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Dedication to Cardinal Pio Taofinuu - The Holy Twins 

REVEREND ELDER OKA FAUOLO 

Becoming Bishop Means Cultivating Trust 

When Father Pio Taofinuu became the first Samoan bishop of the Roman 
Catholic Church on the 29th of May 1968, he began his episcopal duties by 
cultivating a large area of bush land at the inland of what is now known as Moamoa 
Theological Seminary, in Upolu, Samoa. In only a matter of a few months when the 
bush land gave way to a large coconut and banana plantation, the people of the 
Church were given immediate evidence of the vision, methodology and personality 
of this leader. Instead of beginning slowly within the comforts of an office, he 
preferred to "walk" his work. He would walk about in the bush with a large bush 
knife, in working clothes, cutting down bushes and basically getting "stuck in" like 
everyone else . He was not one to be afraid of hard labour. It was his way of telling 
his Samoan people that it was now time to cease relying too much on others to get 
things done. The Church cannot develop responsible people ifit continues to rely on 
others outside the Church to support it. The same could be said of people. The 
mark of growth within the Church is working towards self-support, self-reflection 
and an openness of spirit. \ 

Father Pio was, at 45 years old, at the peak of his might when he became 
Bishop. Although the Samoan people did not find it easy to accept his ideas at 
times, many would not dispute his leadership qualities. He did not do things by 
talking but by action . He knew well that a good Christian could not sit on the 
shoulders of his brother all the days of his life. He was the Catholic Church' s 
taulaga (gift) to Samoa and Samoa's taulaga (gift) to the Catholic Church. 

In 2002, during a conversation with Cardinal Pio at his house in Vailele, he 
told me that he was ready to leave this world and was not sure why God had not yet 
called him. I suggested that perhaps God expects him to stay a little while longer to 
see the trees he had planted grow and become well and fruitful. The trees still need 
his prayers, I said. He then appeared to be happy. When my wife and I would join 
him for Sunday Mass at his house in Vailele, he would always pray for peace and 
well being to all people. Cardinal Pio was the first Pacific person to be ordained a 
Cardinal by the Roman Catholic Church. He passed away in January, 2006 at 81 
years old. 

His influence on the development of Samoa and the Church in Samoa was 
both material and profound. In particular, he is renowned for his commitment to the 
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inculturation of the services of the Mass, whereby the performance of Samoan 
traditions such as the presentation of "ula" (garlands), ritualised "sua" (presentation) 
and "ifoga" (ceremonial public apology) symbols are conducted during Eucharist 
celebrations and have become norm. This commitment was based on his belief that 
his faith and his ethnic culture need not be lived separately. This was his legacy: the 
legacy of "the Holy Twins". 

The Holy Twins 

When His Eminence talked about the mystery of the powerful Twins that 
accompanied him from the start of his life of service, he was referring to "faith" and 
"patriotism". He said: "Their influence has inspired me, given me courage and 
renewed my strength when I've been exhausted. They have kept my vision clearly 
focused at every tum in my life's long road". Such is the great honest confession by 
the beloved brother, a sincere friend and a true father of Samoa. He refers to the 
Twins as the "gifts" and "blessings" of God that gave him courage with which to 
persevere throughout several challenging circumstances he came across. 

It was Cardinal Pio, s personal bel ief that his birth and upbringing in Samoa 
was not accidental, but an act of God to show him that his mission was directed 
towards the good and peaceful dwelling of his own people. And, all the subsequent 
visions he received came about within the same framework. 

Cardinal Pio looked upon the Samoan culture as an integral part of his life . 
The Samoan cultural aspects that have been added to the celebration of the Catholic 
Mass have gradually become real parts of the Sacrament. They add to the beauty 
and dignity of the Catholic celebration. The inclusion of these Samoan cultural 
aspects in the Catholic service is due not simply to the permission received from 
Vatican II, but perhaps more so because Cardinal Pio believed strongly that they had 
a place in the Catholic worship. 

The gesture of the "taupou" (ceremonial maiden) with the "tuiga" 
(ceremonial head-dress) and the shiny "nifooti" (hooked knife), together with the 
handsome "sogaimiti" (tattooed young man) slap dancing as he moves forward 
behind the "taupou", is a Samoan gesture celebrating beauty in what might be 
described as Samoan worship. It is a demonstration of how the cultures of 
Catholicism and Samoa can blend. In response to criticisms of a return to 
heathenism, Cardinal Pio would say: "If our culture is evil and sinful, why don ' t we 
stop it right now? If it is good, why don ' t we bring it inside the Church?" The 
attempt to find harmony between the beliefs, worship styles and moralities of 
Christianity and Pacific indigenous cultures affects all organised religions, not only 
Catholics. 

Such an openness of thinking underlines the Ecumenical Movement, in 
Samoa or elsewhere. Cardinal Pio provided us with the seeds of ecumenicism. He 
would say on several occasions: "E Ie 0 Ie tasi faa-puletasi, a 0 Ie tasi felanulanua ' i" 
(It is not one-ness like a uniform, but an inward oneness despite the variety of 
thOUghts). Ecumenism is unity in diversity rather than unity through uniformity. 
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- ----------------------------- ---- -

Unity among the people of God in the Church is referred to by Saint Paul in his 
metaphorical style: "And the eye cannot say to the hand I have no need of you; or 
again the head to the feet I have no need of you" (I Cor. 12 :20-21). 

Footprints to be Remembered 

In "walking his work", Cardinal Pio gave us footprints to be remembered. 
Today this can be found in the different monuments and cultural institutions he 
helped to build . 

The filling of the swamps at Mulivai allowed Cardinal Pio to build a large 
beautiful hall there, which he named "Fei loa imauso" (Feiloa'i-ma-uso: meaning, a 
place to meet and bond with one's brothers or sisters). Feiloaimauso was one of 
Samoa' s landmarks. The ecumenical intentions implicit in the name "Feiloaimauso" 
was realised by the fact that it was one of the most used buildings in Apia, used by 
Catholics and non-Catholics. In renovating and upgrading the hall , the hall was 
renamed . 

The putting up of the school building complex at Safotulafai in Savaii and 
naming it "Logoipulotu" (Logo-i-pulotu: meaning, to call to Pulotu - the 
underworld, where the father of Nafanua resides), was a 'great awakening' for 
Salafai . The naming of the school buildings "Logoipulotu" suggests that there was a 
"cry for help" Cmapu a Tiiii", lit. the groaning cry of Tiiii - which is a deliberate 
reference to the story of Tiiii). Here Salafai saw the hand of the Church answering, 
not the "mapu a Tiiii", but the real need of Savaii. In providing the buildings the 
Church had done a great service for Salafai. These buildings have now become the 
meeting place for workshops and seminars, as well as Church Synods in that island . 

The establishment of the "Fatuoaiga" (fatu-o-aiga: mean ing, the heart or fatu 
of families or aiga) complex at Tafuna in American Samoa and the "Tofamamao" 
(Tofa-mamao: meaning, the wisdom of those with the long view) conference centre 
at Leauvaa (within which this Samoa colloquium was held) are further examples of 
the ecumenical visioning of Cardinal Pio. "Tofamamao" with its resemblance of the 
Vatican front ground (including the colours of its buildings) was the work of no 
small mind. 

Cardinal Pio's architectural visioning was physical, mental and spiritual; 
practical and intellectual. It was reflective of the "tofa-mamao" of a man with 
maturity and experience in life. Cardinal Pio wanted Tofamamao to be a Centre for 
spiritual renewal and fellowship for all, regardless of class, colour, gender, culture or 
creed. Tofamamao was built with the vision of providing a place for quiet spiritual 
contemplation and empowerment. Like "Feiloaimauso" and "Logoipulotu", 
"Fatuoaiga" and "Tofamamao" are multipurpose centres for use by any Church or 
community group seeking spiritual peace. 

The last building I wish to mention is slightly different in purpose and 
design to those above. This is the building and home named, "Mapuifagalele" . This 
was the first "Elderly Rest Home" in Samoa. When I first heard of the plan to build 
this place I was one of a number who opposed it. I believed at the time that it is the 
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responsibility and duty of every Samoan person to take good care of children while 
they are young and elders when they grow too old or become impaired. This 
responsibility was life-long. Samoans believe strongly in the blessing that comes to 
children through taking good care of their parents. A Home for the Aged was 
considered a Western imposition that was "un-Samoan". I was quite wrong. When 
I shared my initial reservations with Cardinal Pio, he merely laughed and simply 
said that: "Mapuifagalele is for our elderly who have no one to take good care of 
him or her". Witnessing the number of our elderly who live in Mapuifagalele today, 
I am reminded again of Cardinal Pio's vision; his "tofamamao". 

Those above-mentioned footprints are not the on ly ones that Cardinal Pio 
has left us, but they are for me the most prominent. In my mind they are the 
products of guidance from " the Holy Twins". The footprints of this great leader 
from the village of Falealupo in Savaii, will always remain with me and with Samoa. 
It is from Falealupo that the wellknown Samoan saying that gives meaning to the 
name "Mapu-i-fagalele" derives: "E lutia i Puava, ae mapu i Fagalele" (meaning 
"after experiencing the cruel waves and strong current of Cape Puava, Fagalele Bay 
offers you tranquillity and rest"). 

We sometimes experience hardness and suffering in the service of the 
Church, family, work and play. But we know that Christ always welcomes us in our 
Heavenly time. He, through servants such as Cardinal Pio, provides us, through the 
symbolism of "Fatuoaiga", "Feiloaimauso", "Logoipolotu", "Tofamamao" and 
"Mapuifagalele", with the beauty and promise of true indigenous dialogues with the 
holy twins of "cu lture" and "faith". 

May God bless all the readers of thi s book; may His peace and love always rest upon 
you. 

Rev Elder Oka Fauolo 
Vaoala 
Samoa. 
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Foreword 

ARCHBISHOP ALAP A n L. MAT AELIGA 

It is the desire of all men and women to live in harmony, dignity and liberty, 
whenever and wherever. So they deserve! This is why the Church existed - to bring 
the Good News, without ceasing but with joy and without fear, to the world. It is 
her duty to reach out in this day and age, more than ever, to promote its mandate 
given by Christ - that we may be one in love. As the late Pope Paul VI, proclaimed: 
"In our time, when day by day mankind is being drawn closer together, and the ties 
between different peoples are becoming stronger, the Church examines more closely 
the relationship to non-Christian religions. In her task of promoting unity and love 
among men, indeed among nations, she considers above all in this declaration what 
men have in common and what draws them to fellowship" (Nostra Aetate, 1965). 

From the Rome, Colloquium in January 2005 to the Tofamamao, Samoa, 
Colloquium of December 2005 , one has to be in awe of such achievement. From the 
international level to the regional and national level - all in the same year - one has 
to agree that the Spirit of God was truly moving - inspired all involved to ensure the 
accomplishment of what was set out to do - promote dialogue among peoples! 

The Tofamamao, Samoa Colloquium and its success is an achievement for 
the Church and humanity because it is one more step towards the promotion of 
mutual understanding, respect and collaboration between Catholics and the 
followers of other religious traditions, Christian and otherwise. It also encouraged 
the study of rel igions and cultures - one of the main goals of the dialogue. 

It is my hope that the collection of thoughtful and well researched articles 
and essays in this work will enable all of us to engage in the richness that was shared 
by those involved and gave their best in order that all men and women live in 
harmony, dignity and liberty - the love of Christ. 

I wish to thank sincerely all the contributors, presenters, and organizers in 
all their tireless efforts towards organising the Colloquium. This book is one of its 
results. 

In a very special way, I would like to acknowledge Aftoga Tui Atua Tupua 
Tamasese Eft and Masiofo Filiftlia for being the role models of "amata mea" 
(innovative initiatives), for they were the ones who generously contributed for 
Samoa in the Rome Colloquium and also the ones who relentlessly initiated the 
Tofamamao, Samoa Colloquium in the same year. 
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With these thoughts in mind, I invite you to read the discourses, articles and 
thoughts of all contributors and presenters in this book. I trust that careful reading 
and meditation on these pages will reinforce in us the vision of faith and love, which 
is the foundation of our dedication to peace and harmony. I thank you all in the 
Name of Christ. 

t Alapati L. Mataeliga 
Archbishop of Samoa - Apia 
Shrine of the Three Hearts 
Vaoala 
Samoa. 
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Prayer 

MONSIGNOR ETUALE ETUALE 

It is with humility that I write this prayer of gratitude and reflect on the 
compilation of paper presentations, reflections and stories of peace and ethical 
governance in indigenous Pacific, American and African societies. These 
presentations, reflections and stories were presented at the "Pacific Regional 
Interreligious Colloquium on Indigenous Cultural and Religious Concepts of Peace 
and Good Governance" held in Tofamamao, Leauvaa, Samoa on 27-30'h December 
2005. 

This search into our indigenous civilisations, cultures and religions opened 
space for us to talk awhile with those who have gone before us, seeking their 
wisdom on how to live in harmony with ourselves, our families, our cultures, our 
nations, our churches and our environment. These conversations were told and 
witnessed throughout the colloquium. The generosity of our people in sharing these 
tapu conversations spoke of a yearning to find ways of living in peace and 
governing ethically. 

The reflections and responses to the paper presentations and conversations 
held, illuminated meaning and extended dialogue in ways that showed respect -
respect that managed not to slip into belittlement, competition or distortion. In this 
way, all of us learned possibilities for 'speaking ' to each other the 'speak' of our 
different cultures and the best ' speak' for possibilities of peace and ethical 
governance. 

It is easy to descend to speaking in abstracts and ideals because it sometimes 
helps us to avoid responsibility for actively pursuing peace or actively engaging in 
ethical government. It allows camouflage for the realities of unethical and abusive 
behaviour. But peace and ethical governance are not abstracts or grandiose ideals; 
they are a way of life, a way of speaking, thinking and relating to others. They are 
what bring harmony, coherence and balance into our hearts, minds and cultures. 

Colonisation broughtlbrings losses to families, lands, cultures and 
languages. Sometimes these losses were/are hard to bear. The paper presentations, 
reflections and stories provided in this book, point to ways of embracing these 
losses with grace and turning them into opportunities for transformative actions. 
Indeed, each presentation/chapter, implicitly or explicitly, invites us to view 
forgiveness and reconciliation as essential steps towards peace and ethical 
governance. 
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In times of war, oppression, conflicts and periods of dislocation and 
suffering, our people found sustenance in telling funny stories or crafting songs that 
strengthened their spirit and resolve to survive. In prayer I am moved by the cost 
borne by those who chose to make peace and to govern with ethics. 

On reflection I realise that peace in our region is closely associated with 
justice and development. The maintenance of peace and the 'speak' about peace 
can sometimes hide gross injustice and underdevelopment. For lasting peace it is 
critical that our words and our work bring forth peace and ethical governance that is 
firmly rooted in justice and development. 

I pray t.hat these paper presentations, reflections and stories will bring I ife to 
peacemaking and ethical governance in our families, villages, churches, nations and 
region. 

Msgr Etuale Etuale 
Basilica of St Anne 
Leulumoega 
Samoa. 
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Opening Address 
The realisation of peace and harmony through the execution of 
just community leadership and good governance, in accordance 
with our culture and with the contribution of the Church I 

HON TUILAEPA SAILELE MALIELEGAOI 

I have chosen to interpret for myself the theme of your conference in this 
way: "The realisation of peace and harmony through the execution of just 
community leadership and good governance, in accordance with our culture and 
with the contribution of the Church". There are many precautions one has to be 
mindful of whenever matters of indigenous culture and traditional practice are 
discussed and debated. This is particularly so in relation to the day to day life of the 
community. The rnatai who are the custodians of Samoan village law and order, and 
the clergy, with their constant admonitions and pleadings for peaceful and god
fearing living, constantly confront challenges to their authority and determination for 
community peace and harmony. 

In any Samoan village there will be a few rna/ai who do not participate in 
village governance. The methods and ideas employed in community peace-keeping 
are many and various, and particular skills are required to guide and encourage 
cooperation towards desired goals and standards of behaviour - including, 
sometimes, techniques of "encouragement" such as flattery and adulation or, if need 
be, threat. An illustration might be of use here to help shed some light on the kinds 
of situations I am referring to. 

For 15 years the unity of a certain Samoan village had splintered into 
disputing factional all iances. The village council no longer met as one. Instead, 
each faction had its own council. The splinter was caused by the failure of the 
village council to agree as to who had the authority to appoint the leader of the 
orator rnatai group. Tapaau , a titular paramount rna/ai group, claimed that the 
authority was vested in the Tapaau. The orator rna/ai group, Faleupolu disputed 
this, saying that it had the exclusive power to decide on its own headship; and so the 
dispute remained. 

