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Abstract

Young Maori parents play a significant part in growing the indigenous population of
Aotearoa New Zealand and helping to raise the country’s future. Despite Maori only being
about 15 percent of New Zealand’s total population, about half of all young parents in this
country are Maori. While parents at any age may require support, being young and Ma&ori
while also needing support may present additional challenges. The disproportionate
representation of young parents and of Maori in socioeconomic disadvantage has dual
implications. These disparities fuel a deficit understanding of early parenting, indigeneity, and
requiring assistance. The ongoing impacts of colonisation and racism further exacerbate
these disparities and marginalise Maori.

This research examines the historical, cultural, political and social contexts that
influence early parenting for Maori. Key principles of Maori research, oral traditions and
narrative inquiry were employed to explore the distinct experiences of young Maori parents.
Maori principles were implemented throughout all of the research process; in the design,
methodology and organisation of the research. A Maori narrative approach was developed to
gather, present and analyse the perspectives of 19 young Maori parents from the Manawatd,
New Zealand about support during pregnancy, birth and parenting. Their stories were
examined using a Maori analytical framework. This approach identified interrelated layers of
korero (story) that revealed how young Maori parents construct their own changing identity
and contextualise their stories within significant relationships, a Maori worldview, and society.
A cross-examination of their korero revealed that their experiences were also shaped by
what it means to be a young person, a young parent, Maori and from disadvantage. This
Maori narrative approach revealed a more complex and nuanced understanding of the
interrelatedness and influence of societal expectations, indigeneity, Maori culture and
whanau, on personal experience.

The findings of the research demonstrate that support for young Maori parents in
Aotearoa New Zealand is constrained by prevailing and intersecting ideas about being
young, early childbearing, Maori identity and receiving welfare. For example, young Maori
women are framed as more likely to become pregnant at a young age, have their education
disrupted, require welfare assistance, and pass on socioeconomic disadvantage to their
children. This deficit perception of their parenting potential is perpetuated in many different
ways in society. This stigma and stereotyping has real consequences for the way young
Maori parents construe their experience of parenting and how they are supported. This thesis
discusses the consequences of deficit-based research, government rationalities for welfare
provision, and the potential role of whanau.

The korero from the young Maori parents resisted the assumptions that having a child

at a young age and being Maori contribute to negative outcomes. As Maori they could draw



on counter narratives about early parenting that may not be available to non-Maori. Maori
understandings of reproduction, raising children and whanau celebrate a new baby as an
extension of whakapapa (genealogy) and do not necessarily frame the age of the parents as
an issue. However, young Maori parents also felt that taking up a Maori identity meant that
their parenting was subject to increased scrutiny and there was added pressure to prove
themselves as competent parents. Young Maori parents continuously navigate the tension
between Maori beliefs and societal expectations in their own accounts of raising children.
Whilst dominant narratives constrain whether they are treated as a suitable parent, Te Ao
Maori beliefs help them to feel valued in their role as whakapapa nurturers and contributing
whanau members.

Support for young Maori parents would be helped by the authentic promotion of Maori
knowledge, practices, language, identity and experiences associated with pregnancy, birth
and parenting guaranteed in Te Tiriti o Waitangi and the United Nations Declaration of the
Rights of Indigenous Peoples. Privileging the lived experiences of young Maori parents, such
as those included in this thesis helps to critically deconstruct the negative assumptions about
young parents and Maori, particularly those who are overrepresented in requiring assistance.
The findings of this research are relevant to all people responsible for the outcomes of young
Maori parents and will help to inform better research, policy and practice. Government,
community, health and supporting professionals, iwi, and whanau all have important roles in
supporting young Maori parents to develop positive identities, to reach full potential and to

raise their children.



Karakia

Ko Ranginui e tu iho nei

Ko Papattanuku e takoto ake nei

Ka puta ki te whai ao, ki te ao marama
Nga tamariki Te Kahui Atua

Mai i te onetapu i Kurawaka

Ko Hineahuone

Ko Hine-Titama

Ko Hinenuitepd

Na Hineteiwaiwa te takapau wharanui kia puta te pa harakeke
Ko Te Whare Tapu o te tangata

Te pito mata ki te pito ora

E puta ake ana a Puanga te tohu o te ora

Tihei mauri ora!*

Sky father protects us from above

Earth mother nurtures us from below

Brought forth into the world of light, the world of knowing.

Their children, our spiritual guardians

Formed from the sacred clay of the feminine

Hineahuone First Maiden

Hine-Titama Dawn Maiden

Hinenuitepd Maiden of the underworld

From Hineteiwaiwa maiden of reproduction and weaving is the woven birthing mat on
which legacies are conceived and brought forth

The sacred house for nurturing humankind

The fruition of our potential

The Rigel Star rises to welcome in the New Year as a sign of good health

Breathe the breath of life.?

1 English translations are provided in brackets after each Maori word, phrase or verse.
2| composed this karakia (incantation) about childrearing during my studies to help protect and guide
my work to fruition.
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He mihi

He mea hanga ténei toku whare

Ko Ranginui e titiro iho nei te tuanui

Ko Papattanuku te paparahi

Ko nga maunga nga poupou

Pahanga Tohora titiro ki Te Ramaroa

Te Ramaroa titiro ki Whiria

Ko te paiaka o te riri, te kawa o Rabhiri

Whiria titiro ki Panguru ki Papata, te rakau e ti papata ki Te Tai Hauauru
Panguru—Papata titiro ki Maunga Taniwha-whakarongorua
Maungataniwha titiro ki Tokerau

Tokerau titiro ki Rakaumangamanga

Rakaumangamanga titiro ki Manaia

Manaia titiro ki Tatamoe

Tatamoe titiro ki Maunganui

Maunganui titiro ki Plhanga Tohora

Ko ténei te whare tapu o Ngapuhi-nuitonu3.

