fluids of Papatuanuku) that flow from the tops of the mountains out to the sea and emphasizes both the physical and metaphysical states of transformation that take place on that intimate journey. These fluids then rise as mist on moonbeams to fall again replenishing the cycle. Mr Kereopa discusses the numerous interconnections and roles that are played in this cycle from the pohutukawa to the mutton bird, from the paua to the swirling winds. The idiosyncratic qualities of each realm work together to mana-a-ki (fill with mana and care) their mother.12
Rima Edwards emphasized the same kinds of connections, and the place of his people in the seamless whole:

The life giving springs of water exude from the tops of these sacred Mountains. They flow down the many streams and out into Te Moana Nui A Kiwa and Te Moana Tapokopoko A Tawhaki, binding the inner land to the Foreshore and the Sea. This is the pepeha that binds the guardianship of Ngapuhi Nui Tonu to their Mountains, to their rivers and their seas under the mana of Tane Mahuta and Tangaroa. This is their permanent standing place in accordance with the mana kaitiaki of their Whanau, hapu, Iwi and their marae. This is their supreme authority for the foreshore and the sea that was divinely handed down to them.13
1.3.2 The oneness of the spiritual world and the physical world

The relationship between Māori and the natural world is regulated by tikanga. This involves both spiritual and physical dimensions. There are elements of authority (mana) and law, ritual and use, which are rooted in the spirit world and the concepts of Tapu (sacred) and noa (ordinary and free from restrictions). The rangatira and the tohunga perform the Karakia and rituals that invoke the protection of the atua of the sea and govern use of its bounty. They are the focal point in the complex relationship between the atua of the natural world and the tangata whenua.

Rima Edwards put it like this:

The essence of these Karakia is seeking permission from Tangaroa to bless your going out to sea or you’re going to acquire food from the sea because it is Tangaroa who is God and Mauri of all these things and it is he who owns the sea and all its treasures within. It is by these values and practices that the life principle of the sea and all things within the sea will remain fertile in perpetuity. The life principle of the sea remains alive and so man will remain alive.14
Ms Sykes submitted that:

Nga Tangata whenua o Aotearoa have had an intimate and enduring association with, and connection to, the whenua, the moana, the rangi, the hau and to the wai since time immemorial. That association is both physical and spiritual and sustains their way of life, their culture, their political and economic identity. It ensures their survival as distinct peoples; their fundamental interrelationships with the earth, the sky, the wind, the rain, and their links to the past and to the future.15
The spiritual dimension informs human use of and care for the resources in a fundamental way. As has been explained by anthropologist Dame Joan Metge, tikanga is a ‘coherent system which derives from and expresses a philosophy of respect and care for the resources of coast and sea’:

To understand this philosophy it is important to realize that it brings together both practical and spiritual ideas. The various tikanga mo kai moana fall easily into groups which stress: acknowledgement of the Mauri (life force) and kai-tiaki (spirit guardians) of the resources and their origin in God, avoiding damage to the physical well-being of mataitai and their environment, avoiding physical and spiritual pollution of both users and mataitai, co-operation in the conservation of group owned assets, treating mataitai with the respect due to people, and encouragement of self-discipline and sharing.16
Graeme Christian described how the spiritual and physical dimensions are both past and present, and links the people with their tīpuna:

The collection of kaimoana was and remains fundamentally something we all did and continue to do. We were taught not only where to go for kaimoana, but also when to go. Collecting kaimoana was part of our childhood, our upbringing. It is important to our Wairua and to our Mauri to be able to do such things. It brings us in contact with our tipuna and our surroundings when we go to the moana and collect kai.17
Rima Edwards described rāhui and the mechanisms by which customary use continues to be governed.18 Angeline Greensill and Sean Ellison noted that coastal wāhi tapu are still cherished and protected.19 Dr Manuka Henare emphasized the importance of such sites to Māori.20 Rima Edwards also described the great spiritual significance of the Muriwhenua coast and foreshore for the spirits of the dead.21 Hohepa Kereopa and Manahi Paewai described the rongoa (healing practices) associated with the sea and its gifts.22 These all reflect aspects of the spiritual dimension of the coast and its resources, and are integral to tikanga today.