Outwardly all seemed well , as if nothing was amiss. It seemed that the 
issues involved were really quite straightforward. But beneath the surface, social 
cohesion among the matai was seriously disrupted and respect for tradition was 
severely undermined. Each factional alliance decided its own rules and regulations. 
The village had 13 churches, including most, if not all of the church denominations 
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represented in Samoa. But even the clergy in their numbers could not influence a re
uniting of the village rnatai and a return to single village governance. Some 
denominations were even suspected of duplicity in prolonging the dispute. It was 
difficult to see how the matter could be resolved when its leaders (rnatai and clergy) 
were unable to work honestly and openly together. All the time the pastor of the 
biggest denomination in the village was preaching to the rnatai to reconcile, the 
village elders (or wise old men) were insisting that there was nothing wrong. In 
their view the village organisation was intact; it was just that the villagers were 
"bathing at the tributaries". This viewpoint seemed to favour splintered "governance 
by faction". The argument is that if the villagers have chosen, for the present, "to 
bathe in the tributaries" (i.e. to govern by factions) let them do so; there is nothing to 
be gained by forcing them "to bathe together in the confluence" (i.e. to govern as a 
combined governance structure). 

An opportunity later presented itself that made possible the reuni fication of 
the village into one governance structure. When the respective factions decided to 
redevelop the village plantation access-road and sought government assistance to 
have it tar-sealed, they were told it could not be done unless the village reconciled 
and returned under a united governance authority. The government knew from 
experience that the success of such a major project needed the united support of the 
village. Apart from securing village support for routine project management needs, 
the government needed to ensure that the village was able to provide a collective 
front to counter individual objections that could potentially be counter-productive to 
the successful completion of project activities. 

The reconciliation process took four weeks. Then a combined thanksgiving 
prayer service was held. Since that day, the day of the prayer-service, the united 
village council meets monthly to sort out issues that may pose a threat to village 
unity and community peace and harmony. There is also now a designated date on 
the calendar for an annual thanksgiving prayer service to commemorate the 
reconciliation . The plantation access-road has been tar-sealed. It has been two years 
now since the village had rediscovered living in peace and harmony. 

Wrapped up within the tale of the above illustration are numerous ways and 
means in which peace was achieved in this village. The working together of village 
leaders and clergy was important. Two facts helped to make this possible. 

Firstly, it was clear that village leaders must get together regularly to 
consider and debate issues that threaten to damage peaceful living and harmonious 
relations. Decisions, rules and regulations are more easily enforced when made with 
a unified voice. 

Secondly, despite unavoidable tensions, there is growing respect for the 
work of village pastors in developing the moral and spiritual character of the village. 

These two attributes go hand in hand. When village leaders are endowed 
with moral and spiritual qualities, so too will the community. Through shared 
leadership all can enjoy peace and harmony. 

Thirdly - the Samoan way of thinking acknowledges that there is "time
space" for every appointment and purpose. There is a day for plaiting sinner and a 
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day for "sighting the sail spirits of sailing canoes" (this is figurative speech for: 
"there is a time for work and a time for play"). 

In Samoan discourse the idea that there is an opportunity for every purpose; 
that each day brings its own events, is captured in sayings such as: "Do not attempt 
to break the tree limb while it is still green." (Aua nei gagau mataina Ie laau); and 
"God in his own time will provide the cure as in the sting of the crown-of-thorns 
starfish3

" . (E iai lava Ie malama efaasoasoa ma; a; e Ie Atua lefofo alamea). In 
Samoa, such sayings are powerful for they speak to the metaphorical minds of its 
people and culture. The approach of acknowledging that things often happen in 
their "time-space" underlined the approach employed in dealing with the recent 
strike by doctors at the national hospital. 

These thoughts share the view that once those who are lacking in insight and 
vision for community leadership take charge of a village, there cannot be peace and 
harmony within that village . This situation does exist in some villages in Samoa. 
But Samoa has always had at its disposal its indigenous cultural protocols by which 
the collective authority of malai could operate to nurture good leadership and make 
right injustices or abuses of power. These are important features of our culture and 
governance system. Alongside the wisdom of our court systems (arguably courts of 
last resort), our indigenous resources are the resources of peace and good 
governance that our Pacific countries can tap into today. 

This is my short contribution to your conference. 

Soifua (Peace be with you all). 

Hon Tuilaepa Sailele Malielegaoi 
Prime Minister 
Government of Samoa. 

Notes 

This is an edited version of the translation of the Prime Minister'S Opening Speech, 
which was presented to the Samoa colloquium almost entirely in the Samoan 
language. 
String made from the fibre of coconut husk. 
The Samoan saying: E fa fa e Ie alamea Ie alamea (literally: the crown-of-thorns 
starfish cures its own sting) refers to the remedy of when a person is pierced by a 
crown-of-thorns starfish the starfish is turned belly-up and pressed against the part 
of the victim's body where the thorn is lodged and the starfish will then suck out the 
thorn and the poison. 
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Introduction I 

TAMASAILAU M. SUAALl I-SAUNI 
BETSAN MARTIN 

MANUKA HENARE 
JENNY PLANE TE PAA 

Interreligious, intercultural dialogues 

It is sometimes necessary, as suggested by G.K. Chesterton2
, to be 

philosophical and theoretical in order to be practical. Being philosophical or 
theoretical need not be impractical. Sometimes they are precisely what are 
needed to be practical. This book brings together a diverse set of chapters -
some phi losophical, some theoretical, but all practical. All are written with the 
view of facilitating a practical interreligious and intercultural dialogue on the 
meanings of peace and good governance in the indigenous Pacific). 

It is our humble pleasure to introduce to you this rich collection of 
written reflections by esteemed colleagues and friends on the religious and 
cultural meanings of peace and good governance in and across the indigenous 
Pacific. This text is a record of an interreligious dialogue we were fortunate to 
be a part of, held in December 2005, in Samoa. It is a record that seeks to 
promote a culture of dialogue among indigenous peoples of different religious 
backgrounds living in the Pacific; a culture that promotes an openness of spirit 
and an exchange of views on our indigenous presumptions of peace and good 
governance, however conflicting. 

Interreligious or inter-faith dialogues are supported and motivated today 
by a mix of ecumenical desires and political anxieties, especially in the latter 
case over terrorist activities believed to be religiously-driven. However, world 
organisations such as UNESCO explicitly note the importance of interreligious 
dialogues to intercultural debates on political instabilities: Culture, religion and 
politics are so closely linked in the contemporary indigenous Pacific that often 
they are practically and conceptually inextricable. Therefore, while there is merit 
in separating these three areas analytically, in practice the analysis benefits 
greatly from bringing together those working in these separated fields . In other 
words, the colloquium organisers believed that there was practical value in 
bringing together not only people of different religious beliefs but also of 
different professional backgrounds. For example, colloquium participants 
included Pacific politicians, religious ministers, academics, community workers 
and social commentators, each with their own religious interests. 

Creating societal awareness through dialogues of this kind can change 
social behaviours and alter paralysing mentalities. These kinds of dialogues can 
bring about the kind of peace symbolic of the kind of good governance sought 
after by the indigenous Paci fic o 
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The indigenous Pacific 

The indigenous Pacific voices offered in this book include the 
indigenous peoples and religious cultures of those countries in the Western 
Pacific, including our Australian aboriginal family, through to those in the 
Central Pacific (from as far south as Aotearoa, New Zealand through to the 
upper northern islands of Hawaii). 

The indigenous in this context means those peopies and cultures 
considered native to a particular land or country. While we recognise the 
problems associated with the terms ' indigenous' and 'native' and acknowledge 
that they are not static concepts, we contend that there is value in continuing to 
assert them here. In the Pacific they are terms that have meaning for those 
peoples laying claim to a right to preserve native taonga or treasures (as hinted at 
by Raymond Pelly in his reflections on Charles Waldegrave's chapter~) and in 
particular to the right to self-determine what these treasures are. 6 

Regrettably, because of time and cost constraints the Northern Pacific 
(i.e. those countries generally classified as Micronesian) was not able to be ' 
appropriately represented in this text - a challenge for future indigenous Pacific 
dialogues and books of this kind. 

While the focus of our colloquium dialogue centred on the theme of 
Pacific indigeneity, presenters were not limited to those of indigenous Pacific 
ancestry. Some reflections are also offered in this text from social and religious 
commentators who have had long and meaningful associations with the 
indigenous Pacific and their religious cultures but are not themselves of 
indigenous Pacific heritage. These 'non-indigenous' commentators addressed, 
directly and indirectly, the question of how indigenous Pacific concepts of peace 
and good governance might fare when debated in broader political and religious 
spheres. Their honest involvement in the dialogue increases the potential for 
raising awareness beyond tokenism. 

Raising awareness 

There are negatives and positives in increasing international public 
awareness of the vulnerabilities of indigenous Pacific cultures. A positive is that 
through increased public awareness an informed public can emerge; a public that 
can engage in critical dialogue about how local, regional and international 
solutions or strategies for combating negative exploitations or natural 
devastations in the Pacific might be actively and realistically pursued. This is a 
major positive. A negative is the potential for such public consciousness-raising 
exercises to wittingly or unwittingly incite misplaced paternalism on the one 
hand, or fatalistic conservatism on the other. Such a negative is difficult to 
control. The co-existence of the negative and positive suggested here are, we 
contend, a consequence of a world seeking balance; a world seeking peace; a 
world wanting to talk to each other but lost in its search for focus, either for God 
or for Purpose. 

To think that raising awareness could lead to losing hope is to suggest 
that something is seriously wrong with our world, with our ways of thinking. we 
do not seek here to lament the woes of world peace or of human irrationalism or 
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capitalist irresponsibility. Rather, we make the point about cosmic imbalance in 
order to note that dialogues about peace and good governance, interreligious or 
otherwise, that seek real meaning and action, that seek what Raymond PelJy in 
Chapter 10 suggests are experiences of "communication-in-difference", must 
have as one of its objectives for achieving peace the need to develop better 
public awareness and communication despite difference. We do recognise, 
however, that developing true public awareness comes at a price. And, as Jane 
Kelsey, Jenny Plane Te Paa and Maureen Sier point out, it is a price that too 
often is paid by those who, more often than not, are the most vulnerable in 
society. 

For indigenous peoples, developing public awareness of the injustices 
imposed on them by those more powerful has sometimes involved telling a story 
of the indigenous that has, rightly or wrongly, unduly reified indigenous 
cultures. In other words, for political expediency it has been felt necessary by 
advocates of the indigenous cause to promote the indigenous as an uncontentious 
and unified political category. Here contextual fullness is compromised for 
political punch. This compromise can, however, have the effect, as noted by 
Jenny Plane Te Paa in Chapter II, of further subjugating those less powerful 
within indigenous communities - especially our women and children. The 
potential for the vulnerable of indigenous societies to be doubly subjugated 
presents for us both a moral and ethical challenge. Creating a culture of open 
dialogue between indigenous power-holders and the vulnerable in indigenous 
societies must invol ve recognition by those in power of the existence of multiple 
levels of SUbjugation and the severe injustice of this . With this in mind the story 
of peace and good governance in indigenous societies, as with any other society, 
is, therefore, as much about our vulnerabilities as about our strengths. In fact, 
there is great strength in acknowledging our vulnerabilities. 

The colloquium attempted to provide a safe space in which to explore 
the many dimensions of our indigenous religious cultures. The book brings 
together twenty-seven different voices7

, each reflecting andlor commenting on 
the indigenous question. Each voice, while not necessarily representative of or 
authoritative over those they speak of, do together give spice and flavour to the 
overall product - i.e. this interreligious dialogue on indigenous concepts of 
peace and good governance in the Pacific. When talking of an interreligious 
c;lialogue in the Pacific, the dialogue today is not only between Christians and 
non-Christians but also simultaneously between Christianity and the older 
Indigenous Pacific Religions, Christianity and indigeneity, and indigeneity, 
tradition and modernity. 

Christianity and Indigenous Religions 

Christianity has taken a profound hold over the indigenous Pacific. This 
is exempli fied in this text by the overwhelming representation of Christian 
denominations in this interreligious indigenous dialogue. But as this text shows 
Christianity has not erased the indigenous reference. In particular it has not 
subdued the indigenous desire to remember who we were then and who we are 
now and why. It has not subdued our spirit of indigeneity. This ought not 
surprise us because historically speaking Christianity is a new religion in the 
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Pacific when compared to the 50,000 year old Aborigine Religions of Australia 
and the 6,000+ year old Indigenous Pacific Religions. 

For societies premised on the essential belief in divine good, debating 
religious differences need not cause violence and moral chaos. Different 
religious knowledges when understood in their proper context can reinforce that 
good and subvert any chaos. Christianity and indigenous religions need not 
exist, therefore, in antagonistic competition with each other. They might well be 
understood as contemporaries promoting a common purpose. The common 
purpose being the need to find harmony in the multiple gifts, identities and 
respons ibilities God has graciously given to humankind. To raise an awareness 
of the indigenous Pacific religious reference is, therefore, to merely level the 
playing field on which we come to dialogue and engage our ecumenicism. 

For too long the reading public's awareness of Indigenous Pacific 
Religions has been limited to derogatory stereotyped images of primitive pagan 
mystics. What this text does is to shed light on some of the more sophisticated 
aspects of indigenous Pacific religious cultures, its inherent spirituality and 
common belief systems. For exampJe, a number of chapters note a common 
Pacific belief in a Supreme Being, in ancestral spirits and in the religious virtues 
.Qf concepts such as pono (or rightness as discussed by Fr De Costa in Chapter 
15)8, tapu (or "sacredness and apartness" as defined by Patu Hohepa in Chapter 
Five) - and feagaiga (or sacred covenants as translated by Tui Atua Tupua 
Tamasese -Efi in Chapter One). 

Hence, situating Christianity and indigenous Pacific religious thought 
alongside each other need not be as confrontational or blasphemous a move as 
once proclaimed. To truly believe this, however, we must be able to come to an 
interreligious dialogue with an open mind, with an openness of spirit and a 
genuine desire to find common ground. This book, and the colloquium 
proceedings it seeks to record, is an attempt to pave that common ground. 

The Book 

The book is divided into two parts. The first part presents seven key 
note addresses followed by-social commentaries on these addresses. Three of 
these social commentaries were provided after the colloquium proper in order to 
assist in the task of providing broader context and perspective on the issues 
raised. There are sixteen chapters in this first part. The second part. offers 
eleven chapters. These chapters are organised by country in alphabetical order, 
starting with a speech from the American Samoa Representative to US Congress, 
Faleomavaega Hunkin, and ending with an essay from Solomon Islander 
Minister of Religion, Rev Richard Carter. The actual colloquium programme is 
provided in the appendix. 

In keeping with the indigenous spirit of this book, i.e. with the view that 
our indigenous Pacific terms or languages are 'not foreign' terms or languages, 
the editors have decided not to italicise Pacific words. Also, in recognition of 
the evolving and contested nature of Pacific languages, the use of diacritical 
marks (glottal stops and macrons) has been Jeft to the preference of each author. 

Apart from noting the book's organisational structure, this introduction 
also provides some background information on the coming together of the 
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colloquium, its aims and objectives; and highlights key themes and arguments 
raised in and across the twenty-seven chapters. 

An e ilo ue rounds off this colloquium record. Two participants, one a 
presenter and the other a member of the participating audience, Fr Andrew 
Murray and Monsignor ElUale Lealofi, provide personal reflections on the 
impact of the colloquium on them. 

Chapters and Themes 

Collectively and individually, all twenty-seven chapters provide an 
invaluable resource on indigenous concepts of peace and good governance. 

The seven keynote addresses were given by Tui Atua Tupua Tamasese 
Efi9

, Fr Paul Ojibway, Fr Godrey Onah, Rev Charles Waldegrave, Dr Jenny 
Plane Te Paa, Monsignor Katoa; and Fr De Costa. Each of these seven keynote 
addresses offers a different perspective or frame of reference for understanding 
and dialoguing about indigenous religions and cultures and the meanings of 
peace and good governance. 

While Tamasese in his address searches for the meanings of peace in the 
relatively homogenous Samoan indigenous religious culture of his ancestors; 
OjibwaylO, an Ojibwa Indian and Franc iscan Friar of Atonement, explores the 
meanings of peace in the more heterogeneous and contemporary experiences of 

'I the 'ways of peace' of his fellow native American Indians. Onah, Katoa and De 
Costa, like Tamasese and Ojibway, also trace the meanings of peace in their 
respective indigenous cultures. Onah, an 19bo priest from Nigeria, looks at the 
African traditional religions (ATR) and cultures of Africa." Katoa examines 
concepts of peace in Tongan traditional culture and social structure. And, De 
Costa highlights some key principles of peace in Hawaiian cosmology. All five 
authors are leaders in their Catholic faith communities. 