He uri o Rahiri, ara, nd Ngapuhi nui tonu
Ko Ngati Hineira te hapu

Ko Ngatokimatawhaorua te waka

Ko Pukenui te maunga

Ko Te Ahuahu te wahi tapu

Ko Omapere te roto

Ko Waitangi te awa

Ko Rawhitiroa te marae

Nei ra a Felicity Ware e mihi nei.

Me mihi ki toku whanau, aku tamariki — Kahuraki, Manea koutou ko Aniva, taku hoa
tane Tanu. Ahakoa nga piki me nga heke me te roa o ténei whainga, kua tutuki, kua ea, a, ka
watea a mama! Ki ngd méatua taiohi me a koutou tamariki, i whakaae, i whai wahi ki ténei

rangahau, téna koutou. Te timanako nei kua whai hua mo te katoa. Ki oku kaiarahi a

3 English translation: A house is constructed thus, The sky father is the roof, The earth mother is the floor, The
mountains are the posts, Pihanga Tohora faces Te Ramaroa, Te Ramaroa faces Whiria, The taproot of strife, the
custom of Rahiri, Whiria faces Panguru-Papata, the trees bent by the western wind, Panguru-Papata faces
Maungataniwha that hears, both the eastern and western coasts, Maunga Taniwha faces Tokerau, Tokerau faces
Rakaumangamanga, Rakaumangamanga faces Manaia, Manaia faces Tatamoe, Tatamoe faces Maunganui,
Maunganui faces Piihanga Tohora, This is the sacred house of everlasting Ngapuhi.
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Tohu

The design below was created by my partner Tanu Aumua to represent some of the
findings of the research. The tohu has since been gifted to the Mokopuna Ora Collective to
continue to promote the learnings encapsulated. The image is of a whare tangata (womb).
There is a pépi in the middle of the picture, surrounding by the womb. The blue
encompassing figure above represents Ranginui (sky father), and the green surrounding
figure below represents Papatianuku (earth mother). The womb is red to represent the mana
and tapu associated with preghancy and tamariki. The image also represents the creation
story of the separation of Ranginui and PapatGanuku. Tanemahuta is lying on his back

resting on Papattanuku pushing his legs up against Ranginui and separating his parents.
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Na te kune te pupuke

Na te pupuke te hihiri

Na te hihiri te mahara
Na te mahara te hinengaro
Na te hinengaro te manako

Ka hua te wananga*

This recitation is part of a karakia (incantation) about the development and
dissemination of knowledge. It provides spiritual guidance for the ensuing discussion about
supports for young Maori® parents. Knowledge is described as originating from an initial
inclination, which is developed and moulded as it becomes conscious thought and thus
becomes greater learning. Karakia evoke certain atua (primal energy sources) and their
manifestations to ensure safe engagement in an activity. In the karakia above, hinengaro
(consciousness) and different manifestations of knowing are evoked. Reciting karakia is a
culturally appropriate process for acknowledging the significance of any activity and
dedication of people, time and space.

Te Kore: The Potential

Ko Te Kore (the void, energy, nothingness, potential)

Te Kore-te-whiwhia (the void in which nothing is possessed)
Te Kore-te-rawea (the void in which nothing is felt)

Te Kore-i-ai (the void with nothing in union)

Te Kore-te-wiwia (the space without boundaries)

From a Maori worldview, Te Kore is the primal source of existence. All things
originate from, and can be traced back to, Te Kore. Te Kore has many progressive realms.
Reciting the different realms of Te Kore acknowledges the development of potential. This
pattern of reciting each consecutive layer of evolutionary development is represented as
whakapapa (genealogy). As the primary organising principle for a Maori worldview,

whakapapa is utilised to help illustrate the source of Maori understandings. It is appropriate

4 English translation: From the conception the increase, from the increase the thought, from the thought the remembrance, from the remembrance the
consciousness, from the consciousness the desire, knowledge became fruitful. As cited in Anne Salmond, Two worlds: first meetings between Maori and
Europeans, 1642-1772. Auckland: Viking, 1991, pp. 171-172.

5 Maori refers to a multiplicity of identities that constitute the indigenous population of people, iwi, hapd and whanau who occupied Aotearoa New Zealand
prior to the arrival of Europeans and continue to occupy. Another term more commonly used within Aotearoa is tangata whenua which literally translates as

people of and from the land.
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to begin this thesis by acknowledging the foundation of all Maori understandings, including
the ideas put forth in this study. Te Kore is the first of three key phases of creation: Te Kore
(The Many Realms of Unorganised Potential), Te Po (The Many Realms of Night/becoming),
and Te Ao Marama (The Many Realms of Light/knowing). These phases are the creation
narrative. Within this narrative are Ranginui and Papatianuku, the primal parents and the

first example of a whanau (to be born or family group) presented below.

Te Orokohanga o Te Ao: The Creation of The Universe

Te Kore (The Many Realms of Unorganised Potential)

I
Te Po (The Many Realms of Night/becoming)

I
Ranginui - Papatianuku
(The Sky Father) (The Earth Mother)
I
Tangaroa (atua (primal energy source) of the seas, rivers, lakes and all the life within
them)
Tawhirimatea (atua of the winds and of storms)

Tanemahuta (atua of the forest and all that dwell within them, especially the birds)
Rongomatane (atua of the kumara and all cultivated foods. Also the atua of peace)
Haumiatiketike (atua of wild food)

Tdmatauenga (atua of war)

Whiro (atua of evil)

Rdaumoko (atua of earthquakes and volcanoes)

Plus many more tamariki (children)
|
Te Ao Marama (The Many Realms of Light/knowing)®

This whakapapa sequence locates key actors within the three phases of the creation
narrative. It provides a means to understand roles, responsibilities and key Maori concepts
that influence parenting. Narratives about the creation of the world acknowledge significant
historical happenings that explain the worldview and key concepts for the people who

continue to recite and re-enact these narratives to future generations (Royal, 2005). For

6 as cited by Maori ethnologist and authority Sir Te Rangi Hiroa Peter Buck first published in 1949. He
provides an early Maori account of the creation narratives.
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Maori, narratives or korero tuku iho, korero tawhito, parakau, pakiwaitara, record the origin of
Maori knowledge and practices. Narratives describe significant roles and relationships,
values, and culturally appropriate (tika) processes of a Maori worldview. The most important
narratives explain how nothing became something, darkness became light, the first male and
female element were created, and how earth and sky were separated. Narratives about the
forces of the natural world, the origin of life, the nature of being human, and about migration
and settlement are also important. Apart from some of the key common concepts
demonstrated within the narratives, there is considerable diversity among various tribal
versions.