Professor Mutu summarized the oneness of the spiritual and physical worlds as follows:

In summary then we can say that Te Whanau Moana’s and Ngati Kahu’s world view and values are firmly rooted in the spiritual aspects of this world, where humans and all other creations, both physical and spiritual, are imbued with a life force (Mauri), mana and tapu by the gods. From the spiritual world proceeds the material physical world of Te Ao Marama (The World of Light) and the spiritual (the higher order) interpenetrates Te Ao Marama (Marsden 1992: 134). In the physical world the genealogical relationships between people are of highest importance.23
1.3.3 The mutuality in the relationship between people and land

Flowing from the oneness of the spiritual and physical worlds, and the indivisibility of the natural world (including people as part of that world, not masters of it), there is a mutuality in the relationship between people and land. This is often described today as a kind of conservation ethic, and there are similarities. Rima Edwards described how rāhui are used to conserve scarce resources and ensure the spawning and survival of species:

Rāhui is a practice that the Hapu often place on the sea. At the times when the kaimoana are spawning or depleted the hapu will place a Rāhui on those places. A Rāhui post is placed into the ground. During the period of the Rāhui it is not permitted to take kai from the sea and taking kai resumes only when the Rāhui is lifted.24
Fundamentally, we think that the concept of kaitiakitanga best explains the mutual nurturing and protection of people and their natural world. For those who misunderstand it, there is a reading of modern Western conservation ethics back into the Māori past. For the claimants before us, however, it was and is fundamentally a matter of spiritual and physical survival.

According to Professor Margaret Mutu:

In specific terms, each Whanau or hapu is kaitiaki for the area over which they hold mana whenua, that is, their ancestral lands and seas. Should they fail to carry out their kaitiakitanga duties adequately, not only will mana be removed, but harm will come to the members of the Whanau or hapu. Thus a Whanau or hapu who still hold mana in a particular area take their kaitiaki responsibilities very seriously.25
Claimant counsel, Ms Sykes, submitted that all claimants assert obligations pertaining to kaitiakitanga. For some, ‘the role of kaitiakitanga carries the added obligation of caring for as opposed to caretaking of a taonga’.26 We received a substantial amount of evidence from claimants about their responsibilities and actions as kaitiaki today. For them, it is an integral part of their mana, their relationship with their Taonga, and the rights and obligations imposed by tikanga (in this sense, both law and ‘what is right’).

Claimant counsel, Mr Boast, submitted that ‘in many cases management and environmental stewardship has had to be undertaken by tangata whenua despite purported Crown regulatory oversight’.27 Thomas McCausland, Peter Cross, Des Tata, and others gave examples of asking the public and commercial users to respect rāhui, wāhi tapu, and depleted stocks of natural resources, sometimes with success.28 Professor Mutu explained the role of her Iwi in these terms:

it is Ngati Kahu who regulate, control and administer the Foreshore and Seabed areas within their territory, it is Ngati Kahu that protect the resources contained within the territory and this is all due to the fact that Ngati Kahu are certain that it is they who exercise rangatiratanga and/or dominion over the areas contained within their territory.29
This evidence is relevant when we consider in chapter 3 the meaning of the words ‘held according to tikanga Māori’, under Te Ture Whenua Māori Act 1993.

1.3.4 The connection of the people with the land through whakapapa, kōrero and the process of naming

By naming places, and by reciting relationships (through whakapapa) with places and their resources, and by telling the kōrero relating to them, Māori affirm their connections to places, resources, and the people doing the telling and the listening. This is central to the way in which Māori relate to each other and their world, and how they transmit that relationship through the generations.