In contrast to these five authors the remaining two keynote addresses are 
by Jenny Plane Te Paa and Charles Waldegrave, two Anglican theologians and 
leaders in their respective Anglican faith communities. Their addresses differ in 
emphasis and content from those offered here by their Catholic counterparts. 
Both Te Paa and Waldegrave are concerned not so much with explicating the 
indigenous reference but with addressing the contemporary social justice aspects 
and/or consequences of assuming that reference or not. 

With respect to the role of women in the either lay or ordained ministry, 
Te Paa raises the point that the "ideology of cultural recovery" advanced by 
indigenous Pacific activists in earlier political times might no longer be 
sufficient or appropriate for our indigenous times today. In examining the role 
of women in the Church, Te Paa sensitively argues that "unwarranted culturally 
motivated sexist and racist abuse" of Pacific women in ministry often occurs 
under the guise of religion or culture. So much so, she suggests, that many of 
these women feel compelled to leave their theological studies before completing 
or to leave the Church altogether. Te Paa makes this argument based on her own 
journey to her current position as Principal of St. John's College ' 2 and on the 
basis of similar stories told to her by female theology students, in and outside of 
the College. Te Paa's call for a "critical review" of the "uncontested 
assumptions" contained within "the ideology of cultural recovery" is a reminder 
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to all of the need to constantly review the relationship between the theory or 
promise of indigeneity and its practice. 

Waldegrave, on the other hand, presents, as implied in the title of his 
keynote address, an argument for the positive outcomes that might develop for 
society as a whole if indigenous notions of peace and conflict resolution were to 
be taken seriously, especially by governments of metropolitan countries such as 
New Zealand. In his address he draws on the experiences of the Family Centre 
in Wellington lJ

, where he is the coordinator of their Pakeha (European) Section 
and leader of the Centre's Social Policy Research Unit . The two indigenous 
concepts Waldegrave draws on in his address are "Hikoi" (a Maori term for a 
peaceful protest march) and "whanau-hui" (a Maori term which can be loosely 
translated as 'family conferencing'). Here Waldegrave tells of the positive 
outcomes generated by the "Hikoi of Hope" organised by the General Synod of 
the Anglican Church of Aotearoa, New Zealand and Polynesia. This Hikoi of 
Hope generated what he calls a "wake up call" for government. The coming 
together of people in this way has a powerful effect on mobilising support for 
finding common ground and resolving disputes. This 'coming together' for a 
hikoi is similarly found in the notion of coming together for a 'whanau-hui '. 
According to Waldegrave, family group conferencing, like the Hikoi of Hope, 
are good examples of the kind of positive outcomes possible when indigenous 
concepts are appropriately used to heal conflict, find peace or-achieve good 
governance. 

The case scenarios offered by Waldegrave and Te Paa broaden the 
dialogue on how indigenous concepts of peace and good governance might 
today actually work (or not) 'on the ground'. The seven keynote addresses, as a 
collective, thus, present a number of different frames of reference; each 
expanding and enriching the reader 's knowledge in the general area of 
indigenous religious concepts of peace and good governance. 

The review l 4 chapters in this first part of the book add further richness to 
this body of knowledge. Each of the review or response chapters offers readers 
insight into how the arguments and/or case examples raised in the keynote 
addresses spoke to the reviewers/respondents (o r not) - personally, cu ltura lly, 
rel igiously and/or professionally. 

These reviews or responses were offered by ten different commentators. 
Tui Atua Tupua Tamasese Efi's address was reflected on by Dr Manuka Henare, 
Pacific historian and anthropologist1s

• Fr Paul Ojibway' s address was separately 
discussed in two very different ways by two indigenous Maori scholars: one a 
linguist, Professor Patu Hohepa 16, and the other a sociologist, Dr Tracey 
Mclntosh 17

• Rev Charles Waldegrave's address was also separately analysed by 
two very different commentators, a fellow Anglican theologian, Rev Raymond 
Pelly and Law Professor and global social justice advocate, Jane Kelsey. Fr 
Godfrey Onah 's address was jointly reviewed by Samoan Adventist sociologists, 
Dr Tamasailau Suaalii-Sauni and Laumua Tunufa'i. Dr Jenny Te Paa's address 
was reflected on by Samoan theologian, Dr Feleterika Nokise, Principal of the 
Pacific Theological College in Suva, Fiji . Monsignor Katoa's address was 
commented on by Dr Betsan Martin, Coordinator of the Pacific Regional 
Committee for the International Facilitation Committee for the Charter of 
Human Responsibilities. And, last but by no means least, the address by Fr De 
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Costa was reviewed by Professor Lau Asofou So'o, Director of the Centre for 
Samoan Studies, National University of Samoa. 

The second part of the book is made up of presentations from di fferent 
colloquium presenters on various aspects of the indigenous question and the 
meanings of peace within. These presenters included Pacific politicians: 
American Samoan congressman Eni F.H. Faleomavaega; Samoa's Deputy Prime 
Minister and Minister of Finance, the Honourable Misa Telefoni; and a former 
governor of Bougainville, Chief John Momis. This section of the book also 
includes papers from Australian aboriginal community action workers, Djapirri 
Mununggirritj from Yirrkala, Northern Territory and Wayne Dhurrkay, 
Gunyangara, East Arnhem Land on their community action programmes and true 
indigenous leadership in their communities; Solomon Islands peace activist from 
the Melanesian Brotherhood, Rev. Richard Carter on Christian peacemaking in 
the Solomon Islands; Fijian political commentator and University of the South 
Pacific lecturer, Dr Steven Ratuva on land conflict and conflict resolution in Fiji; 
and Cook Islands teacher, Henrika Wilson on the ancient "ways of peace" in the 
Cook Islands. Papers by presenters of European ancestry (or Palagi, as the 
Samoan colloquium hosts would say), who have had close relationships with 
indigenous Pacific peoples and who have contributed deeply to the dialogue 
concerns of this colloquium, are also included in this section. These include 
papers from Australian European political philosopher and theologian, Fr 
Andrew Murray; the General Secretary for the New Zealand Labour Party, 
Pakeha New Zealander Mike Smith who writes on the Labour Party and Ratana 
Church alliance; and Scottish theologian of the Bahai Faith, Dr Maureen Sier. 

Before, during and after the colloquium proper participants were able to 
engage in open dialogue with each other. IS While the formal colloquium 
programme was full from early to quite late in the day, there were opportunities 
for participants in between sessions and during meal times to mix and mingle; to 
meet informally to share intellectually, socially and spiritually. Those 
participants who were able to stay a few days after the colloquium proper ended 
were able to advance discussions limited during the colloquium by the 
constraints of a full programme. For these latter participants the colloquium 
objective of open and honest dialogue was furthered during this time. This 
offers good reason for colloquium programmes of this kind to include time 
before and after colloquium sessions proper for participants to relax and share in 
mind and spirit without the pressures of time. Holding the conference at the end 
of the year (28-30 December) - the time just after Christmas and just before the 
New Year - has multiple advantages. This time of the year heightens participant 
reflections on past achievements and future hopes. It also allows for the coming 
together of people who would not otherwise be able to because of busy work 
schedules and travelling distances. 

For the effective development of interreligious and intercultural 
dialogues on concepts of peace and good governance in the Pacific, it is 
imperative that sufficient participation be sought from those key stakeholder 
nations that represent the indigenous Pacific. There are two kinds of 
stakeholders that come immediately to mind. First are those from different 
countries or nation states in the Pacific; and second, are those from different 
religious groups. or denominations. 
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The Pacific country stakeholders represented in this text come 
predominantly, as noted earlier, from the Western and Central Pacific. The 
relatively recent political instabilities of Papua New Guinea (Bougainville), 
Solomon Islands, Fiji and Tonga imposed in particular an imperative on 
colloquium organisers to include, wherever possible, these nation states. This 
was fortunately met by the participation of John Momis, Richard Carterl9

, 

Steven Ratuva and Monsignor Katoio. 
Participation from Samoans (living in and outside of Samoa) was 

relatively high. That is, of the twenty-seven chapters in this text six are from 
Samoan authors. Three of these live in Samoa and three outside. Of those living 
outside, one lives in New Zealand and the other two in Fiji and the United States 
of America. As Samoa was the host country for the colloquium this level of 
participation should perhaps be of little surprise. The same may also be said of 
the participation received from the colloquium's main sponsoring country, New 
Zealand. Of the twenty-seven chapters, nine chapters are from New Zealand. 
Four are from indigenous Maori and five from Pakeha New Zealanders. Other 
Pacific stakeholder countries or territories represented include the Cook Islands, 
American Samoa, Hawaii and Australia. 

While Paul Ojibway and Godfrey Onah are obviously not of the Pacific 
islands, or from a Pacific country, their indigeneity offers a useful contribution 
to our examination of what indigenous human cultures and histories might share 
in common. Similarly, whi le Charles Waldegrave, Jane Kelsey, Andrew Pelly, 
Betsan Martin , Andrew Murray, Mike Smith and Maureen Sier are residents of 
the Pacific but not indigenous to the Pacific, their contributions are invaluable 
for providing wider context to our indigenous claims. 

The religious stakeholders represented include those who participated 
either as presenters at the colloquium or as part of the colloquium audience. 
Because of the overwhelming presence of Christianity in the indigenous Pacific, 
it is perhaps not surprising, as suggested earlier, that those who presented papers 
and have had these papers recorded in this text are all , except one, from the 
Q ristian religion; the sole non-Christian voice emanating from the Bahai faith. 
The Christian denominations represented in this text include the Catholic, 
Anglican, Methodist, Congregationalist, 'Mormon ,21 and Seventh-Day
Adventist churches. 

The main colloquium themes of Pacific indigeneity and open and honest 
dialogue are reflected in the participation of the two kinds of stakeholder groups 
noted here. Developing open and honest interreligious and intercultural dialogue 
in the indigenous Pacific and drawing out resources on indigenous Pacific 
religious and cultural concepts of peace and good governance is no easy feat. 
Among other things, it involves an insistence on a wide definition for 
participation. The colloquium organisers are to be commended for their 
foresight and insistence on this. The point about true insight and open dialogue 
is one that can only really be attained if, as Maureen Sier points out, an inclusive 
rather than exclusive policy of participation in such dialogues is adopted. The 
need for such a policy is especially so given the multicultural realities of Pacific 
societies today. Indigenous interreligious and intercultural dialogues on peace 
and good governance that seek to be inclusive must be respectful, critical and 
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hopeful: respectful of genuine desires to help; critical of universal claims for 
representation ; and hopeful for ajust future. 

Conclusion 

Across the twenty-seven chapters of this book there are three main 
themes: a corpus of indigenous knowledge is identified, the development of open 
ana-- nonest interreligious and intercultural dialogue, and the affirmation of 
Pacific indigeneity. These two themes frame and define the parameters of, and 
purpose for, the 200S regional Pacific colloquium on indigenous concepts of 
peace and good governance, held in Samoa, 28-30 December, 2005; the 
proceedings of which this text records. 

This introduction aimed to provide readers with an understanding of the 
rationale for the organisational structure of the book, the inclusion of its various 
chapters, the selection of authors and key colloquium themes. 

The topic area 'indigenous religious concepts of peace and good 
governance ' is, in and of itself, complex and so any real address would require 
engaging a range of different perspectives. The different perspectives included 
in this book involve those of indigenous Pacific women, those from different 
Pacific countries and those of different religious or denominational affiliations 
and professional backgrounds. 

Like any publication there are strengths and weaknesses. However, 
given the paucity of material on Pacific indigenous religions by Pacific 
indigenous authors, this text is, despite its inevitable weaknesses, invaluable. 

Our closing words are those of our Ojibwa Friar, Fr Paul Ojibway, 
whose contemporary practices of native and Christian ways of peace show us 
how we can find synthesis and beauty in both. The spirit of his words and 
practices touches all by encouraging all, whether indigene or not, to see the 
dance of indigeneity and Christian religion for what they are: a dance of souls 
seeking fullness, belonging, comfort, company, hope and healing. The promises 
of this book, like the promises of Ojibway's Christian meditation on the Native 
American image of the Beautiful Brother, lie in wait. 

Meditation on the Beautiful Brother 
A reading in 4 parts, with Eagle Dancer, accompanied by Native 
flute and drumming. 

Take me with you now 
Take me with you, 
When the days are long and hot, 
When you long for company and words of comfort 
Take me with you, 
When the days are short and dark 
When you long for another to help carry the weight of prayers 
For enough and more 
Take me with you, 
When the mourning is over, when we haven't finished life's journey, 
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When you want to reach higher than yesterday, and the yesterday 
before 
Take me with you, 
when you have no prayers to carry and you wait for prayers to come, 
when you search for the memory of longing 
and a song waiting to be sung 
Take ffle with you, 
and we will dance as one. 
And ... how .. . we will dance." 

Paul Ojibway (2007)22 

Let's dance. 

4 
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Notes 

The editorial team is grateful to Tesua Muakitangata for his assistance in putting 
this introduction together. Faafetai tele lava. 
In particular his exposition on the great Dominican theologian, St Thomas 
Aquinas. See Chesterton, G.K. (1953), Saint Thomas Aquinas 'The Dumb Ox', 
New York: Doubleday Press (a division of Random House Inc). 
The term 'indigenous Pacific' is used here to describe the peoples and cultures 
indigenous or native to those island nations geographically located in the Pacific 
Ocean. This includes the indigenous peoples of New Zealand and Australia. A 
distinction is made here between indigenous and ethnic minorities. While some 
indigenous cultures are also ethnic minority cultures, they are not one and the 
same. Samoan peoples residing in Aotearoa, New Zealand, for example, are an 
ethnic minority group but not indigenous. Maori, on the other hand, are both the 
indigenous or native people of Aotearoa New Zealand and are today also an 
ethnic minority group. The term ' Pacific' is a shorthand reference to the Pacific 
Ocean. The term Pacific (i.e. Pacific peoples or the Pacific area) is sometimes 
used interchangeably with the terms Oceanic or Oceania (i .e. Oceanic peoples or 
peoples from Oceania). For the purposes of this introduction the term Pacific is 
used instead of Oceania. 
See UNESCO website at: http://portal.unesco.orglculturelen/ev.php
URL 1D=11680&URL 00=00 TOPIC&URL SECTlON=20I.html. 
See Chapter 10 of this book. 
Indigenous rights, as a concept, has, at least in international forums, become most 
pronounced as a consequence of their specific articulation in international 
conventions, especially those conventions pertaining to human, political and 
cultural rights. For example, the Universal Declaration of Human Rights; the 
International Covenant on Civil and Political Rights; and the International 
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Covenant on Economic and Social Rights. Here the rights of indigenous peoples 
are distinguished from those of ethnic minorities. 
Those chapters with more than one author are considered to have one voice . 
See also Manuka Henare's 'He Koru 0 nga Tikanga, the matrix of traditional 
ethics' discussed in Chapter 2. 
For the purposes of citing authors by surnames only, Tui Atua Tupua Tamasese 
Efi is cited here as Tamasese. Tui Atua Tupua Tamasese Efi is a former Prime 
Minister of Samoa (1976-1982) and Deputy Prime Minister ( 1985-1988). He was 
at the time of the colloquium one of the two Samoan Deputy Heads of State on the 
Samoan Counci l of Deputies. He is now (2007) the current Head of State of 
Samoa. 
Fr Paul Ojibway is also Director of the Schools American Indian Programs and 
Director of the Native American Ministry of the LA Archdiocese. Unfortunately 
Fr Ojibway was unable to be present in person at the colloquium due to the ill 
health of his mother. His address was read by Masiofo Filifil ia Tamasese. 
Fr Godfrey Onah is also a Professor of Philosophy at the Pontifical Urban 
University in Rome. 
SI. John's College is the residential Theological College of the Anglican Church 
in Aotearoa, New Zealand and Polynesia. 
The Family Centre is a part of the Anglican Social Services, Hutt Valley 
Incorporated, group. The Family Centre engages in "social policy research, 
family therapy, community development, and education and training". 
The term 'review' is used here in a loose sense to mean more a commentary or 
reflection rather than a strict academic critique of the keynote address. 
The Mira Szaszy Research Centre is based at the School of Business, University 
of Auckland, New Zealand. Dr Henare is al so Associate Dean of Maori and 
Pacific Development in the School. He was also CEO of two national non
government organisations involved in international development and justice and 
peace, especially in the Asia and Pacific regions. 
Professor Patu Hohepa, Pacific linguist and former Commissioner of the New 
Zealand Maori Language Commission. 
Dr Tracey Mcintosh is currently senior lecturer in the Department of Sociology, 
University of Auckland. She was until this year Pro-Vice Chancellor Equi ty for 
the Universi ty of Auckland and Assoc iate-Dean Equity for the Faculty of Arts. 
The SDA member of our editorial group was fortunate to engage in dialogue with 
Fr Godfrey Onah before the colloquium proper on some of the points raised in his 
keynote address. This pre-colloquium dialogue helped to enrich her joint 'review' 
of his paper by allowing insight into his use of terms before finalisation of the 
review. 
Rev Richard Carter was unfortunately unable to present his paper in person at the 
colloquium. Brother Kevin presented the paper on hi s behalf. 
Monsignor Katoa was unfortunately unable to present his paper in person at the 
colloquium. Fellow Tongan, Fr Fatu Mulikihaamea was able to be present at the 
colloquium on Monsignor Katoa' s behalf. 
'Mormon' Church is shorthand version of the Church of Jesus Christ of the 
Latter-Day-Saints . The American Samoan Congressman is of the Mormon faith. 
This is only one stanza from Fr Ojibway's Nat ive American liturgy of the same 
title, which was offered 10 the Los Angeles Reli gious Education Congress, March 
2,2007. 
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PART ONE: 

Keynote Addresses and Responses 



ONE 

In Search of Harmony: Peace in the Samoan 
Indigenous Religion] 

TUI ATUA TUPUA TAMASESE TAISI EFI 

Introduction 

Peace in the Samoan religious tradition equates with harmony. A search for 
peace is a search for harmony. There are four key harmonies that hold the balance 
of peace for Samoans. These are : harmony with the cosmos; harmony with the 
environment; harmony with one 's fellow men; and harmony with one's self. When 
all four harmonies come together there is peace. 