For Maori, accounts of the creation usually begin with Te Kore (nothingness, chaos,
the void, without sound, light or movement, where there was potential but as yet no life), the
first of three phases of existence. It then proceeds with Te P6 (the nights), the second phase
which is the celestial realm and domain of the atua and the source of mana (spiritual vitality)
and tapu (potential). Te P0 is also a symbolic gathering place of the dead and is frequently
referred to in whaikorero (formal speech). The final phase Te Ao Marama (the world of light),
is the abode of human beings and is the result of Ranginui (male element) and Papatianuku
(female element) conceiving and then being separated by their developing tamariki. Each
phase had numerous and progressive phases within them. These phases of the creation
story are also represented in the process of reproduction (Mikaere, 2003). Te Kore refers to
the potential of te whare tapu o te tangata (womb, house of humanity) to reproduce. Te P0
includes the act of reproduction, the growth and development of a baby and the labour and
birth process of leaving the womb. Te Ao Marama refers to the birth of the baby into the
world of light. These narratives provide an interpretative frame for understanding parenting
and raising children. The creation story and phases of development have been used to

frame the progression of ideas and overall structure of the thesis.

Thesis Structure

The mauri (essence) of this thesis comes from the young Maori parents who
contributed and is further strengthened with positive affirmations from Te Ao Maori (a Maori
worldview). Mauri is the vital essence and is present in all things both animate and
inanimate. Mauri binds all things to each other such as people, objects, and ecosystems
(Henare, 2001). The state of the mauri of an object or entity indicates its vitality. An elevation
of mauri in one realm (for example within people) also positively effects the mauri of
everything surrounding. Endeavours to positively affect or grow something focus on

developing, nurturing and protecting its mauri (Durie, 2001).
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The thesis structure is aligned with the foregrounding creation narrative of Te
orokohanga o te ao and is distinguished into four sections: Te Kore, Te PG, Ko Rangi raua
ko Papa and Te Ao Marama. The first section Te Kore (the potential) sets the foundation for
the consideration of experiences of young Maori parents. It includes the cultural, historical,
social and political contexts that influence how young Maori are supported to parent (or not).
It begins by linking young Maori parents to their godly ancestors with a Maori creation
narrative that includes the first whanau; Ranginui, Papatdanuku and their tamariki. It
explains some Maori concepts derived from the narrative that are relevant to raising children
as well as some practices associated with pregnancy, birth and parenting.

Following is an introduction to the research project, its aims and objectives. It
explains kaupapa Maori principles relevant to this research with young Maori parents. These
principles help to position Maori knowledge, practices, experiences and aspirations as
central in the approach, practice and organisation of the research. Some of the non-Maori
methods employed in this research are also discussed. The right of young Maori parents to
Maori knowledge about how to care for children as well as to receive support to do this is
contextualised within local and indigenous rights. Key issues relevant to research with young
Maori parents are discussed, including historical and current government activities that have
impacted on early parenting for Maori. Examples of current practices associating with
parenting that align with a Maori worldview and could potentially support young Maori
parents are also discussed. | also explain my motivation for undertaking this study. Lastly,
analysis of a New Zealand government policy and underlying assumptions that shape the
way welfare support is provided to young Maori parents is included.

The second section Te Po (the becoming) explains the methodology used to elicit the
experiences of 20 young Maori parents about support during pregnancy, birth and parenting.
In exploring Maori research and youth research approaches, the cultural and social
preferences of the participants become paramount. This includes being whanau-centred,
employing tikanga (Maori values) as a guiding tool, developing a new research method
called kaupapa korero and utilising whanaungatanga as the recruitment process. The ethical
considerations for working with young Maori parents are also discussed.

The third section Ko Rangi raua ko Papa (Young Maori parent narratives) focuses on
the mauri (essence) of the young Maori parents. It presents selected korero from some of
the participants. These were selected based on being able to illustrate distinct experiences
and presented as a whole account in their own words.

The fourth section Te Ao Marama (the knowing) analyses the findings. It integrates
the voice of the participants with the literature. It draws on research, policy, theory and the

experiences of the participants to identify the key issues and challenges for young Maori
15



parents and strategies to overcome these. It summarises the main findings of the thesis and
provides recommendations for providing support to young Maori parents. These
recommendations have implications for theory, policy, practice and future research with
young Maori parents and the wider contexts of Maori identity, parenting and youth
development.

Of the thirteen chapters, three (Chapters 3, 6 & 10) have been published, and one
has been submitted for publication (Chapter 11). Parts of chapter 1 and 2 have also been
published in a single journal article. Parts of Chapter 3 have also been published as a book
chapter. The author maintains the copyright for all publications. The statement of
contribution for a doctorate with publications for all six publications are included as an
appendix at the end of the thesis (see appendices B-G). All six publications were written
according to the journal or book styles they were submitted to and represent my thinking at
the time with the available literature. All chapters have been presented in the thesis
formatted to the same style. Published chapters have therefore been altered to improve the
flow of the thesis. Some published chapters have an introductory section that link them more
clearly into the thesis.