Haami Piripi stated:

Te Rarawa has attempted to establish that the foreshore and seabed are Taonga established and understood by our ancestors and bequeathed to us as guardians of its cultural and environmental integrity. We in turn have an obligation to nurture and cherish it. While it is true that the Crown has captured some aspects of that Taonga via legislation (for example, fish) the holistic tangible and intangible cultural heritage remains imprinted through namings, events, histories, genealogies and current everyday practices.30
Dr Manuka Henare informed us:

In Māori thought, to name something is the means of establishing a relationship, namely a whakapapa, between the person or group doing the naming and the thing named. It is the basis upon which connections are made, identity clarified and asserted, and mana over that thing is generated.31
In this sense, tikanga is ‘the physical expression of the obligations derived from mana and whakapapa’.32 Henare added: ‘the identification of taniwha having residence in the harbour and waiata describing the relationship of people with the coastal area are still integral parts of tikanga Māori’.33
The whakapapa and kōrero are assertions of a relationship involving mana. As Miria Pomare put it for Ngāti Toa:

Tauranga waka (traditional canoe landing sites), mahinga mataitai (traditional fishing grounds), nohoanga (breeding grounds), tupuna rocks and so forth, represent important reference points in Ngati Toa whakapapa and traditions and serve to reinforce Ngati Toa’s rangatiratanga over its fisheries and marine resources. By keeping such relationships alive and by continuing to utilize the marine resources, Ngati Toa has retained an extensive knowledge of its fisheries and traditional techniques for sustainably managing the marine resource.34
The claimants’ position was summarized by their counsel, Ms Sykes:

Waiata and oratory constantly draw upon the characteristics and facets of papamoana – as some of the claimants have identified, whakapapa is dependent on papamoana. Herein lies one facet of the ‘use’ of papamoana, although counsel submit that ‘use’ is a pejorative description of the relationship that Maori have with Tangaroa and Papatuanuku and the various other atua. Maori are highly dependent on their association with papamoana but this does not amount to a use. Perhaps a more appropriate term would be ‘interdependence’, where connotations of exploitation are discarded. [Emphasis in original.]35
As a result, the relationship between Māori peoples and the foreshore and seabed is based on whakapapa and is intensely personal. As Professor Margaret Mutu put it:

To Ngati Kahu and other Maori ways of thinking, it also follows that because man and nature are descended from a common ancestor, they are one and the same. Thus an Iwi will talk of being descended from its river or harbour and point out that a violation against that river or harbour is a violation against the people who are that river or harbour.36
1.3.5 The endless cycle of reciprocity, particularly seen in the example of mana and Manakitanga

Finally, we turn to the cycle of reciprocity that maintains balance between communities and between people and the natural world. Although we heard of differences and particularities in tikanga, one of the fundamental characteristics common to all tribes is the obligation of reciprocity, sometimes referred to as utu. The notion of exchange and balance, in which mana is maintained through a cycle of gift-giving and in certain circumstances more forceful means, is a core value in Māori society. It is associated with Whanaungtanga, in which the individual is supported and sustained by his or her many relatives, both far and near.37 Whakapapa is the means of relating to whanaunga. Reciprocity is also involved in the concept or value of manaakitanga, which involves nurturing relationships, looking after people, and being very careful of how people are treated, and expecting the same care in return.38 This includes relatives but also extends beyond them to all manuhiri. It is one of the key regulators in the interaction of Māori communities, and of Māori and Pākehā (from a Māori point of view).

In his evidence, Dr Henare referred the Tribunal to the work of Dame Joan Metge:

One of the qualities which characterise a true rangatira is generosity, maniac ki te tangata, especially to descendants of the same ancestors. The mana delegated to tribal subdivisions involves the right not only to exclude would-be users of the tribal resources but also the right to include them.39
Sir Hugh Kawharu stated that ‘inclusion was an important value for Māori where sharing (through manaaki) and authority (mana) are applied concurrently’.40 Sir Hugh described for us the circumstances of Ngāti Whātua’s title (restored by the Crown in 1991) to the 150-acre ‘Whenua Rangatira’ parklands at Ōkahu Bay. He confirmed that ‘public access to the foreshore at Okahu Bay has been unrestricted from the day title returned to Ngati Whatua’, while ‘here at least the mana of Ngati Whatua stands tall, intact, and protected’. The ‘key’, Sir Hugh concluded, ‘is the retention of mana’.41
In response to questions from the presiding officer, Judge Wainwright, Sir Hugh explained that:

Those who claim and exercise mana … would also expect and be expected by others to exercise manaakitanga in whatever way might be expected. For us mana would be substantially defined both for ourselves and others by our capacity to live up to the obligations as inherent in manaakitanga.42
Haami Piripi spoke of the many examples of ‘Te Rarawa benevolence to arriving immigrant Pakeha communities’, including providing access and rights to gather kaimoana.43 Eriapa Maru Uruamo (for Te Tao Ū) stated:

Te Tao U would always supply kaimoana to any hui that was taking place within our rohe in order to feed our guests or manaaki tangata. We would distribute the food we gathered and caught from the foreshore and sea within our rohe. It was very important to us that our manuhiri were well looked after. The sea provided sustenance and hospitality for us as tangata whenua and for our manuhiri when they were in our lands.44
In the case of the Waikareao estuary, Mr Tata stated:

Our hapu owns one net that is used by everyone, so we know exactly what is coming out for our people. We also govern the use of our estuary by other people to make sure they don’t take too much. If we see them down there too regularly, we speak to them and warn them not to abuse the resource.’45
He added:

We run our own rules there: if we see people taking advantage we throw them out. That’s how we take care of our moana, with our whanaungatanga. We let people go in there to feed their families, but only if they take what they need and not too much. We exercise our rights today, we allow people to go and get their pipi and flounders. We don’t like people going in there for several days in a row. We don’t like nets being set and left unattended overnight, we stay with the net. If someone from another hapu wants to come into our Estuary, they’ll come and ask us first.46
There is a complex relationship, therefore, between mana and manaakitanga, between tangata whenua and manuhiri, and between whanaunga, all regulated by tikanga. We were encouraged, in light of the Crown’s desire to ensure public access and the continued sharing of the foreshore and seabed, to be told consistently and often that public access and some degree of sharing (so long as people behave themselves) is tika.

We end with a thought from Anaru Kira:

Komuruhia te poioneone kia toe ko te kirikiri kotahi.

Ahakoa tana kotahi, e honoa ana ia ki te whenua, mai i te

whenua ki te rangi, te rangi ki te whenua, ki te maunga, ki

te moana, ki te tangata e tu ake nei;

ko au tenei te kirikiri nei

Rub away the earthen clump to leave but one lone grain of dirt;

whilst it is but one, yet it is inextricably joined to the land,

from the land to the sky, the sky to the land, to the

mountain, to the sea, to the people;

tis I who is that one lone grain. 47
· Test 1: The Tapu Aspect – Tapu relates to the sacredness of the person.  When evaluating ethical issues, it is important to consider whether there will be a breach of tapu, if there is, will the gain or outcome from the breach be worth it. 

· Test 2: The Mauri Aspect – Mauri refers to the life essence of a person or object. In an ethical context, one must consider whether the Mauri of an object or a thing will be compromised and to what extent. 

· Test 3: The Take-utu-ea aspect – Take (Issue) – Utu (Cost) – Ea (Resolution). Take-utu-ea refers to an issue that requires resolution. Once an issue or conflict has been identified, the utu refers to a mutually agreed upon cost or action that must be undertaken to restore the issue and resolve it. 

· Test 4: The Precedent aspect – This refers to looking back at previous examples of similar issues that have been resolved in the past. Precedent is used to determine appropriate action for now. 
· Test 5: The Principles aspect – This refers to a collection of other Maori principles or values that may enhance and inform an ethical debate. Issues such as those listed in the ‘Community-Up’ Model, manaakitanga, mana, whanaungatanga, tika (right) and noa (neutrality) 