In this paper I trace these four harmonies and in doing so I raise discussion 
on the Samoan concepts of tapu (taboo), feagaiga (sacred covenants) and tua 'oi 
(boundaries). Together these three concepts (of feagaiga, tapu and tua 'oi) are used 
to help illustrate the character of peace as understood by indigenous Samoan society 
in their search for harmony. 

Harmony in Samoan life recognises that all living things are equal. Human 
life is equivalent and complementary to cosmic, plant and animal life. In the 
balance of life, all living things share equal status and power. Man is no less 
powerful or greater than the heavens, the trees, the fish or cattle and vice versa. In 
the organisation of life, the relationship between man and the cosmos, man and the 
environment, man and man, and man and himself is, each and together, premised on 
the search for balance, peace and harmony. 

The religious logic that sustains the Samoan search for harmony is premised 
on Samoan indigenous narratives of creation. For ancient Samoans it was a logic 
that operated more as a collection of related principles and metaphors that gave 
meaning and connection rather than as a religion with set theological parameters. 
This logic may be found in the logic of aiga or family. 

In telling the story of family, genealogy and history are intertwined. Here 
metaphors, proverbs and stories operate as powerful tools for conveying a message. 
The message over time becomes a religion. The messages of peace and harmony 
shared in this paper are offered as testament to the wisdom and insights of my 



forefathers and mentors and offered as part of their legacy to Samoa and humanity in 
our continual quest for peace and harmony. 

Samoan Indigenous Story of Creation 

Within the Samoan religious tradition there exists the God Tagaloa, 
progenitor of mankind. He is revered by Samoans not as the feared creator but as 
the paternal progenitor of all things. All life-forms are the issues of Tagaloa: from 
the heavens, moon and stars through to the sea, the trees and land and including all 
animal and mankind. Tagaloa is both male and female. 

For Samoans there are many gods. In the beginning of time these gods 
travelled the expanse as different elements of the cosmos, forming marriage unions 
with each other. 

The origins of Samoa begin with the union and separation of the gods Lagi 
and Papa. Both were issues of Tagaloa. It is at the separation of this union between 
Lagi (a female god) and Papa (a male god) that heaven and earth were formed. 
Conflict, instigated by the respective siblings of Lagi and Papa, caused their 
separation . Their separation was marked by storms, earthquakes and floods - what 
are referred to today as 'natural disasters '. 

The Samoan name for the heavens is Lagi. Papa is the Samoan word for 
earth or rock . When Lagi ascended to the heavens, Papa remained beneath Lagi. 
The Samoan name for the planet earth is Lalolagi, literally meaning beneath Lagi or 
the heavens. According to Samoan mythology Tagaloa, who issued Papa and Lagi, 
also issued man . Man came to reside within the embrace of Lagi and Papa, i.e. 
within the cosmos, beneath the heavens, on earth. 

The Samoan term maluapapa, meaning ' security in your connection to 
Papa', is akin to the Maori word whakapapa, meaning 'a heritage that derives origins 
from Papa'. Both terms continue to have currency today and underlie the 
significance of Papa to indigenous Polynesian religions. The residence and 
residency of Samoan peoples on the lands of Samoa was as a consequence of their 
genealogical links with Tagaloa, Lagi and Papa. The connection between 
humankind, the animal world, the cosmos and the environment is one of genealogy, 
a genealogy that is at once divine and temporal. The balance of this connection 
defines the balance of peace. 

Harmony between the divine and the temporal is achieved by privileging 
balance, equivalence and complementarity among all living things. The 
achievement of balance and the recognition of equivalence and complementarity is 
core to the Samoan equation of peace and are recorded through the continued 
existence in Samoan society of tapu (taboo) and feagaiga (sacred covenants) 
relations. Tapu and feagaiga operate within each of the four harmonies. 
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Harmony between man and the cosmos 

Harmony with the cosmos involves an acknowledgement by man of the 
sacred relations between mankind and the heavens. 

The importance of understanding the synthesis between the heavens and the 
environment has long been respected by Samoans, like other seafaring peoples, 
whose livelihood depended on cosmically-based navigational knowledges. 

Fishing, planting and sailing were determined by the timely appearances of 
the moon and stars. The calculation of months and years were assessed by the 
timely appearances of the moon. The timely interactions of sunlight and shadow 
determined the hours of the day. These timed appearances by sun, moon and stars, 
underlined the cosmic harmony that provided balance to life on earth. Samoans 
believed that to tamper with this cosmic balance was to tamper with the balance of 
life. 

In the Samoan story of Tapuitea (the female cannibal who became the 
morning and evening stari, the point about harmony and genealogy with the cosmos 
is underlined. Tapuitea was a human female cannibal who fed on her siblings and 
kin. One day she was thwarted in her attempts to feed on her kin because her kin 
managed to escape her grasp and get help from her parents. Tapuitea was severely 
rebuked by her parents. In recognition of her parents' reprimand Tapuitea decided 
to abjure and make amends. In her remorse she declared: "From this day I renounce 
cannibalism. I shall ascend to the heavens where I will appear as the morning and 
evening star, where I shall be the guide for fishing and sailing expeditions". 

When the story of Tapuitea is told to the young it reminds both the young 
and the old that Tapuitea is earth originated; that she had committed wrong; that she · 
was truly remorseful; and that she sought forgiveness by performing penance as the 
morning and evening star. In using the morning and evening star as a source of 
guidance her kin acknowledge her service and provide forgiveness. 

For the ancient Samoan, whether fisherman, navigator or planter, the value 
of Tapuitea's service is acknowledged and passed through generations. Each time 
her story is told, or her service reflected upon, her message about remorse and 
forgiveness, about the connection between man and the cosmos, endures. Her 
presence as morning and evening star therefore acts as a constant reminder to all 
living things that the guide to gaining balance and peace lies in the recognition that 
man and the cosmos are just as bound to each other as remorse and forgiveness. 

Harmony between man and the environment 

The way in which Samoans draw links between man and his earthly 
environment is by equivalence. The harmony between man and the environment 
involves, in the main, the relationship between man and plant and animal life. There 
are many Samoan proverbs commemorating the sacred significance of this 
relationship. There are also many Samoan terms which are still used today that 
continue to bond man and his environment in deeply spiritual ways. 
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For example, the Samoan term eleele, meaning earth, and palapala, meaning 
mud, are also the words for blood. Fatu, meaning rock, is also the word for heart. 
Fanua, meaning placenta, is also the word for land. For Samoans these terms point 
to the names "Papa" (rock) and "Eleele" (earth), the names of the two main 
progenitors of man. 

The linking of man and Papa and Eleele is further reference·d by the ritual 
burial of the pute (umbilical cord) and fanua (placenta) into the land or earth. There 
is more than mere symbolism in these rituals, there is a spiritual continuity that 
ensures harmony and respect for the environment. 

The ritual of burying the pute and fanua reminds of the common birthing 
between the human female and mother earth . What this invites is recognition that 
the environment lives, shares pain, grows and dies in a manner and form similar to 
humankind. 

In the indigenous Samoan religion it was crucial that before a tree was cut 
that faalanu (prayer chant) was performed. The chant sought from the god of the 
forest pardon for taking the life of the tree or any of its member parts. In the 
Samoan village of Asau, renowned for its building guilds, such prayer chants were 
commonly performed. When cutting a tree the word used to describe the cutting is 
oia, which derives from the word oi, meaning to cry in pain . This presupposes that a 
tree suffers pain. In this case the prayer chant seeks forgiveness from the tree for 
having to cause it pain. 

In ancient Samoa, protocols were developed to ensure that the environment 
was conserved for future generations. During times of re-growth certain trees and 
plants were prohibited from being cut or picked. These protocols and the tapu 
associated with them provided a conservation plan that dictated what man could take 
from the environment, when and how much . Such a plan prioritised need rather than 
profit. In this context the taking of natural resources was never to go beyond what 
nature herself could not sustain in terms of natural re-growth. Tasks associated with 
fishing, planting, harvesting and building were therefore coordinated in accordance 
with predetermined cosmic and environmental timings. Here the harmony between 
man and the environment is most pronounced. 

As with the relationship between man and trees, there is tapu and 
equivalence in the relationship between them and their animal kin. In the Samoan 
indigenous religion certain birds and fish were regarded as sa (sacred). Some birds 
were sa because they were the earthly manifestations of village Gods: such as the 
matuu (sea heron) in Manono or the lulu (owl) in Saleimoa. Tapu associated with 
these birds or fish protected them from being killed and eaten. Such tapu reminded 
man of the divine and temporal character of all living things and of the genealogical 
connections between human and animal kind. Village protocols and chants marked 
the equivalence between man and animal life. 

Also in the village of Asau there is a tradition associated with the rise of the 
atule (mackerel). In Samoa, fish are honorifically referred to as tamasoaalii, which is 
translated to mean "the companion of the chief" . Fishing is thus in tum referred to 
as faa-tamasoaalii . The use of honorific language denotes status and respect. 
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In Asau, when a small fish known as the fa appears the people would say, 
"the tamasoaalii is about to rise". The tautai (head fisherman) then consults with his 
god as to when exactly to receive the tamasoaalii. The relationship between the 
tautai and his god is tapu. 

On the appointed day the tautai (head fisherman) and the aiga tautai (fishing 
guild) proceed to a point known as Maluafiti' , which is a rock formation close to the 
beach in Utuloa, a sub village of Asau on the island ofSavaii. At this point, a fire is 
lit from carefully selected wood. The fire bums throughout the night until the 
mackerel is formally received. 

Throughout the day, before the tamasoaalii is formally received, the tautai 
and the aiga tautai will anapogi , meaning abstain from eating any food . Special food 
is prepared for them for when they break their fast, usually the next morning. 

Early the next morning the head fisherman will head out in his canoe on his 
own to a place known as the ava 0 atule (lit. the entry of the mackerel). Once there 
he addresses the school of mackerel in chiefly language. He states: 

Afio maia oe Ie manaia 
(Welcome to you the manaia) 
Afio maia oe Ie tausala 
(Welcome to you the tausala) 
Olea ua talisoa Ie aiga 0 Tautaifau ma Ie au taliuta 
(The fishing guild and the village await you) 
o 100 faatali Aiga rna Salafai rna 10 latou maopu 
(The dignity of Asau await you) 
Afio mai oe Ie tamasoaalii 
(I welcome you, the man who is the aide of the chief) 

The mackerel in heeding the head fisherman's call will proceed to his canoe 
and accompany him to the net laid close to the shore. The mackerel comes 
willingly, without fight . 

The movement of the fish into the net is a high point in the spiritual culture 
of Samoan fishing and underlines the mystical union, the harmony, between man 
and nature. This harmony is celebrated by the proverb: 0 Ie i'a a Ie tautai e alu i Ie 
faaaloalo: meaning, "the tautai's fish defers to his will". 

As the tautai and the school offish move towards the shore, the fishing guild 
and reception party chants. They state: 

Afio maia oe Ie manaia e 
Afio maia oe Ie tausala e 
0100 talisoa lou nu'u ma lou aiga 
(Welcome to you the manaia 
Welcome to you the tausala 
Your village and family await you) 
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When the tautai gets close to the net, he calls out: 

Ia solia a faufau! 
Logo i taiao! Ae 'aua ne' i leua lau 0 Ie fo! 
Aua uputuu mai anamua ma Ie igaga to! 
(Follow the established path! 
Notify the attendees of each net! 
Do not disrupt the entry of the fish! 
Bear in mind you are the heirs of an immemorial tradition!) 

This fishing tradition commemorates history, genealogy, fishing culture and 
the harmony between fish and man. The tradition is cited here for its message about 
the harmony between man and the environment. 

The contribution of plant and animal lite to ensuring the survival of man on 
earth is divine. The onset of natural disasters currently experienced by the world can 
be understood in ancient Samoan terms as the gods attempting to restore balance and 
harmony between man and nature. 

Harmony between fellow men 

Humans are social, cultural, political and spiritual beings. Human life, as a 
collective thing, revolves around harmony between fellow men. Disharmonies arise 
in the collective when conflict assumes. Conflict assumes when the tua 'oi or· 
boundaries within are transgressed or misunderstood. Conflicts are products and 
reflections of disharmony. In the Samoan indigenous religion disharmonies are 
resolved through the co-existence of remorse and forgiveness on the one hand, and 
the privileging of alofa (love and compassion) and aiga (family) on the other. 

In the harmony between fellow men Samoans find that there exist special 
relationships between them. As with the relationship between man and the cosmos 
and man and the environment, there exists in the relationship between men certain 
tapu (sacred phenomena). These tapu are accompanied by sacred covenants called 
feagaiga. As a result of these tapu and/or feagaiga, boundaries or tua'oi emerge. 
The term feagaiga refers to both a status and covenant. This is explained further on . 

In this harmony between fellow men, there are numerous relationships of 
significance. I only wish to draw on three. These are the relations between parent 
and child; brother and sister; and offenderls and offended. Each provides different 
and interesting insights into Samoan indigenous understandings of peace. 

Harmony between parent and child 

The relationship between parent and child is sacred. The bond between the mother 
and child is spiritual and material for the mother nurtures her child from the womb. 
The father, together with the mother, nurtures the child through life by instruction 
and example. 
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Harmony between the parent and child is also a metaphor for harmony 
between family heads and family members and/or between the state and its citizens. 
Samoans recognise that the emotions and values of love and compassion begin in the 
microcosm of the home; in the relationship between parent and child . Compassion 
for fellow men in the macrocosm of humanity draws from the harmonies between 
parent and child. 

The connection between familial nurturing and gaining perspective and 
balance as peoples is implied in the common Samoan and Tongan sayings: pii pii 
ama vae vae manava (Samoan) or piki piki hama vae vae manava (Tongan). Here 
pi i pii ama means, 'hanging on to the outrigger' , and vae vae manava means, 
'sharing the womb'. For Samoans this saying refers to the instructions of parents, 
whereby a parent says to his or her child: "there are two things to remember in life, 
first is the importance of love; and second, is the importance of balance and good 
judgement" . This saying implies that parents have a responsibility to raise and care 
for their children well and that children in turn have a responsibility to respect and 
care for their parents. 

The mark of parental and child irresponsibility is a shame that befalls the 
family. 
The importance of the relationship between parent and child is marked by the power 
invested in parents to give faamanuiaga (blessings) or conversely to impose 
malamatua (parental curses) on their children . Harmony between parent and child 
breeds harmony in society. 

Harmony between brother and sisler 

The sacred and special relationship between brother and sister in the 
Samoan indigenous religion is another of its more distinguishing cultural features. 
Harmony presides in this relationship when the sacred character of the relationship 
is respected . This sacred relationship between brother and sister is often referred to 
as feagaiga. Here feagaiga is both status and covenant and underlines indigenous 
Samoan principles of gender implicit in the social and political organisation of 
ancient Samoan society. 

Formerly the feagaiga was the birthright of high-born. Christianity and 
contemporary practice has extended the feagaiga status to all families, including also 
the Christian pastor. 