The first article ‘Whanau kopepe: a culturally appropriate and family focused
approach to support for young Maori (indigenous) parents’ was published in the Journal of
Indigenous Social Development. It was written in my first provisional year of enrolment in
2013 and before much of the recent proliferation of literature on Maori maternities, Maori
childrearing, and young Maori parenting was available. It represents my initial thoughts and
approach to the research as presented at the Second International Indigenous Voices in
Social Work Conference in Winnipeg, Manitoba, Canada, July 2013.

The second article ‘The politics of government ‘support’ in New Zealand: reinforcing
and reproducing the poor citizenship of young Maori parents’ was published in 2016 in the
journal Critical Social Policy. It applied a Foucauldian analysis to the then newly introduced
Young Parent Payment to examine the political rationalities that shape government
responses and welfare assistance for young parents in Aotearoa/New Zealand. The ideas
that informed this article were initially presented at the New Zealand Political Studies
Association conference, in Palmerston North, New Zealand in 2015. The arguments from
this article were further shaped into the submission to the draft Youth Service information
sharing agreement in 2016. The key arguments were also reproduced in the chapter
‘Reproducing the precarious position of young Maori mothers in Aotearoa/New Zealand’ in
the book Precarity: Uncertain, insecure and unequal lives in Aotearoa New Zealand (2017).
Although the current Labour Greens Coalition Government have conducted a major review

of the New Zealand Welfare system and begun to remove some of benefit conditions for
16



older welfare recipients, the Young Parent Payment and all compulsory obligations have not
been altered.

The third article ‘Kaupapa Korero: a Maori approach to narrative inquiry’ was
published in AlterNative: An International Journal of Indigenous Peoples in 2017. It detailed
a Maori relational analytical framework employed to understand the korero of the young
Maori parents. It revealed a more complex and nuanced understanding of the
interrelatedness and influence of societal expectations, indigeneity, Maori culture and
whanau. An initial draft of this paper was presented at the Nga Pae o te Maramatanga
International Indigenous Research Conference, November 2016, Auckland, New Zealand.

The fourth article ‘Mana whanau: Support for young indigenous parents in Aotearoa
New Zealand’ has been submitted to the international journal Culture, Health & Sexuality. It
discusses how young Maori parents’ experiences of support are shaped by societal
representations of what it means to be a young person, a young parent, Maori, and requiring
assistance. Parts of this article were presented at the Native American and Indigenous
Studies Association Conference, Honolulu New Zealand, May 2016 and the Mana Ririki
Kaupapa Maori Parenting Conference, Rotorua New Zealand, August 2016.

The last article ‘Mana matua: Being young Maori parents’ was published online in
MAI: A New Zealand Journal of Indigenous Scholarship in 2017. It discussed the findings of
how young Maori parents navigate western parenting expectations, and issues of indigeneity
in their construction of early parenting. The key arguments of this article were developed
through presentations at the Maori Association of Social Sciences Conference, Wellington
New Zealand, November 2016, and He Manawa Whenua Indigenous Research Conference,
Hamilton New Zealand, March 2017.

Hei Timatanga: Chapter One. A Maori Narrative of Raising Children

Significant parts of the following two chapters constituted an early article about initial
considerations of doing research with young Mé&ori parents and was published as:

Ware, F.J.R (2014). Whanau kopepe: A culturally appropriate and family focused
approach to support for young Maori (Indigenous) parents. Journal of Indigenous Social
Development, 3 (2). http://hdl.handle.net/10125/34479

Te Whanau Tuatahi: Rangi, Papa and Their Tamariki

Ko te aroha te taonga i kumea mai

A Ranginui raua ko Papatuanuku
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| roto i te Po-uriuri.

Ko te aroha hoki te taonga i tiaho ai

He maramatanga

| to ai Te Ao Marama

Tokona ana a Ranginui ki runga

Takoto ana a Papatuanuku ki raro

Td ana Te Ao Marama.

Ona poutokomanawa

He Pou-toko-huru-rangi

He Pou-toko-huru-nuku

He Pou-toko-huru-mawake

He Pou-toko-huru-atea

He Pou-toko-manawa-o-rangi

He Pou-tua-rongo

Ta Te Po

Td Te Ao

TO ka maranga

Ki Te Whaiao,

Ki Te Ao Marama.

Tthé mauriora! (Royal, 2008; 5)

The karakia above is about the separation of the primal parents Papatianuku and
Ranginui and how aroha (unconditional love) for each other and for their children enables
the world of light and provides the foundation for living. For Maori in Aotearoa New Zealand,
the narrative of the creation of the world and the primal family (Ranginui and Papatdanuku)
provides a Maori perspective of procreation (Jenkins & Harte, 2011; Kiro, 2012; Morehu,
2005; Palmer, 2002; Tupara, 2011). Through our understanding of the narrative of creation
we can better understand the ways that family patterns and practices are enacted among
young people today. The following is my own brief and generic summary of the Rangi and
Papa narrative. There are however many tribal variations with much more detail.

From the darkness came Papatianuku and Ranginui locked in a firm, loving embrace
producing some seventy children. The children had to move between their parents in eternal
darkness and ignorance and soon they yearned for space, light and knowledge. The children
(except for Tawhirimatea) held the first hui (meeting) to discuss and plot separating
Papatianuku and Ranginui. All failed until the task literally fell upon the shoulders of
Tanemahuta (atua of the forests, birds, insects and animals) who successfully pushed his

parents apart with his legs letting in light and initiating the next phase of creation. After
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Ranginui and Papatianuku were parted, the universe was created. Most of the children
remained with Papatianuku who continues to provide nourishment and nurture all those that
live on and in the earth. Ranginui protects from above and looks after all those that reside
above the earth. This narrative explains the origins of the first whanau structure, the roles
and responsibilities of each member, particularly the parents, and key Maori concepts
associated with raising tamariki. The features and characteristics of whanau are explained in

more detail in the following sections.