The relationship between brother and sister underscores the ideal of male 
and female relationships. Indigenous Samoan society promoted the virtues of 
women as special and different but complementary to that of men. The feagaiga was 
founded on the principle that women have the gift of producing and nurturing life. 
As child-bearers women were seen as sharing divinity with the gods. By virtue of 
their links with the gods, namely their family gods, sisters were known as i1amutu. 
I1amutu is the Samoan term for family gods . Feagaiga and family gods are ilamutu 
because they share divine intercessory powers. When the role of the feagaiga as 
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peacemaker is rejected or spumed, the curse of the feagaiga, known as mala 0 Ie 
ilamutu, may be imposed . 

The role of the feagaiga as peacemaker, as family conciliators on behalf of 
the family gods, underscores understandings of feagaiga as status and covenant. In 
times offamily and village contlict feagaiga are expected to intercede. 

The feagaiga as manifested in the woman is celebrated and epitomised as 
the highest of womanly virtues. In many ways it is analogous to Mariology in 
Christianity. The ideal of womanhood implicit in feagaiga is marked by the 
deference and respect shown by the brother towards the sister. The link between the 
feagaiga and the Mary culture is that Mary like the feagaiga intercedes and 
conciliates. The feagaiga of brother and sister is therefore the harmony between 
brother and sister, implicit also in that between man and wife and male and female. 
Each gendered relationship is core to Samoan family and society. 

Harmony be/ween offenderls and offended 

The final harmony between fellow men that I want to raise here is the 
harmony between offenders and offended. In the relationship between offenders and 
offended the boundary between right and wrong, harm and good, is most 
pronounced . 

Justice in indigenous Samoan times involved restoring family, village and 
personal harmony. Punishment for wrongs committed was judged not according to 
any pain imposed on the physical being but more on the pain imposed on the 
spiritual. When an offence is committed disharmony arises. Restoring harmony 
needs to follow. The ifoga was core to restoring that harmony. 

The ifoga is an ancient Samoan ritual where the offending party pleads for 
pardon from the offended party. In early Samoan times it was done mainly for 
serious breaches such as murder and adultery; murder because of the termination of 
life and adultery because of the blight on legitimate inheritance. In these cases there 
is an imperative on the family of the offending party to perform an ifoga as soon as 
possible. This is because in the intervening period between the murder incident and 
ifoga, retribution by the family of the victim on the family of the perpetrator is 
culturally permissible. 

Three elements sustain ifoga: (I) a sense of remorse and shame by the 
perpetrator; (2) accountability by the family and village; and (3) forgiveness by the 
victim's family. The only way that harmony can be restored when a wrong is 
committed is to recognise that the core of ifoga is the co-existence of remorse and 
forgiveness . One can not gain harmony without remorse and forgiveness. The 
Samoan saying: e mu Ie taulaga i Ie faamagalo speaks to this point. It means: "the 
penance of the penitent gains substance and meaning not only through remorse and 
penance but equally by the forgiveness of the injured party". This saying underlines 
the importance of remorse and forgiveness in the Samoan equation of peace and 
harmony between fellow men . 
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Harmony between man and self 

In the hannony between man and self it is acknowledged that humans are self
reflective beings. Human intelligence and wisdom transpires as much through self
reflection and personal experience as by objective analyses or peer and elder 
mentoring. Self-reflection through anapogi (fasting and meditation) and moe 
manatunatu (dream dialogue with ancestors and/or family gods) are methods or tools 
promoted by the indigenous Samoan religion for gaining perspective on the harmony 
between man and his inner self. 

In the Samoan indigenous religion there are three key parts to a person or 
self: the tino or body; mafaufau or mind; and the agaga or soul. Hannony within the 
self requ ires harmony in the body, mind and most importantly the soul. 
The body and all its movements and/or performances reflect at all times God 's 
divinity - from the most physical and ceremonial to the most mundane. Hence, the 
Samoan saying: 0 Ie faiva 0 Ie Tamaalii 0 Ie gasese, which means: ' it is the mark of 
the chief and the progeny of chief to perform or serve well'. 

For Samoans, hannony in the body was crucial because it determined how 
well people could engage in core survival tasks such as planting, hunting, fishing, 
cooking, sex, play, martial arts and so on. A harmon ious body was therefore one 
that exhibited physical dexterity and symmetry and enabled sexual and reproductive 
prowess. Beauty and harmony in the body was reflected in the physical and spiritual 
symmetry achieved through the performance of the twin disciplines of physical 
exercise and dietary control. The Samoan saying: e Ie soona ai Tamaalii, meaning, 
' a mark of a chief is reflected in his eating regime', alludes to the importance of 
dietary discipline to achieving harmony in the body. 

Harmony in the mind involves finding unity in the messages conveyed by 
the senses. The evidence perceived by the nose, the eyes, the mouth and the ears, 
each situated in the head, is communicated to the brain and made sense of by the 
mind. It is the function of the mind to assess sensory evidence for cognitive 
meaning. 

Lagi which is the term for the heavens, the highest point in the cosmos, is 
also the honorific term for the head. To touch the head of a chief is a serious breach 
of tapu because the head, as the residence of divine discernment, should not be 
tampered with . The divinity of the head gives rise to the Samoan saying: 0 Ie faiva 0 

mafaufau 0 Ie faatonutonu ma Ie faasoasoa, which means: the function and purpose 
of the mind is to discern evidence and make good judgements. So if the function of 
the mind is sense-oriented, the function of the soul relates to matters beyond or 
outside the senses. 

The soul, which in Samoan is the agaga or mauli, resides between the fatu 
(heart) and a person 's mama (lungs). The significance of this is that the heart 
represents God as the prime mover who provides rhythm and life to the mind and 
body, whilst the lungs are the custodians of the breath of life. When Samoans want 
to establish death in the body it is the heart that they first consult. When a chief 
blesses his successor he breathes his blessing (i.e. feula Ie faamanuiaga) into his 
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successor's open mouth . Moreover, when two people greet in embrace, cheek to 
cheek, they will breathe in through their noses the mana of the other. Samoans call 
this sogi. The spiritual contents of the chiefs blessing and the breathed-in mana of 
the sogi, travel first to the lungs, the custodians of the breath of life, then to other 
parts of the body and mind. 

The function of the heart is to make and provide blood for the body. The 
function of the lungs is to provide oxygen to facilitate the work of the heart. 
Together they give life to the body and mind. So the question becomes how do you 
give life to the soul? I want to address this question by briefly examining the 
processes of anapogi (fasting) and moe manatunatu (dream dialogues with 
ancestors). 

Anapogi literally refers to the rituals of the evening. It is a ritual of self 
denial, prayer and meditation, i.e. the denial of food, company, sex and other 
distraction. The ritual often entailed isolation of the self from the village, often in 
the still of the forest and evening where the person can contemplate the harmonies 
and gain spiritual insight. 

Moe manatunatu, on the other hand, is a dream dialogue with ancestors and 
family gods which is available to man depending on the spiritual levels attained in 
their processes of anapogi . Tofa and moe are both Samoan terms associated with 
moe manatunatu. Both terms mean sleep. That is: tofa is the sleep of the chief; and, 
moe is the sleep of the orator. Tofa and moe also refer respectively to the views of 
chiefs and orators; such views can be informed by their moe manatunatu. Through 
moe manatunatu the gods and ancestors are able to assist the chief and orator, not 
only in decisions concerning the self, but also in decisions relating to family and 
community. 

Through both moe manatunatu and anapogi, the soul is fed. Both invite 
self-reflection and re-assessment, not only of the contexts of today, but of yesterday 
and tomorrow. Spiritual insight assists in the achievement of mental and physical 
harmony. Through the harmonies of body, mind and soul, the self searches and 
achieves levels of spiritual harmony and personal peace. 

In the Samoan indigenous religion there are ten levels of spirituality or 
heavens that man aspires to. In the ninth heaven lives Amoa, the daughter of 
Tagaloa, who personifies the feagaiga. In the tenth heaven resides Tagaloa . Man in 
his quest for spiritual development, can only attain the first nine heavens . To want 
to reach the tenth heaven is presumptuous. It is presumptuous because the tenth 
heaven is the Absolute and in it resides Tagaloa, the Absolute. 

To be presumptuous is to lack humility. In Samoan the term for humility is 
loto maualalo, meaning to have mental and emotional acceptance of a lower status. 
In Samoan indigenous religious terms the status implied here is that lower to the 
status of the ultimate and absolute, lower to that of Tagaloa. 

In the search for peace the harmonies between man and the cosmos, man 
and the environment, between man and man, and man and the self are each and 
together, about man ' s continual search for the ultimate harmony. It is in the search 
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rather than in achieving these harmonies that the emphases, purposes and meanings 
of self and life are found. 

Conclusion 

Heaven and earth have a common origin which is God Tagaloa. God 
Tagaloa is progenitor not creator. Because he is progenitor he shares divinity with 
the cosmos and the earth, with void and substance, night and day, darkness and light, 
man and woman, life and death. 

In the Samoan indigenous religion, the unity and harmony between the 
temporal and the divine, between time and space, and all living things, is God . 
Man 's purpose in life is to search for that unity and harmony; to search for God . 

In the Samoan indigenous religion man is limited to the ninth heaven. To 
presume that man can attain the tenth heaven is to presume the Absolute. To 
presume the Absolute is to lose the beginnings of humility which is the core of our 
search for harmony. 

To talk about harmony is therefore to talk about peace and humility. Peace 
exists when harmony exists. Harmony in the Samoan indigenous religion finds 
equivalence and balance in all living things. To respect nature is to respect man; to 
respect one's fellow men is to respect one' s self; respecting the soul is to respect the 
body and mind; respecting life is to respect death . Each and together they provide 
the pii pii ama vae vae manava for mankind. 

If you are unable to find peace in today 's world the message suggested here 
is not that you can never find God, but that you may need to revise your search for 
God . Through recording above the four harmonies in the Samoan indigenous 
religion, some of the legacies and meanings of ancient Samoan culture may 
continue. In our global world of increasing human contact and tolerance of cultural 
differences, such legacies and meanings may serve as morning and evening star to 
those in need. 

Soifua. 

Attachment 1: Tupua Tamasese Efi - In Search Of Harmony: Peace In Samoan 
. Indigenous Religion Paper 

Karakia mo te tango i nga rakau kawakawa 
(Traditional incantation used when picking leaves from the kawakawa tree) 
Mai ea te Tupua 
(clear the pathway to the godly beings, which is symbolised in the male elements) 
Mai ea te tawhito 
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(clear the pathway to the ancient ones) 
Mai ea te kahui 0 nga ariki 
(clear the pathway to the exalted ones) 
Mai ea ta whiwhi atu ki nga Atua 
o i ka ta kinga te mauri ko te rna uri i ahua noa mai 
(let the sacred rituals of the life force commence, the life force that has come from 
the spiritual realm) 
Ki runga ki enei laura, ki runga ki enei tau ira, 
(place the life force upon these pupils, place the life force upon these scholars) 
Kia tau te mauri ki runga ki enei lama 
(let the life force be placed upon the female and the male elements) 
He tukunga no te whaiorooro a tane te waiora 
(the life force that came from the forest oftane, from the spring of creation) 
Tenei te matatau kia eke whakatu tawera ki te rangi 
(this is the knowledge of the ancestors from the forest that is uplifted) 
Uhi wero tau mai te mauri hall mai e 
(let it be placed upon, let it be debated, so that through this the life essence may 
come through strongly) 
Ui e, taiki e. 

Karakia given by Pouroto Ngaropo, Representative of the Ngati Awa people. 

Notes 

This chapter has been published by the Pontifical Council for Interreligious 
Dialogue. See Pontifical Council for Interreligious Dialogue. (2006). Resources for 
Peace in Traditional Religions: A cts of the Colloquium, Rome, 12-15 January 2005. 
Rome: Vatican City: pp279-290. This chapter is an edited version of the copy 
offered by the author to the Samoa colloquium at Tofamamao in December, 2005. 
See Stair, J.B. (1898). The names and movements of the heavenly bodies as looked 
at from a Samoan point of view. The Journal of the Polynesian Society, 7 (/): pp48-
49 . 
This rock formation is named Maluafiti in remembrance of the endowment made by 
Fiji. 
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- - ----------------------------- - - - -- - ---

TWO 

Traditional Samoan Philosophy, its Metaphysics and 
Spirituality: 

Reflections on 'In Search of Harmony' by Tui Atua Tupua 
Tamasese Taisi Efi 

MANUKA HENARE 

Tui Atua Tupua Tamasese 's paper challenges all of us who have but a 
cursory knowledge of traditional Samoan religion, its metaphors, nuances and its 
implicit and explicit philosophy, metaphysics and spirituality. I offer two immediate 
reflections: first, the paper is the craft of a navigator who plans to launch his 
exploring vaka (canoe) away from the safety of the lagoon and its reef, into Te 
Moana Nui a Kiwa, the Great Ocean ofKiwa l

. 

The paper is a Pacific star-path that points the way towards an exegesis of 
Samoan metaphysics and ultimately to an authentic Pacific metaphysics. In my 
mind, and this is my second reflection, the key notion to be explored at this 
Colloquium is the spirituality of the Pacific and its application to the resolution of 
conflict in individual and collective contexts. 

Let me outline what is in Tamasese's star-path. Namely, what I believe he 
suggests are some of the key concepts and principles of peace in Samoan Indigenous 
Religion. They are as follows: 

• Peace equates with harmony and searching for peace is a quest for harmony. 
• In Samoan thought (let me say with conviction, I me!ln Samoan philosophy 

and its metaphysics), four harmonies constitute a balance of peace. 
• The four harmonies are: 

o Harmony with the cosmos; 
o Harmony with the environment; 
o Harmony with peoples; 
o Harmony with self. 

• Three concepts, found locked in fundamental Samoan terms, illustrate the 
character of peace in any search for harmony. They are: 
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o Tapu (sacred restrictions; sacred integrity); 
o Feagaiga (sacred covenants); 
o Tua' oi (boundaries). 

• Harmony recognises that all living things are equal. 
• Human life is equivalent and complementary to cosmic, plant and animal 

life. 
• Harmony in the mind involves finding unity in the messages conveyed by 

the senses. 
• Humans may aspire to ten levels of spirituality or heavens . 

Tamasese's star-path to the heavens required a constant re-reading because I 
was not confident that I had a proper grasp of the principles being espoused. In 
response to it, I needed to consider issues of interpretation and follow a culturally 
appropriate approach that might ensure an adequate interpretation . 

Let me outline five issues of interpretation in order to illustrate the approach 
I have taken to try and understand the thinking that underpins the ethnographic 
description offered by Tamasese's exegesis. This is necessary because the content 
of his enquiry on peace - i.e. the four harmonies of: cosmos, environment, peoples, 
and self; and, the three characteristics of peace leading to harmony: i.e . tapu, 
feagaiga and tua'oi . These helped me recognise similarities in Maori ethnography. I 
will go further and say there is nothing in the paper in terms of ideas, concepts and 
ritual description that came as a surprise to me, except for the elegant way in which 
our master navigator outlines his ideas, values and ritual practices (which are to do 
with reading the stars so as to explore the ocean waters safely). In addition, the case 
studies offered clarified and deepened understanding of my own observations and 
experiences of life and work in the Pacific. 

Five key issues 

Role of an indigenous tribal anthropologist 

The first issue relates to the role of an indigenous tribal anthropologist of the 
Pacific. After I read and thought about Tupua Tamasese's description, I did not 
consider myself an outsider looking in on Samoan traditional religion and aspects of 
its culture. Rather, I saw fundamental Maori ethics and values imprinted in the 
Samoan drama of a quest for harmony and spirituality. It forcefully reminded me 
that cardinal Maori ethics and rituals of peace-making are products of a dynamic 
history and maturation belonging to the context of Te Moana Nui a Kiwa, the great 
Ocean of Kiwa, which in tum were finessed in our sojourn in Aotearoa. Thus, as an 
indigenous philosophical anthropologist and a historian of the Pacific, my task here 
is to explain how I understand the nature of being a person of the Ocean of Kiwa. 
And, how I might interpret and give meaning to the lives of our common Pacific 
ancestors, such as Kiwa, in our histories and cultures. While I do not consider 
myself a cultural relativist, I do recognise that in Oceania each culture has its own 
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history and view of the world and that each culture of Oceania has their own 
meaning systems. This leads me to my second issue. 

Finding common ground 

While I am not Samoan and make no claim to any profound understanding 
of Samoa, its people, history, culture and religion, I see myself as a person of the 
Pacific, whose cultural heritage belongs to this region of the world and nowhere 
else. Therefore, I believe that my task as a Maori anthropologist and historian is to 
move freely from the particular, in my case Aotearoa and North Auckland, to the 
Oceanic or Pacifican view of our common heritage, genealogy, world view, ethics 
and values. Within this stance I can identify with the Samoan story because it is part 
of my cultural heritage . 