Whanau, Hapu, Iwi, Whanaungatanga, Whenua

The narrative of Ranginui, Papatianuku and their tamariki exemplifies the first
whanau. Whanau which means to be born or family group (Williams, 2004, p. 483) is the
basic unit of Maori society into which an individual is born and socialised (Metge, 1995). A
child inherits whakapapa at birth through their parents which provides them access to,
membership of and determines one’s role and responsibilities within the whanau, hapi
(subtribe), iwi (tribe), and community (Herewini, 2018; Lawson-Te Aho, 2010). The different
social groupings also reflect the procreation process (Rimene et al., 1998). lwi means tribe
but more literally translates as bones or people. Hapi means subtribe as well as pregnant.
Whanau refers to the family but also means to give birth. Whenua means both land and
placenta/afterbirth. These dual meanings reinforce the kinship system that ensures
individuals are connected to other people and to the environment.

Within the whanau of Rangi and Papa there are some significant roles and
relationships. For example, Ranginui and Papattanuku represent the two elements required
for procreation, male and female. According to a Maori worldview, both men and women are
involved in raising children. An early European observer of Maori, travelling painter George
French Angas noted the following in 1847: “Both parents are almost idolatrously fond of their
children; and the father frequently spends a considerable portion of his time nursing his
infant, who nestles in his blanket, and is lulled to rest by some native song” (Angas, 1967;
313). Early settlers documented Maori childrearing practices with some interest. A critique of
these observations is that they often interpreted what they saw or heard according to their
own assumptions and worldview. They often compared what they documented with their
own experience of childrearing in Europe in the 1800s. Key differences in how children were
valued and treated and the role of parents and wider society in raising children were
highlighted.

Men’s and women’s different parenting roles are evident in the whakatauki (Maori

proverb) “He puta taua ki te tane, he whanau tamariki ki te wahine” (The battlefield for men,
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childbirth for women) (Rimene et al., 1998; 28). Men are dispensable and so can be
sacrificed in battle, whereas women are considered indispensable, as they are the bearers
of all humans. The female womb is called “Te whare tapu o te tangata” (the house of
humanity) (Rimene et al., 1998; 29). An interpretation of this whakatauki is that women'’s
primary role is to raise their child until they grow to maturity and independence (Barlow,
1991). Men are the protectors and providers and play an integral role in raising boys once
they are weaned from their mothers.

Matua refers to both parents (mother and father) (Williams, 2004) but there is no
word or concept of parenting in the Maori language. There are many terms which can be
used to describe childrearing such as to guard, keep, care for, nurse, look after and so forth
but they do not necessarily assume or specify that the person involved in raising the child is
a parent. There is also no distinct differentiation between biological parents and other adults
who help to raise children. The many terms for mother are also used to refer to an aunty and
to any older women who fulfils a nurturing role. The same applies to the many terms for
father.

Care and mentoring roles are also important within generations and between peers.
Tuakana refers to an older sibling or cousin of the same sex in an elder branch of the family
(Williams, 2004) but has evolved to include a more senior person or generation in terms of
status, knowledge, or experience. Teina refers to a younger sibling or cousin of the same
sex in a junior branch of the family (Williams, 2004) and has also evolved to include a more
junior person or generation in terms of status, knowledge, or experience. The concept of
tuakana and teina refers to the mentoring or role modelling nature of relationships and
encapsulates a sharing of knowledge and guidance within a symbiotic relationship (Mead,
2003). Tuakana are often charged with the responsibility to care for teina (Herewini, 2018).

Some other important roles within whanau include the potiki or the last or youngest
sibling (Williams, 2004) who is often indulged and expected to rebel. Matamua refers to the
first, or oldest sibling (Williams, 2004) and often has responsibility for teina and some
authority. Tipuna or grandparents (Williams, 2004) or those of that generation would often
whangai (adopt) the first grandchild, whose first-born status made it important that they be
versed in tribal traditions and genealogies (Higgins & Meredith, 2013). This enabled the
parents to pursue activities to provide for the family. As a result of this nurturing,
grandparents were the first educators of the children, and in particular were responsible for
imparting traditional knowledge to them.

Whangai is often translated as to adopt or an adoptee (Higgins & Meredith, 2013)
and also means to nourish or feed - food as well as knowledge or spirituality. It involves the

giving of a child to another member of the family to raise. The intent of whangai is embodied
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in the saying “te parahako o te koekoed” (like the egg of the long-tailed cuckoo which is
placed in the nest of other birds to be raised). Traditionally the child may have been chosen
by the relatives and raised to learn a body of knowledge that the relative is responsible for.
In some cases, children were given to strengthen family ties or to those who could not have
children, or who wanted more children. Whangai (adoptees) maintained relationships with
their biological (whakapapa) whanau as well as their whangai (adopted) whanau.

As illustrated by these many significant roles and relationships, the members within a
whanau and their wellbeing were interdependent with the collective. Children were seen as
belonging to, and being the responsibility of, the wider collective (Herewini, 2018). The
biological parents were not the sole caregivers. Bringing up children involved grandparents,
great-uncles, great-aunts, uncles, aunts, and older siblings and cousins. This pattern of
wider responsibility for the care of children was noted by early missionaries to Aotearoa/New

Zealand:

Their love and attachment to children was very great, and that not
merely to their own immediate offspring. They very commonly
adopted children; indeed no man having a large family was ever
allowed to bring them all up himself— uncles, aunts and cousins
claimed and took them, often whether the parents were willing or not.
(William Colenso, 1868; p. 30 as cited in Taonui, 2010, p. 195).

This collective responsibility and these kinship ties ensured the safety and welfare of
children, who were seen as representing the future heritage of the people.