The spiritual and human agency of the Pacific 

The third issue relates to the spiritual and human agency of the Pacific -
namely, the need to recognise who have been the agents of change, innovation and 
human development over time. Let me try to explain what I mean by distinguishing 
between being 'of the Pacific and being ' in ' the Pacific. 

Many peoples and institutions are ' in' the Pacific. That is, they have over 
time come into the Pacific, settled and established new settler communities. 
However, not everyone or every institution is 'of the Pacific, because their roots or 
foundations are found elsewhere in the world. In my mind, to be 'of the Pacific is to 
be autochthonous and therefore indigenous in the sense in which the term 
'indigenous peoples ' is understood today. Let me illustrate what I am exploring in 
these comments by reference to the recently introduced Christian religion. 

The Christian religion and its associated Churches are ' in' Oceania, but not 
yet 'of Oceania, because they have yet to establish themselves as home grown 
institutions - their theologies, ecclesiology and rituals have yet to take root in the 
atolls, islands and lagoons of Oceania. Many other institutions such as democracy 
and parliaments, economics and economic institutions, learning and educational 
institutions, such as schools and universities, have yet to put down their roots. How 
then do we explain their apparent inability to fully localise? 

My experience tells me that human agency is likely to be a critical factor 
and therefore I ask this question: have the peoples and cultures of Oceania been the 
agents of change and cultural development in recent centuries? The Bengali 
economist and ethicist Amartya Sen2

, states that the term 'agent' , used in its older 
and grander sense, refers to: 

... someone who acts and brings about change, and whose achievements can be 
judged in terms of her own values and objectives, whether or not we assess 
them in terms of some external criteria as well. 3 
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Amartya Sen4 refers to the 'agency aspect' of people where agency is important not 
just instrumentally for the pursuit of well-being, but also intrinsically. 

Following this theory of human action in the world, Samoan, Tongan, 
Tuvaluan and Maori people, in recent centuries, can be considered as agents of 
change who showed a remarkable ability to form goals, make commitments, express 
values and ethics, and make choices. These were not in terms of the English 
utilitarian understanding of choice and utility, but rather in terms of a deliberative 
Samoan agenda of economic, political and religious change. According to Sen: 

The 'agency aspect ' takes a wider view of the person, including valuing the 
various things he or she would want to happen, and the ability to form such 
objectives and to have them realised ... the agency aspect pays more attention to 
the person as a doer. S 

In addition, Sen says that the importance of the ' agency aspect' relates to a 
view of persons as responsible agents . He argues that people must enter the moral 
accounting by others not only as people whose well-being demands concern, but 
also as people whose agency must be recognised. However, says Sen6

, agency 
freedom cannot be examined in terms of any pre-specified objective because a 
disposition of open conditionality is central to the concept. By combining tools 
from economics and philosophy, Sen has restored an ethical dimension to the 
discussion of vital economic problems. It is this combination of tools, economic and 
philosophical, that is relevant to this discussion . 

On the matter of agency, Sen discusses the agency aspect of the individual 
as it is often employed in the literature of economics and game theory. In this view, 
agency denotes a person who is "acting on some-one else's behalf (perhaps being 
led on by a 'principal'), whose achievements are to be assessed in the light of 
someone else ' s (the principal's) goal.,,7 Here Sen favours the older, grander notion 
of agency, which I follow. 

Thus an understanding of a Samoan people's agency in terms of change and 
transformation of culture and society, allows a better way of assessing the moral 
thinking associated with economic and political decisions made in the cighteenth to 
twentieth centuries by Samoans. It addresses the following question: to what extent 
is purposive intent found in the last two centuries? The type of agency I am 
discussing is envisaged in Ronald Inden ' s8 definition of people agency. This is: 

The realised capacity of people to act upon their world and not only to know 
about or give personal or intersubjective significance to it. That capacity is the 
power of people to act purposively and reflectively, in more or less complex 
relationships with one another to reiterate and remake the world in which they 
live, in circumstances where they may consider different course of action 
possible and desirable, though not necessarily from the same point of view. 

turn now to a fourth matter related to interpretation and approach. The 
method of philosophical anthropology is relevant to this Colloquium because it 
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addresses two fundamental aspects of Samoan or Maori ph ilosophy and action in the 
world . 

Philosophical anthropology and ethno-history 

According to Battista Mondin9
, philosophical anthropology follows two 

identifiable phases : the first is phenomenological, and the second transcendental. 
The first is the mode in which data about the nature of being human is assembled. 
The transcendental aspect of the method searches for a j usti fication and an 
explanation for human behaviour, activities and cultural products. 

Philosophical anthropology involves seeking the ultimate meaning of the 
data. Since it leaves the possibility of metaphysical realities open, it departs from 
the (repetition) method of empirical anthropology still largely practised in the West, 
including in the universities of New Zealand, Australia and North America. The 
application of this method facilitates an exploration of Samoan understanding of the 
human person. It also facilitates examination of Samoan ideas of existence, of body 
and soul, of the mind and knowledge, and of the broader social setting in which 
people are considered as moral agents. This latter is Samoan metaphysics. 

First developed by Immanuel Kant, philosophical anthropology asks four 
questions on the nature of being human. According to Mondin , as far as Kant was 
concerned , the first question refers to metaphysics, the second to morals, the third to 
religion, and the fourth to anthropology. But Kant proposed that the first three can 
be reduced to the fourth question because everything is grounded in the human 
being: "all this can be reduced to anthropology, because the first three questions 
refer to the last"l o. The four questions posed by Kant, as applied to this Colloquium 
are: 

I. What can Samoans know? 
2. What must Samoans do? 
3. What can Samoans hope for? 
4. What is the human person? 

In any study of humanity, and in this case, of Samoa, questions of knowing 
refer to metaphysics, whereas the question about what people must do refers to 
morals (ethics). The third question, on what Samoans can hope for, refers to 
religion, which also refers to a visual isation of the future. And, the fourth question, 
what is the human person, refers to anthropology. 

The final inter-related method is ethno-history, which I prefer to describe as 
a mana Samoan history, a history that informs philosophy, metaphysics, and 
anthropology. In his star-path, Tamasese brings together the phenomenon of a 
Samoan cultural person/s and ways of understanding what it is to be Samoan 
individually and collectively. Furthermore, he addresses the transcendental strand 
when he relates the consequences of the "genealogical links with Tagaloa, Lagi and 
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Papa" thus offering a moral justification for the specific cultural forms of behaviour 
described in his examples. 

In this Colloquium we are privileged because we have gained access to 
ways in which Samoans historically and traditionally interpret events in their lives. 
As a consequence it has become possible to appreciate the worldview implicit in 
Samoan metaphysics and religion. Tamasese, however, does not offer a description 
of v~lhat constitutes Samoan religion . r \vouJd like to offer a possible tenlplatc: lhat 
addresses this matter, which is my fifth issue. 

What constitutes Samoan religion? 

John Mbiti'sll phenomenological typology for the study of African tribal 
religion is the template used for the purpose of addressing the question: what 
constitutes Samoan religion? The following are the kinds of observable phenomena 
in Maori society relevant to identifying Maori religion and are applicable to a study 
of Samoan Rei igion. 

• tikanga pure, whai kawa, hui, wananga (rituals, ceremonies and gatherings 
of the people); 

• wahi tapu, urupa and taonga tapu (shrines, sacred places, religious 
objects); 

• whakairo, kowhaiwhai (art and art forms); 
• waiata, haka (songs, dances); 
• whakataukI, pepeha, panga (proverbs, wise sayings, riddles); 
• whakaingoa, huaina (naming, names of people and places); 
• purakau, korero tuku iho, pakiwaitara (myths and legends); 
• tikanga and ritenga (customs, beliefs, practices). 

In addition to this approach to the study of tribal religions, I have discussed 
elsewhere that the identification of the cardinal ethics and values of Maori religion 
also has some significance today as indigenous people reassess their ancient 
philosophies and moral codes. The following is my attempt at this in terms of a 
Maori ethics that drive moral behaviour. I have described it variously as a matrix of 
pluralism ethics and in Maori language as: He korunga 0 Nga Tikanga - A Spiral of 
Cardinal Ethics. A feature of such pluralism ethics is that symbolically and in 
practice it is not a hierarch ical moral order. 

Individual and collective moral force: ethic of-
• tikanga te ao marama (wholeness, cosmos, evolving); 
• tikanga te ao hurihuri (change & tradition); 
• tikanga wairua-wairuatanga (spirit & spirituality); 
• tikanga mauri (life essence & creation); 
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• tikanga tapu (being, potentiality, sacredness); 
• tikanga mana (power, authority, common good, sovereignty); 
• tikanga hau (spiritual power of reciprocity in relationships); 
• tikanga tangata (respect of person, humanity, humanism); 
• tikanga whanau-whanaungatanga (belonging, kinship, tribe); 
• tikanga tika-tikanga (distinctive nature of things, of the right way, quest 

for truth & justice); 
• tikanga manaaki (generosity towards others); 
• tikanga kotahitanga (solidarity of people, natural world, common good); 
• tikanga tiaki-tiakitanga (guardianship of creation & resources); 
• tikanga hohou rango (peace & reconciliation, restoring peace of mind and 

heart). 

Finally, in considering the religion as a phenomenon that exists and that is 
significant in the lives of Samoan people of old and of today, it seems that, like a 
Maori worldview, Samoan society is embedded in its religion and is not a mirror of 
something else. 12 In other words, in Samoan oral narratives of creation there is a 
clear order of creation, what Tamasese refers to as a form of logic, whereby the 
spiritual order is the basis of the social or temporal order. We are now in a position 
where we may propose that in Samoan, Maori or Papua New Guinean philosophy, 
society consists of its people, the natural world, and the cosmos; in brief, humanity, 
nature and cosmos. 

The application of these principles of interpretation is relevant because 
Tamasese ' s study is an insider' s view on and an interpretation of his people ' s 
history. The search for historical understanding, for new knowledge, for truth and 
enlightenment demands that the highest level of integrity be maintained. His study 
is a work of a sage where Samoan people are considered the subjects and agents of 
their history and culture and who on their own terms explicate symbols and 
experiences of Samoan religious traditions. 

The primacy given to local language as a basis for reinterpreting ideas and 
understandings of religious experience is a critical element in Tamasese's spiritual 
reflection on Samoan history and cultural practice. In Oceania, as it is for most 
indigenous peoples, oral tradition, as a means of finding values important to how a 
people shape their lives, is a lagoon of deep knowledge. I would now like to 
elaborate further on other topics touched upon in Tamasese's exegesis so as to 
extend the discourse. 

Oceanic Worldvicw and Cosmos 

In my research about Maori religion and philosophy, I have described our 
ancestral religion as a metaphysical system that articulates ideas about human 
nature; creation and being; body and soul; the mind and knowledge; and the broader 
social setting in which people are considered. Creation and being, together with a 
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phenomenology of Maori action in the world, in which ideas of life are considered 
either in vitalistic or mechanistic terms, are examined in the context of the logic of 
Maori understandings of the origin of life. Thus the nature of human life is 
understood as normative in the indigenous Oceanic context. From this ontological 
perspective, the essential constitutive elements of Maoritanga are customs, values 
and ethics, within which a distinctive Pacific worldview can emerge. 

Maori aUlhurilit:s suc.:h as Rt:vt:rt:J1(l Maori Marsden (an Angiican priest), 
and Reverend Tawhao Tioke and Reverend Hemi Potatau (both Presbyterian 
ministers), all articulate what can be described as a traditionalist religious worldview 
in which the spiritual is pre-eminent in Maori social order. The traditionalist in this 
context refers to a worldview that pre-dates the influence of Christian values and 
views. At the centre of this worldview is a philosophy of tapu, mana, mauri , hau 
and wairua - in brief, the theory of vitalism. This worldview upholds a belief in the 
interrelatedness of people and nature and the ability of people to exert some control 
over the natural world by the power of the spoken word u This infers that in Maori 
religious tradition there is a double search for wisdom and an utmost respect for the 
sacred. But we don't really understand the causal link between the two. 

The life quest for wisdom and divinity, says Alfonso Ortiz, an 
anthropologist and Tewa man of San Pueblo, New Mexico, is fundamental to living 
in a sacred tradition. In order to cope with everyday life and death situations, Ortiz 
suggests that people of sacred traditions seek to maintain balance and harmony 
between the quest for knowledge only and the sacred. For without this balance, as 
suggested by Beck, Walters and Francisco l4

, there would likely be problems. This 
attitude to life and to decision-making in particular, is a feature of traditional Maori 
leadership as it is of Samoan and other Oceanic cultures. 

The linkage between world view and religion requires some comment 
because both notions differ in function. I discuss it briefly because of its relevance 
to this Colloquium and to our search for religious authenticity and integrity. 
According to Ortizl5

, in an anthropological sense, worldview describes the ways in 
which people 'see' their world and their place in it. He defines the worldview of his 
people, the Tewa, and other indigenous peoples as follows: 

that: 

The notion 'worldview' denotes a distinctive view of reality, which not only 
interprets and orders the places and events in the experience of a people, but 
lends form, direction , and continuity of life as well. World view provides 
people with a distinctive set of values, an identity, a feeling of rootedness, of 
belonging to a time and place, and a sense of continuity with a tradition which 
transcends the experience of a single lifetime, a tradition which may be said to 
transcend even time. 16 

On differences between the function of religion and worldview, Ortiz says 
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A world view provides a people with a structure of reality; it defines, classifies, 
and orders the 'really real ' in the universe, in their world, and in their society ... 
a world view embodies man's most general conceptions of order. If this is 
accepted as a working definition, the religion provides a people with their 
fundamental orientation toward that reality, religion provides both an 
intellectually and emotionally satisfying picture of, and orientation toward, that 
reality ... religion, as here defined, carries the added burden of [making] 
endurable such unpleasant facts of the human condition as evil, 
meaninglessness, and death. 17 

In a similar vein to that of Ortiz, Albert Schweitzer'S wrote that in the 
stillness of the primeval forest of Africa, he realised that worldview is a product of 
life view, not vice versa. For him, all profound worldview is mysticism; it is " the 
germ of all ideas and dispositions which are determ inative for the conduct of 
individuals and society,, '9. Following a restoration of a worldview for the rrinciple 
of life, Schweitzer found that "ethics too are nothing but reverence for life"2 . 

Consistent with Schweitzer's appreciation of ethics is the French 
philosopher Paul Ricoeu~' who, upon looking at the te leological context of the 
quest of human agents for " life" and "accompl ishments", defines ethics as "the wish 
for a good life".22 Not, as Ricoeur and Schweitzer would argue, in an Anglo
utilitarian sense but rather in the spirit of a higher moral purpose. 

Tamasese's cosmological account asserts the primacy of the cognitive over 
matter, which in effect is a cognitive map of the space in which Samoans locate 
themselves. The strength, persistence and resilience of tribal worldviews are a 
feature of Samoan and Maori tribal knowledge systems.23 Here can be found a 
space where a nascent, distinctive and resi lient Pacific societal and collective 
worldview emerges. Are we to suppose that the younger Christian religion would 
completely swallow up the ancient tribal religions of our region, and consequentially 
transform our worldviews? I do not think so. To a certain degree, Tamasese's 
reflection on Samoan Religion challenges this assumption. While worldviews are 
slow to grow and emerge only over time, they are equally devilish to change. 
Scholars in Africa and North America have noted the persistence of people's 
worldviews and difficulties in changing them. 

Aylward Shorte~\ a Catholic theologian and anthropologist has in his study 
of tribal religions of Africa, noted the potency, resilience and inspiration derived 
from cardinal values and world views of tribal cultures. He cites Donald Jacobs' 
two-spheres and four-levels model of culture on the continent of Africa. According 
to Shorter the model identifies a hierarchy of importance among the levels. The two 
spheres, as outlined by Jacobs, are the practical and the cognitive. The practical 
sphere consists of a relatively superficial level of industrial technology made up of 
techniques of manufacture, communications, travel and fashion . This level is often 
in a state of flux and does not affect humans deeply or permanently. Further more 
says Jacobs the industrial technology level may be attached to any culture. The 
second part of the practical sphere is what he identifies as the domestic technical. 
This is the culture of the home in which family conventions, etiquette, cooking, 
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tastes in food, and leisure or relaxation pursuits are learned. Significantly, the culture 
of the home affects individuals profoundly and it is often difficult to change many of 
the conventions learnt in the home because they have to do with cultural tradition. 

The second of the two spheres, the cognitive, consists of two further levels, 
namely: values and worldview, which are expressed in symbols. Values is the third 
level of culture and has to do with priorities and choices. These confront people 
when there are alternatives. Values are instilled into members of the society through 
cultural education or enculturation and they stem from a deeper underlying level. 