There are many whakatauki (proverbs) that illustrate the role of the wider whanau or
community in raising their young. For example, “matua pou whare rokohia ana; matua
tangata e kore e rokohia” (while the carved figures of the ancestral house are found, the
human parent may not be) (Mead & Grove, 2007, p. 288). This saying means the tribe, as
symbolized by the carved figures of ancestors, will always look after the child, even if the
parent cannot be found. Parents were, however, to provide initial welfare and the other
whanau members the refining skills for life. This is demonstrated in the saying “nau i whatu
te kahu, he taniko taku” (you the parents wove the cloak; I/we provide the fine border) (Mead
& Grove, 2007, p. 319). Parents are responsible for providing the necessities such as
breastfeeding while the surrounding whanau provided all the additional supports.

There are also sayings that celebrate the benefits for children of being raised by a
wider social support network. “Ka mahi koe, e te tamariki moe pori” (well done, children who

sleep near their relatives) and “matua rautia” (a child nurtured by many) commend multiple
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positive attachments and access to a social support network with a range of expertise (Mead
& Grove, 2007, pp. 391, 164, 288).

Whanaungatanga is a term used for maintaining relationships (Ngata, 1996: 397). It
is derived from the root word whanau which means to lean on, be inclined towards or be
supported by something or someone (Waka Reo — Wordstream Williams Corpus.14456).
Whanaungatanga can reach beyond whakapapa and includes relationships with non-kin
persons through shared experiences and a common cause. Individuals expect to be
supported by these connections and the collective group depends on the support and
participation of its individual members (Barlow, 1991; Mead, 2003). Groups who are not kin
but are connected by whanaungatanga and united by a common goal are sometimes

referred to as kaupapa whanau.

Maori Concepts Relevant to Raising Children

Some key Maori concepts that are relevant to raising children that emerge from the
creation narrative are aroha, mana, and tapu. These concepts are briefly explored in this
section to provide a deeper understanding of the norms and values that shape caregiving

from a Maori perspective.

Aroha: Unconditional Love/Compassion

Aroha means unconditional love, affectionate regard and compassion (Williams,
2004, p.16). Love and commitment were the fundamental messages of Ranginui and
Papatianuku as parents (Jenkins & Harte, 2011; Kiro, 2012; Tupara, 2011). Even in their
unwanted separation, they did not reprimand their children. The aroha and valued bond
between mother and child are also illustrated in the whakatauki (proverb) “he aroha
whaereere, he potiki piri poho” (a mother’s love, a breast-clinging child) (Taonui, 2010, p.
192).

Aroha is most important when a child has tested the boundaries. For example, the

whakataukt “Ko te mahi a te tamariki, he wawahi taha” (the activities of children break
calabashes) reminds us that the nature of children is to explore their world and the objects in
it (Taonui, 2010, p. 193). It is the responsibility of those raising the child to teach and not to
respond to inquisitiveness with anger or punishment (Higgins & Meredith, 2013, p.1). An
early European visitor to Aotearoa New Zealand noted the unconditional love he observed

between fathers and their children and the lack of punishment:
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The New Zealand father is devotedly fond of his children, they are
his pride, his boast, and peculiar delight...The children are seldom or
never punished...The father performs the duty of a nurse; and any
foul action the embryo warrior may be guilty of, causes rather a smile
than a tear from the devoted parent. The obstinacy of the children
exceeds belief; the son of a chief is never chastised by his parent.
(Polack, 1840 as cited in Taonui, 2010, p. 194).

Early observers of Maori society perceived Maori childrearing practices to be different to
those of the western Christian concept of the child being an object of their parents, to be
seen and not heard and disciplined as required (Jenkins & Harte, 2011). Aroha, as the ability

to be empathetic is closely linked with a person’s own sense of spiritual vitality or mana.

Mana: Spiritual Vitality

Mana is the influence, authority, prestige, integrity, and power attributed to a person
(Williams, 2004, p. 172). The children of Ranginui and Papattanuku, although embraced in a
loving environment, still felt a need to develop their mana. Without this determination to
explore their full potential, the next phase of creation would not have been initiated and we
would not have the world we live in today (Jenkins & Harte, 2011).

While every individual inherits some form of mana at birth from their parents,
ancestors (mana tupuna) and the atua (mana atua), it is also possible to increase a person’s
mana by virtue of their actions and how they are regarded by others as contributing to the
collective over time (mana tangata) (Mead, 2003). Personal and group relationships are
mediated and guided by the high value placed on mana (Barlow, 1991; Mead, 2003; Royal,
2005). Actions that diminish mana will have negative effects. For example, an unhappy child
is perceived as diminishing the mana of the parents in the whakatauki “He tangi t0 te
tamariki, he whakama to te pakeke” (When the (naughty) child cries, the elder blushes)
(Jenkins & Harte, 2011, p. 24). Mana can also be described as the creative and dynamic
force that motivates the individual to do better for the greater good of the collective. For
example, parents and those who were involved in raising children were motivated to teach

and nurture the potential within children rather than punish and subdue them.

... with Maori a parent is seldom seen to chastise his child ...
freedom given children, made them bold, brave and independent in
thought and act ... curbing the will of the child by harsh means was

thought to tame his spirit, and to check the free development of his
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natural bravery. (Edward Shortland, 1980; 156 as cited in Taonui,
2010, p. 195)

The purposeful recognition of another’'s mana is encapsulated in the term manaaki to show
respect or kindness to someone or something (Williams Dictionary, 2004). A person’s mana

is integral to their sense of sanctity or tapu.

Tapu and Noa: Protection From Atua

Tapu (sacred) refers to the spiritual state of someone or something that requires
protection from atua and cautionary behaviour. Tapu also refers to the process by which the
spiritual state of someone or something is affected (Mead, 2003). It originates from the realm
of Te P0o with the first act of procreation between Ranginui and PapatGanuku. The tapu from
that act has been inherited by all their children and passed down to all living things. Tapu is
nurtured in te whare tapu o te tangata. A person’s tapu, like mana, is inherited at birth
through their parents (Jenkins & Harte, 2011). Everyone was required to protect their own
tapu and respect the tapu of others.

To balance the effects of tapu, there is noa or being free from the restriction of tapu
(Williams, 2004, p. 222). Noa (unrestricted) originates from the act of Tumatauenga (one of
Rangi and Papa’s children) consuming the offspring of his brothers’ Haumiatiketike and
Rongomatane for food and using them as everyday materials. Consequently, food and water
can be used to render something noa or no longer requiring protection from atua (Ministry of
Justice, 2001).

Tapu and noa are the overarching principle of balance. Often ceremonies and
karakia were carried out to invoke atua and imbue an object with tapu, remove it or make
changes to an object, people or the environment (Mead, 2003). In the Maori world, virtually
every activity, ceremonial or otherwise, has a link with the maintenance of and enhancement
of mana and tapu. It is central to the integrity of the person and the group. For example,
giving birth is considered tapu (Rimene et al., 1998) due to its re-enactment of the first act of

procreation and imbuing mana and tapu.

Conclusion

In summary, an understanding of childrearing from a Maori worldview can be found in
bodies of knowledge such as pirakau, karakia, whakapapa, and whakatauki. Within these
Maori constructs, the values of childrearing are illustrated. Some concepts that underpin

childrearing from a Maori worldview are that children are by whakapapa an embodiment of
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all the tapu and mana of those who have gone before and are treated with aroha. Children
belong to the community as well as parents and therefore many people have responsibility
for the well-being of the child. Everyone has a role in contributing to the development of the
young (Ritchie & Ritchie, 1979). These Maori concepts underpin a range of pregnancy, birth
and childrearing practices (Higgins & Meredith, 2013; Jenkins & Harte, 2011). For example,
oriori are specific songs composed just for children and recited by whanau out of aroha for
the child. Oriori often explain the child’s whakapapa, invoke protection from atua and
encourage the pursuit of mana enhancing activities.

An understanding of childrearing from a Maori worldview is necessary to comprehend
the value of children for Maori society and the role of all in providing for and nurturing
children to achieve their potential. Roles and responsibilities within the extended family
provide significant support structures that support childbearing and larger families. Maori
children and values about childrearing are key to a Maori worldview and lifestyle and are
protected in national and international agreements. A Maori perspective of childrearing
provides the foundation for an exploration of young Maori parents’ experiences of support,
introduced in the following chapter.
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Chapter Two: Introduction to The Research

“Where there is little dedicated research related specifically to Maori
and teenage pregnancy, generally there is even less where Maori
ourselves explore the views of our communities on this matter.”
(Pihama, 2010; 1)

Introduction

Young Maori parents play a significant part in growing the indigenous population of
Aotearoa New Zealand and helping to raise the country’s future. Maori are the indigenous
peoples of Aotearoa New Zealand who have occupied the country since around 1300 AD
and for about 500 years before the arrival of Europeans. Maori made up 15 percent of New
Zealand’s total population in 2015 (Statistics New Zealand, 2015). This is predicted to
increase to nearly 20 percent of the country’s population in 2038, and nearly one-third of
New Zealand’s children (ibid). This growth is in part due to the younger age structure and
higher birth rates of the Maori population. The total fertility rate for Maori women in 2014 was
2.5 compared with 1.9 for non-Maori women (ibid). Half the Maori population was under 24
years of age in 2015, compared with a median age of 40 years for the non-Maori population
(ibid). Half of Maori women giving birth in 2003, were under the age of 25 compared to the
median age of 30 years for non-Maori (Marie, Fergusson & Boden, 2011: pg. 2). Maori have
more babies and at a younger age.

Although the number of teenage births continues to decline, New Zealand still has a
higher rate of teenage births than other comparable countries (Families Commission, 2011).
New Zealand’s teenage birth rate in 2013 was 23.8 births per 1,000 women aged 15-19
years which is less than the United States of America and similar to the United Kingdom
(SUPERU, 2015). Maori, similar to many other indigenous peoples, are significantly
overrepresented among these teenage pregnancies (ibid). The Maori teenage birth rate in
2013 was more than double the non-Maori rate with 53.1 births per 1,000 women aged 15-
19 years (ibid). This substantial proportion of young Maori who become parents means that
early parenting is not necessarily unusual for Maori and may be more accepted.

Young Maori parents are distinguished by concurrent membership in at least three
distinct groups. As Maori, they are an essential part of whanau, hapi, iwi and Maori
communities. As youth, they share common characteristics and experiences with other

young people. As parents, they play an important role in contributing to the health and
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wellbeing of their children. Positively identifying their place within these groups can be
challenging. The expectation is that young Maori parents will fulfil all these roles successfully
in order to contribute to the health and wellbeing of their children, to Maori society and wider
New Zealand society.

Parents at any age often require support to develop in their role as a parent. Being
young and Maori while also needing support as a parent may have additional challenges.
Young parents are more likely to be reliant on others, particularly for financial support. Maori
may also require additional support as like many indigenous peoples, they are more likely to
experience higher levels of deprivation and have worse health and social outcomes before
becoming a parent (Strickett & Moewaka Barnes, 2012). While there are some formal
provisions to address most socioeconomic needs of young parents in Aotearoa New
Zealand (Adcock, Lawton & Cram, 2016), there is little known about how young Maori
parents experience support and its effectiveness. Despite the significant proportion of young
Maori parents, and the additional challenges confronting indigenous young parents, there is
little formal support specifically for young Maori parents in Aotearoa New Zealand (Adcock,
Lawton & Cram, 2016).