Jacobs ' fourth level of culture - also cognitive - is the worldview, which he 
defines as the particular way of understanding and acting towards the world. 
' World ' equates with the whole gamut of human experience, including the 
experience of other human beings in one' s own society and in other societies. In 
addition, it includes the experience of environment and of religion . In Jacob's 
schema on traditional African religions, he proposes that a religious understanding 
of life and reality is at the heart of culture and that this worldview is very slow to 
change. 

Ralph Linton25, in a study of seven American Indian tribes and the process 
of cultural transfers, reinforces Jacob's point of the extreme difficulty of change in 
philosophical concepts, abstractions and patterns of behaviour. After all , religious 
experience is about the encounter with ultimate reality and is the intuition of a truth 
and power that transcends the evidence of one's senses. People of a religious 
tradition embedded in a culture and community tend not to throw such experience 
away on a whim of a new idea or upon the adoption of new technologies. 

Similarly, Ortiz says that worldview and religion are about distinctive 
values, identity, rootedness, time and space; a sense of continuity that makes life 
endurable for humans. Tradition, sa1s Ortiz, "transcends the experience of a single 
lifetime,,26. In addition, Schweitze~ proposed that worldview is a life view and is 
mysticism; that it relates to a people's encounter and experience of the divine, the 
most sacred and to openness to a continuing experience. A brief comment on 
mysticism of Oceania is pertinent as Samoan mysticism is inferred in Tamasese's 
religious history. 

Oceanic Mysticism and Prophecy 

Mysticism in an age of anxiety, writes the Irish classics scholar Eric Dodds28, is: 

.. . belief in the possibility of an intimate and direct union of the human spirit 
with the fundamental principle of being, a union which constitutes at once a 
mode of existence and a mode of knowledge different from and superior to 
normal existence and knowledge. 

The relationship of humanity and the daemonic world and the diversity of 
daemonic personalities such as prophetai, 'spokesmen for the supernatural ' , prophets 
or spirit mediums, as Eric Dodds describes them, is also something of a worldwide 
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phenomenon which includes Polynesians?9 Plato, according to Dodds, defines the 
daemonic as: 

Everything daemonic is intermediate between God and mortal. Interpreting and 
conveying the wishes of men [sic) to gods and the will of gods to men, it stands 
between the two and fills the gap .... God has no contact with man; only 
through the daemonic is there intercourse and conversation between men and 
gods, whether in the waking state or during sleep. And the man who is expert in 
such intercourse is daemonic man, compared with whom the experts in arts or 
handicrafts are but journey men JO 

Early-mid nineteenth-century Maori had yet to experience externally 
imposed land management policies and practices based on Pakeha philosophy and 
on secularist, positivist and Cartesian dualist thinking motivated by colonial 
management and quantitative analysis. This thinking and style of management 
critically affected Maori spirituality, culture, people and land. Alienation and 
disconnection from land, forest, rivers, streams, tributaries, pools and seas distanced 
people from Earth Mother and nature. The denial of responsibilities of guardianship 
over creation and the inability to nurture and feed the mauri and hau (life forces) of 
diverse substances and forms of creation, had, for nineteenth century Maori, 
profound implications for humans and nature. 

The obligatory reciprocity between humanity and the natural world did not 
occur and so the wairua (spirit) of settler New Zealand and Maori Nu Tireni was 
sick. Nineteenth century Maori prophetai, Taonui31 , Te Tapihana and Tawhia032, Te 
Ua Haumene, Te Maiharoa33, Te Kooti34, Te Whiti35 and other mystics had much to 
say to their communities about the soul-less state of New Zealand. To the prophetai, 
the malaise manifested itself in escalating waves of dissension, provocation, war, 
confiscations, diseases and other forms of human brutality during the second half of 
the century.36 The call in 1858 of Te Tapihana, the tohunga (traditional priest), and 
Te Wherowhero, the newly designated Maori King, in their invoking of the ancient 
name of Aotearoa, and through karakia, or ritual naming prayer and hymns, made a 
contrast between the sin and shame of a forsaken Egypt (a.k.a. New Zealand) and 
their invocation for a new redeemed home, namely an Aotearoa restored. 

A further elaboration of the extraordinary powers of the daemonic human 
and dreams is found in the ritual of ohaki (prophecy or legacy) of Te Ruki Kawiti (a 
fighting chief and prophetai). In the mid-nineteenth century Kawiti instructed his 
people to hold fast to their lands and be true to the aspirations of the ancestors 
because he prophesied they would be labourers of the settlers from England. 
Furthermore, he said, should the sacred Tiriti of Waitangi, the 1840 Treaty between 
Maori and the British Crown, be attacked they must defend its mana, or its integrity. 
This Maori community' s experience of the ohaki, illustrates the integrative capacity 
of nineteenth century rangatira, who were able to draw from two religious traditions, 
Maori and Christianity and keep their worldview largely intact. With NJarsden, 
Tioke, Potatau, Ortiz, Schweitzer, Ricoeur, Dodds and Jacobs ' s schema in"mind, I 
reflect on Tui Atua Tupua Tamasese ' s discussion on Samoan religion, philosophy, 
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metaphysics-ethics, mysticism and specific understandings of worldview. With all 
these components it seems that the future will be perhaps a paradoxical time of 
opportunity and anxiety for Samoan, Maori, and indeed for the whole Pacific. 
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THREE 

The Great Healing: Reflections on the Spirituality and 
Ceremonies of Peace in Native America1 

PAUL OJIBWAY 

Introduction 

To speak of the words of peace in our tradition is a great honour and 
responsibility requiring respect and humility before our Creator and before one 
another. In a profound way, our gathering in these hours and at this place is itself a 
ceremony of peace. 1 come to you now with thanksgiving in my heart and pray, as 
our Iroquois sisters and brothers do, that we put our hearts and minds together as 
one2 

- and in my own language affirm, Mana nab! ~ LeI it be thaI wayl 

The Prayer Bundle 

Among many tribes is the tradition of making and carrying a prayer bundle 
- a purposeful gathering of ritual instruments - sometimes including a pipe, 
medicinal herbs, feathers, mementos, and the like. This most treasured and sacred of 
possessions, passed down from one generation to the next, is essentially our "peace
making" bundle. We pray before the Creator to live in a "good way", share the way 
of the pipe for peace when needed or appropriate, and in these ways, respect the 
paths of the ancestors by living a life circumscribed by prayer. These ritual 
instruments are in and of themselves mostly unremarkable, yet when gathered, they 
are a powerful symbol of our way of life, and of peace before God and creation. 1 
find that I have approached these reflections like unfolding the binding and skin
folds of the bundle I carry in my heart and memory, trying to place everything in a 
respectful and proper order and praying for wisdom and clear purpose. 

These "unfolding" reflections explore the spirituality and some methods of 
peace and their consequences - reflected in the light of the history and experience of 
the tribes. In sharing the meanings, technologies, and methods of conflict resolution 
and social restoration, among other important issues in this multicultural and 
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multicontinental forum, we are engaged in something profoundly important: to 
understand the spirituality of peace across our cultures and, like our elders through 
the immeasurable generations, be sustained to do our best to keep the world and its 
stories alive. 

The Great Healing: Living Without Regret 

... we search for order in chaos where we go. We worry about what is lost. In our 
best moments, we remember to ask ourselves what it is we are doing, who we are 
benefiting by these acts. One of the great dreams of [humankind] must be to find 
some place between the extremes of nature and civilization where it is possible to 
live without regret] 

Reflecting on the many ways of peace among the hundreds of tribal nations 
in North America is no easy task and certainly defies any easy generalizations. It 
can be said, as a starting point, that peace-making is born in the ordinariness of daily 
life, nurtured in the necessary relationships with all that lives and moves on the earth 
that constitute the communal and inter-tribal life-ways; grows in the ceremonies of 
life and in the experience of the Sacred that feed the individual and communal soul , 
and in sum, is the journey where we decide, as Peoples of the Earth, to join creation 
going in one direction. Mano nab! - Lei il be thaI way! 

The way of peace, be it in the metaphors of "liv ing," " making," or 
"building", is essential to the "Great Healing" at the heart of our circle of ceremonial 
and religious life, that is, to regain over and over again, the harmony and balance 
found in the mind and heart of the Creator. A "Great Healing" implies the purpose 
of a "Great Life", where we as individuals collectively experience and participate 
knowingly and fully with every living thing in the conversation between heaven and 
earth. In this way, we reconstitute and bring to life in this moment the vibrant past 
and the emerging future , recognising that every encounter with life overflows with 
the holy. 

The way of peace is a core cultural value, prior to, and certainly extensive 
beyond conflict, urging the indigenous towards the rituals of purification, the ways 
of reconciliation and a means of restoration . In this human act of conscious and 
reflected choice for non-violence, is the paradox of seeming weakness engaging 
strength with its own power to transform the fate of the community in time and place 
because we must know our limits of being human. War, violence, unresolved 
conflict with one another is being human outside our limits. 

Gathering the Roots 

Memory oj Home 

The memory of time and place is an essential component of reflections on 
peace. We lack a sense of comprehensiveness in this development, especially if we 
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fail to remember that the history of peace-making in tribal cultures in the Americas 
is longer the inspired story of Israel. For the tribes, their unique history is no less 
sacred nor a lesser kind of knowledge and experience of the Sacred. Our sacred 
history has to be brought into the dialogue on peace - for the memory of our 
ancestors to the present both informs and requires it. The real and profound memory 
of their living stories of origin and emergence are critical to understanding the ways 
of peace and shape their spiritual foundations, for the tribes in terms of place and 
time. The People are caretakers of the land . The rituals and their timing in life are 
calculated as a means of staying worthy of the gift - the land. Here we must wrestle 
with the felt collisions of cyclic and linear understanding of time and the conception 
of land as personal possession and power - and make sense of it and take it 
seriously. 

I am interested in the way that a man [human beingjlooks at a given landscape and 
takes possess ion of it in his blood and brain. We, Americans, need now more than 
ever before - and indeed, more than we know - to imagine who and what we are 
with respect to the earth and sky. I am talking about an act of imagination and the 
concept of an American land ethic.' 

Exile from Home 

It is important to understand the sense of place as essential to the self
identity as a People and the consequences of exile from ancestral lands. The 
removal has wounded and, in far too many cases, destroyed the very capacity of the 
tribes to understand themselves or the cosmos around them in their ceremonial and 
life-ways.s 

The felt sense of dislocation is a critical factor in understanding, in the past 
and into the present, the role of resistance, the choice of non-violence, and living 
with the wounds of defeat in the wastelands of modern North American life and 
culture. The experience of exile is fundamental to understanding how we had and 
still seek the ways of peace - for ourselves as tribal nations and now as diverse 
tribes in a national and international community of indigenous people. In this 
context, the images and ways of peace are essentially acts of imagination about 
nature and about the purpose of life. 

Beyond the Myths, Beyond the Crisis 

A challenge in this reflection is certainly one of deciding where to begin and 
how to make the preliminary connections that are meaningful and reflective of the 
authentic experience across a hugely diverse community of tribal nations over 500 
generations and more. In the United States, we still have not gotten over the mythic 
notions of the tribes as "savage warriors" or "noble savages" of the 18th century 
imagination where the "Indians" have special knowledge of harmonious life. Nor 
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has American culture embraced the reality that tribes are a unique and essential part 
of the American story, its social, political and religious history. 

The life and traditions of the Indigenous in the Americas have been in crisis 
in one way or another for over 500 years in ways unknown and unimaginable before 
European contact. Our understanding of the methods of peace and conflict has to be 
measured by this reality, both then and now. It is not enough to focus on the pre
contact period marked by the memory of the prophets of peace and say we know the 
ways of the "real" traditions and meaning of peace extending into the post-modern. 
Likewise, the colonial and American eras marked by mostly reluctant 
accommodation, resistance to war or war-making itself, and the manifold defeats can 
not say enough. So much of what we think we know about this period is marked by 
the disappearance, disintegration and dislocation of the tribes who found their 
spiritual and ritual patterns lost in an ever more foreign experience in their own 
homeland. And the diverse contemporary experience of cultural, religious and 
political resistance, while at core, is reflective of the experience in the 15"h century 
onward, it is a search for new methods of restoration and reconciliation to live in 
harmony and peace. 

Life in Story-Time 

From the Vup' ik of Alaska to the Miccosukee of Florida, from the 
Passamaquoddy of Maine to the Quechin of California, it can be said our stories 
identify and embody the experience of our origins and in mythic time contain and 
amplify history as a cautionary tale of what not to repeat on the one hand, and on the 
other, how to be in a balanced and harmonious relationship with creation in all its 
forms and life-ways . This creative tension is part of life in "Story-Time". 

Ts 'ils 'lsi 'naka, Thought-Women, is sitting in her room and whatever she thinks 
about appears. She thought of her sisters, and together they created the universe .. . 
She is ... thinking of a story now .. . I will tell you something about stories, they 
aren't just entertainment, don ' t be fooled. They are all we have, you see, all we 
have to fight off illness and death. You don ' t have anything if you don't have 
stories. Their evil is mighty but it can't stand up to our stories so they try to destroy 
the stories, let the stories be confused or forgotten. They would like that, they 
would be happy because we would be defenceless then. He rubbed his belly. I keep 
them here ... here, put your hand on it, see, it is moving. There is life here for the 
people. And in the belly of this story the rituals and ceremony are still growing. 
The only cure I know is good ceremony, that is what she said. Sunrise.6 

Rarely, I think, do we find in the defining stories of a tribal culture the 
dualities or categories of opposition between the sacred and profane, microcosm and 
macrocosm, war and peace. Rather, all things and beings, if faithful to their raison 
d 'etre, are engaged and in conversation with the "Great Purpose" of creation itself. 
Stories of origin or emergence, the cautionary tales of relationships with animals, 
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spirits, tricksters and the like, are teaching the ways of the wisdom in harmony, the 
purpose in peace, and respect in relationships. Until we can imagine a worldview in 
this way, we cannot authentically know the meaning of peace as the Indigenous live, 
pray, and act with peace. Seen in this context, the stories of one' s tribal history and 
mythic origins connect and inform, shape and engage both individual and 
community in cycles of ceremony and stories that maintain in a public and visible 
way the harmony and balance in life. 

Peace .. . comes within the souls of men when they realise their relationship, their 
oneness, with the universe and all its power, and when they realise that at the centre 
of the universe dwells Wakan Tanka (Great Mysterious), and that this centre is 
really everywhere, it is within each of us. 7 

The Prophets and Prophetic Peace 

Visionary Experience: The Mystery of Peace 

Those who know the experience and self-questioning that unavoidable 
conflict inflict on the soul must, it seems, wrestle with the consequences to fragile 
textured interweave of politics and survival, subsistence and prayer. In this, they 
know the dynamic web of life. The visionary prophets of the tribal nations 
perceived the web of life as real and felt, something far more powerful than any easy 
metaphorical image. When they stood apart from the struggles, those leading 
towards paths of violence that fractures people and the circumstances surrounding 
them, they understood their purpose as "peace-makers". Conflict makes a break in 
the pattern of life, like a fault line in the ice or the newly fired pot. And following 
that fault line they certainly must have "felt" the rhythms of life - recognising a web 
oflife, a holy way, a sacred path to be respected and in its' perception, unavoidable. 

The prophets then tell the People that when they recognise in the moment 
that they have poorly served the web - perhaps nearly ruined their fragile part of it -
repair, restoration, reclamation is needed. The conflict, the violent choice, and the 
alienation from the other, renew awareness of the connections that binds one life to 
another, one circumstance or condition to another. This is the mystery of 
connections, the mystery of peace. It brings to light the authentic experience of the 
"web of life" as a personal and collective moral challenge: to stir oneself and the 
community to remain a knowing participant and be present: to act fully, learn fully , 
live fully. And when needed and when thc peace-keepers can do no other, they 
found the wisdom to rest in the web of life itself, to trust even in the face of 
rejection, resistance and, most times, in the face of factional violence and death . 

We do not know the number or the lasting impact of the teachings of the 
men and women whom the tribes respectfully call Prophets. Hundreds of tribes 
vanished within the first ten generations of the conquest and we lost their wealth of 
traditions and prophetic teachings. We have some of the stories and legends from 
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various prophets in the pre-contact period: Maasaw of the Hopi, Deganawida of the 
Huron, Hiawaitha of the Iroquois, and White-Buffalo-Calf-Women of the Lakota. 
This unique memory of extraordinary men and women gives us today only 
fragments and glimpses of their inspired stories, instructions, and religious and 
moral codes. It is clear, however, that the instructions given for social and political 
organisation, religious practice, and identification of sacred place and time were 
meant to establish the conditions for ending internal and intertriba l conflict, for ways 
of deliberation and consensus that encouraged peaceful and harmonious life among 
the clans and societies that made up tribal and intertribal life-ways. 