Government approaches to teen pregnancy and parenting in Aotearoa New Zealand
generally seek to either prevent youth from becoming parents or mitigate the supposed
negative influence of early childbearing on the children of young parents. While this
approach may contribute to the decrease in teenage birth rates, there is little evidence that
young Maori parents and their children are flourishing. Government rationalities are often
based on dominant societal attitudes and research that define teenage pregnancy and
parenting as a poor outcome of individual circumstance. The risks and outcomes associated
with young Maori women and their babies are too often significantly and negatively over-
represented (Makowharemahihi et al, 2014) especially when compared to non-Maori. This
deficit approach reinforces powerful discourses about early parenting and requiring support,
particularly for young Maori, which constrain how health and supporting professionals, and
wider society, respond to young Maori parents. Evidence suggests that these assumptions
are ill-founded and only problematise and further hinder provision of appropriate support and
services for young parents (Arai, 2009; Cherrington & Breheny, 2005; Harrison, Clarkin,
Rohde, Worth, & Fleming, 2017).

To help explain the discrepancies between Maori and non-Maori and account for
poorer outcomes for Maori (and other indigenous peoples) requires a critical examination of
the broader historical, social, cultural, and structural determinants of early childbearing for
Maori (Pihama, 2010; Strickett & Moewaka Barnes, 2012). Pihama (2010), in her literature

review on Maori teen pregnancy, privileges Maori understandings about reproduction,
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children and collective caregiving to suggest that early pregnancy may not necessarily be
considered problematic for Maori. Strickett and Moewaka Barnes (2012) in their report on
Marginalising Maori Adolescent Parents highlight another three key considerations. Firstly,
there is a deficit approach to Maori ethnicity resulting from the over-representation of Maori
in negative statistics. Secondly, Maori experience significant and disproportionate
disadvantage and deprivation, before they become young parents. Lastly, the ongoing
impacts of colonisation and racism further marginalise Maori and perpetuate these
disparities. It is therefore important to consider the impacts of colonisation and continued
racism, socioeconomic status and deficit theorising when examining young Maori parenting.
It is also imperative to consider Maori understandings and potential benefits of early
childbearing.

There is a small but growing body of literature about young Maori parents, mostly
mothers, that seeks to broaden this deficit approach. Such research draws on Maori
ideology about reproduction and childrearing, considers the broader contexts that structure
the challenges of early parenting for Maori, and privileges the lived experiences of young
Maori during pregnancy, birth and parenting (Adcock & Cram, 2018; Adcock, Cram, Lawton,
2019; Goodwin, 1996; Graham, 2018; Lawton, Cram, Makowharemahihi, Ngata, Robson,
Brown & Campbell, 2013; Lawton, Makowharemahihi, Cram, Robson & Ngata, 2016;
Makowharemahihi, Lawton, Cram, Ngata, Brown, Robson, 2014; Rawiri, 2007; Stevenson,
Filoche, Cram & Lawton, 2017). This doctoral research adds to the literature about young
Maori parents by including young fathers and focusing on parenting as opposed to just
mothering. It also critically examines how government, societal and whanau constructions of
early parenting shape young Maori parents’ experiences of support. The findings of this
research will be informative for policy, research and practice that affects young Maori

parents.

Personal Motivation

| have always had a passion for Maori youth development. | completed a Master of
Arts Maori Studies focusing on Maori youth development. This developed into an interest in
support for young Maori parents when | gave birth to my first child and experienced first-
hand the challenges of being a parent. | already knew how important positive development
was during youthhood, but realised that young parents also face the challenge of being a
parent and caring for their children at the same time. | grew up in a community where
becoming a parent while young was considered reasonably normal and have many friends

who became parents during our schooling years. Although I did not become a parent myself,
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| have supported others to raise their children. This research is a testament to their
experiences and my admiration of their strength in raising beautiful tamariki despite
challenges of not being fully supported.

| believe that every person has the right to raise children regardless of age, ethnicity,
marital status, income, or educational achievement. As such, my research on young Maori
parents does not focus on ways to prevent early childbirth but how to prevent the injustices
and disadvantages that shape the lives of many young Maori parents and their children. It is
not my intention to further problematise or discuss blame of young parenthood or advocate
becoming a parent while young. | am, however, questioning the prevailing attitudes about
young parenthood and the supposed evidence that supports these assumptions. | am also
urging a re-evaluation of our policies and funding that should address the disadvantage
experienced by many young Maori and provide the support needed by young Maori parents,

their children and whanau.

Research Objectives

This doctoral research examines the question: “What are the experiences of support
of young Maori parents during pregnancy, birth and parenting”? The primary aim of the study
is to privilege the realities of being parents while also being young and Maori in order to
better inform further research, policy and practice. A Maori narrative approach is employed
to fully appreciate their rich accounts of early parenting. Secondly, the study examines the
broader cultural, social and political contexts that shape the environment in which young
Maori parents experience support. This includes privileging matauranga (Maori knowledge)
about raising children and whanau. Government rationalities that inform policy that affects
young Maori parents are also examined. The social constructions of teen pregnancy and
parenting, of indigeneity and Maori identity, and of requiring welfare that shape the
experiences of early parenting for Maori are also considered. Some recent parenting
practices that offer the opportunity to support the positive development of Maori parents are

critiqued.

Research approach

Ténei au te hokai nei o taku tapuwae
Ko te hokai nuku ko te hokai rangi
Ko te hokai a to tupuna a Tanenui-a-rangi
| pikitia ai ki te rangi tuhaha ki te Tihi-o-Manono
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Ka rokohina atu ra ko lo Matua-kore anake
Ka tikina mai nga kete o te wananga
Ko te kete-tuauri
Ko te kete-tuatea
Ko te kete-aronui
Ka tiritiria ka poupoua
Ka puta mai te ira tangata
Ki te whaiao ki te ao marama

Tihei-mauri ora!”

The account above about T