The more contemporary "prophets" or "peace-keepers" in the Colonial and 
American pre-Indian war period - Handsome Lake of the Seneca (d. 1815), 
Delaware Prophet of the Linnepe (f. 1760's), Kenekuk of the Kickapoo (1785-
1852), Tenskwatawa of the Shawnee (1650- 1739), and Wabokieshek of the 
Winnnebago (1794-1841), among others - sought to revive the older, the more 
coherent tradition that now included urgent measures of both political and religious 
resistance to the conquest expressed in non-violence, intertribal solidarity, and 
confederation in the face of the unknown future . There are a host of leaders, both 
men and women, in the 19th and early 20'h centuries who lead resistance and revival 
movements in the tribes on two paradigmatic fronts: either because of contact with 
Christianity or in rejection of it. 

Renewal and Non-violence 

The prophets of peace in Native American memory were, in the main, 
probably more pragmatic and realistic men and women than we know. Their 
instructions for and methods of leadership of the tribal community were 
substantially aimed at changing the conditions for the seemingly unending cycles of 
intertribal conflict and internal disunity. There is nothing sentimental or easy about 
this approach to life, but rather everything ancient and powerful in their sense of 
personal and communal purpose and destiny. Their instructions tell us that when 
there is pain, violence or social turmoil - either within or from without - to be felt it 
cannot be hurried through. Life must be what it is and the community must be 
honest about both feeling and knowing, so that balance and harmony lost by struggle 
and regained in the resolution of conflict is true, deep and lasting. 

If the common belief in the late 20'h century ... is that human nature is small, 
narrow, and selfish, this belief is symptomatic of a habit of mind that engenders 
despair. Yet the possibility for something else exists not just in other cultures but 
within European history, a capacity in the nature of human consciousness. It was 
under the oppressive sway of an empire that the words were uttered: "The Kingdom 
of God is at hand." Everywhere another impulse surfaces: One longs not only for 
help, to be of use, but to participate, to be defined by the largest arcs of meaning 
that connect flesh and river, sky and word, revere and the least acts of survival. 
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What lies beyond here, present in every moment of daily life and each meeting, is 
resonant and calls for response.8 

War Chiefs, Peace-keepers and Resisters: Just Peace 

In reviewing the complex conflicts faced by the War Chiefs from 
Thayendanegea (Mohawk, 1742-1807) in the 171h century into the 191h century 
" Indian Wars" of Buffalo Hump (Comanche, 1810-70), Crazy Horse (Oglala-Brule, 
1842-77), and the Peace Chiefs from Black Hawk (Sac, 1767-1838), to the present 
day efforts of Oren Lyons (Onondaga), Lawrence Hart (Southern Cheyenne), or 
activists such as Leonard Peltier (Ojibwa), it is critical to understand the depth and 
character of resistance to removal and termination as an essential wrestling with the 
nature of righteous peace as the consequence of the struggle for the very freedom to 
exist. These leaders of war had to marshal resistance to European expansion, 
commit to defence of their people, and in the end, understand the reality of defeat, 
death and dislocation as a lasting experience and make "peace" with it. Life itself 
was their Sundance and their sacri fice. 

The grammar of Indigenous peace-making embraces the realities of 
resistance, defeat and the patterns of restoration, reconciliation , and re-birth that 
connect the indigenous personal, familial, communal and global decisions of the 
soul over time. Avoiding struggling with these questions will distort what 
accumulated wisdom we now possess, reduce our ability to articulate in our own 
terms and hold as sacred legacy for the generations to come. We have yet to 
adequately describe the dialogue of the American Indian chiefs of war and peace in 
such a way that inevitable violence in defence of life-ways imposed from without, 
and radical non-violence in the face of cultural and religious termination 
experienced from within, can now make cultural, spiritua l and communal sense in 
the healing of our collective memories. The songs of peace have always included 
the verses of lament as powerful as the chorus of joy. 

It is critical to remember that many ritual expressions of peace-building such 
as the pipe-ceremony, intertribal arranged marriages, the give-away and the potlatch, 
were criminalized by the government and banded as pagan by the Churches - no less 
than the ceremonies of resistance and renewal: the Ghost Dance, the Sundance, rites 
of condolence, and soul-keeping, among others. These decisions and the consequent 
driving underground of shamans and traditional medicine people, still impact the 
tribes' capacity to use these methods as a means of social restoration and in the 
healing of internal conflicts. Our peace-making is and will be an embrace of the 
"great healing" these rituals and communal affirmations imply. 
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Rituals of Peace and the Ecology of Life 

The many examples of rituals of peace-making (resolution) and peace
building (prevention) in and of themselves are easily described, accessible, and 
understood - simple words, gestures and materials of daily life - elevated to the 
sacred in their preparation, the gathering for prayer and communal sharing. 
However, ii is ihe pre(;onditions and consequences of such rituai action that are most 
difficult to engage and appreciate for the depth of meaning and power they impart to 
the indigenous. 

Every part of the earth is sacred to my people. Every shining pine needle, every 
sandy shore, every mist in the dark woods, every clearing and humming insect is 
holy in the memory and experience of my people. [Duwamish Chief] 

The traditional methods of sustaining life are religious in character and 
speak to how the People are to live and move on the earth. The everyday activities 
provide this core experience of the Sacred: the Makah in hunting the whale in the 
Northwest renews the unity with their ancestors in the "timeless time"; the Piute in 
the central Southwest do the same in gathering the pinion nuts; and the Kaska, in the 
creation of fire experience the paradoxical character of human life - fire is the 
phenomenon they participate in but can not activate. Food gathering and 
production, hunting and fishing all have a character of enacting mythic story, ritual 
action and shared prayer for the balance necessary for sllstaining life. This is 
likewise true of what seem mundane daily actions of fire-starting, drawing water, 
and tool making. And certainly the architecture and traditional arts reflect an 
orientation toward honour and respect for the makers and those who possess their 
work, for the balance of creation between the four directions, heaven and earth. 
Native arts, both material and verbal (story-telling), reflect at their core an 
understanding of time that is coherent and purposeful : alive as we are in the present 
time, with respect to what is past and what is to come. We as human beings are not 
the centre of creation's attention nor do we control the world - rather, it is we who 
enter into the vitalities and rhythms of life and learn our wisdom there. 

We are Implicated in One Another: The Ecology of Peace 

In enacting the rituals and ceremonies of peace we understand that we are all 
implicated in each other - and by "we", I mean what our Lakota sisters and brothers 
mean by Mitakuke Oyasin, "all ollr relations", not only human beings, but all beings 
with their own names and knowledge about heaven and earth that we did not make 
or control : the four-legged, the flyers, the swimmers, the creepers. Our relations are 
the greening plants and the trees, no less than the rock, water, and air. This 
understanding is essential to an ecology of peace. We are implicated in all our 
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relations and they are implicated in us. Ifwe do not respect and honour our limits as 
human beings, the ecology of human community is out of balance. If we are out of 
balance with creation, of which we are just a part, and we take too much, they die 
and we die. Peace-making is at root the ecology of life - life where the spirits dwell 
in everything under the heavens and moves in the heavens themselves: the 
communion of saints is far larger than we can imagine. 

We are the Way of Peace 

I have chosen examples of the Yup' ik, the Cheyenne, and the Hopi social 
structures and understandings of peace as constitutive of their traditional self
understandings. Each demonstrates a depth of social psychology and spiritual 
philosophy that enlighten the social and political structures and the experience of 
peace as a way of life, individually and as communities. 

The Community a/Genuine Human Beings 

In the Yup'ik (Alaska) story of the origin of dancing, war is replaced by 
dancing, and dancing is a means of recognising and affirming social relations 
between animals and human beings - especially the hunters who are also the 
warriors. The instruments of cutting are meant for animals and not human beings in 
conflict with one another, for whatever reason. In the Yup' ik cycle of stories, 
human beings are but part of a larger whole which they cannot control but must 
participate in and respect. An eternal cycle exists between human beings and 
animals, helping to define the meaning and purpose of life for both human beings 
and subsistence provided by the animals as their gift. The story is this: 

Two men came down to the water and entered the open water. . . with only a drum 
and a spear. They approached the village at night, waiting unti I the morning came 
to a close. Then they rai sed their paddles to make their presence visible. They 
approached slowly, saying, "We fight, some are afraid of death , but we still figh t. 
But spears are meant for killing animals." And they began to beat the drum and the 
women came down to the river dancing. Then they said, "We want to come into the 
qasgiq (meeting house)." And they did, and took council there. And now they only 
fight with dancing. and the men who came went home to their old village and said 
no more war.9 

Yup'iklCup'ik means " to be a real, genuine human being". The ideal is to live with 
a consciousness that life is meant to be lived in peace and harmony - in the mind, 
body, and spirit of the human being, as an individual and community of "genuine 
human beings" so that all may live long, respectful , and peaceful lives. 
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The Peace Chiefs 

The true Indian sets no price upon either his property or his labour. His generosity 
is limited only by his strength and ability. He regards it as an honour to be selected 
for difficult or dangerous service, and would think it shameful to ask for any 
reward, saying rather, "let the person I serve express his thanks according to his 
own upbringing and sense of honour. 10 

Some notable tribal communities that have specific roles for leaders as "peace
keepers" or "Peace Chiefs" are the Cheyenne, Navajo (Dene), Lakota, and the 
Iroquois. In the legends and stories of these prophetic men and women are the 
instructions and codes of social ethics that formed distinct roles within communal 
life for the ways and life-style of peace. It is important to note that those who 
followed the ways of peace in these and other tribal traditions were and are a 
minority - in tension with the traditional warrior "societies" whereas, in 
contemporary terms, soldiers and veterans are highly honoured. Historically and in 
contemporary life, the tribes continued to have resistance to methods of non
violence and conscientious objection to war and military service, yet do respect 
those who choose the ways of peace among them. 

The Cheyenne Way 

The evolution of the Cheyenne Peace-Chief tradition is grounded in the 
stories of the prophet Sweet Medicine, who gave instructions for the formation of 
the Council of forty-four and on how to be both leaders and be peace-makers. To 
follow this way of life meant that one did not engage in disputes within the 
community, even among their own relatives . Rather, they were meant to stand 
outside and in-between the opposing parties. Rooted in non-violence, these men 
were never to use force or seek violence or revenge. Chief Lawrence Hart, a 
contemporary Peace-Chief, says that the primary instruction is that "you are to do 
nothing but take your pipe and smoke" . Thus, as pipe-carriers they take on the total 
and lasting service for the sake of the people. To be a chief meant to take on a way 
of life, breaking away from both the warrior "societies" within the tribe, making a 
complete reversal of who they were prior to selection, and how they are now 
identified within the extended family and community. This choice needed to include 
the assent of their immediate and extended family that are charged with living in the 
same manner as the chief. Thus, even their homes became "sanctuary" for those 
needing safety for whatever reason and charged the family with tasks of welcome, 
care and defence. 

In Chief Harts' recounting, the Peace Chiefs way of life is marked by 
rituals of peace (pipe smoking, negotiations in council, among others), non
engagement in conflict but active personal presence to the community, mediating 
when necessary between opposing sides and visible service to the community. In 
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battle, the chiefs were the first to risk their lives, standing first and in between 
opposing parties struggling to their last breath for resolution. Chief Hart says of the 
role of service, "The chiefs are generally recognised last . .. they are the last to be 
served at a meal .. . if they get nothing to eat, that's okay, the children and especially 
the elders have been fed first. Right after the meal there wi II be a dance. And in that 
dance, chiefs are given recognition first"l l. 

For Chief Hart, the wisdom of the Peace Chiefs way of life is found in the 
radical way of life lived for the sake of the people. He says the highest compliment 
that can be given a person in the Cheyenne language is "e-ve-hon-e-wo-stane-hev", 
"living the life of a chief,12. To embrace the heart of this tradition and to be so 
enriched, Chief Hart says it is incumbent that one must experience the tradition by 
living in this determined way with a depth of spirituality around you and 
experiencing the rituals . There is no other good way. For example, the seemingly 
mundane sharing of water from the same bucket in a respectful way in the circle of 
the teepee has a profound impact on communal discernment: it says, " let us put our 
hearts and minds together and be as one.,,1l 

The People of Peace: The Hopi 

The Hopi communities are the most traditional of the contemporary tribal 
societies in North America and purposely so. The People of Peace (Hopi means 
peace) are isolated from American society and indeed, from other regional tribes in 
their philosophical , religious and cultural life. They actively seek to preserve a way 
of life and self-understanding that is based on intentional living, grounded in a social 
ethic and an expansive spirituality and symbolic system that informs daily life, and 
is celebrated in cycles of ceremonies aimed at controlling what they believe is an 
animate cosmos. 

The Hopi believe they have emerged onto the earth to live in peace. Their 
sense of communal history is essential to their sense of self in time and place, as 
well as to the structure of clans and ritual societies which form and anchor their 
daily life and the larger interactions between villages and neighbouring tribes. The 
Hopi remember that before emerging into this world, they choose their way of 
subsistence, that is, to be farmers of the blue corn - the most difficult to nurture and 
grow yet the most rewarding and hardy of crops. Such a self-conscious sense of 
struggle with the natural environment is at the core of their spirituality of peace and 
harmony, one which circumscribes their daily life and cycles of seasonal rituals: the 
Hopi-way, the way of peace. Ritual life reflects their sense of the cosmos as animate 
and thus transformative and accessible through specific and timed symbolic/ritual 
action inclusive of their social , political, artistic, and economic life. Thus, peace is 
woven intentionally into all aspects of daily life and ways of change. 

Internal conflicts are resolved through ritualised action and dance dramatics. 
This approach to ritual restoration of social harmony and unity is essential to their 
understanding of how to live a happy life and a key to the effectiveness of the Hopi 

37 



social and spiritual ethics - peace is the necessary condition. Peter Whiteley, in his 
unpublished study of Hopi philosophy of peace, recounts: 

In one instance of significant internal conflict, the largest Hopi Village, Old Oraibi, 
was the site of a severe dispute in 1906. The solution was simply for half the 
population to leave and found a new village - almost five hundred people were 
carried out of the village by their opponents - no one was killed, there were very 
f~w i:lnu vt.!ry rnjno( injuries, and the coufiicl w8!) st:ult=u by a riluaily dramalized 
contest. The leaders of the opposing factions drew two parallel lines in the sand and 
stood inside them, each placing his hands on the other's shoulders. "If you can push 
me over this line", said Yukiwma, the leader of the traditionals to Tawakwaptiwa, 
the village chief and leader of the opposing faction, "then my people and I will 
move out of here . If I can push you back over your line, you Tawakwaptiwa and 
your people will have to leave instead" . They engaged in a push-o ' -war .. . after a 
while Tawakwaptiwa .. . won, and Yukiwma' s people agreed to leave ... and 
founded the village of Hotvela, which remains one of the more tradition-minded 
Hopi villages today. 

The Hopi model and ideal defines an action of individuals and community 
that is clear, self-conscious and intentionally applied to daily life: the use of violence 
is immoral, anti-social, and wrong ("un-Hopi"). The turmoil and disorder as a 
consequence of conflict or violence are thus to be avoided at all cost, demanding that 
the community seek thoughtful resolution of differences for harmony to ensure that 
peace is possible. It is only in the case of an unavoidable need for defence that 
conflict is seen as reasonable, and only if the first preference of a negotiated 
resolution fails. When peaceful resolution is no longer possible, they frequently, 
according to Whiteley, plan the measures for war in ritual terms to accomplish a 
determined and defined goal (adequate defence and no more) that is in balance with 
their larger worldview, that is, eventual harmony and peace. 

In Exile Together 

/ntertriballije and the Roots of Resolution 

A hallmark of the forced removal of the tribes to reservations, sharing lands 
with tribes from other regions as in the case of Oklahoma, and institutionalization of 
generations of children in both government and Church-run boarding schools in the 
19th to the mid-20'h century, was learning a common language, English . The living 
together long-term of many tribal cultures enabled greater understanding and 
sensitivity to tribal differences. In the ill-conceived federal relocation program 
begun in the 1950's, following the "termination of the tribes", over half of all 
reservation based tribal members were sent into the cities. In the cities, there came 
awareness in the dispersed tribal members of the need to belong to and foster an 
"intertribal" community. 
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"Intertribal" life over several generations had to recognize and embrace in a 
new way the practical means of accommodation and adaptation for the sake of 
harmony and mutual support, primarily in social and cultural events. Urban 
"Indians" had to learn how to care for themselves, establishing centres for political, 
social, cultural and educational programs and related support systems. These 
methods of adaptation and cultural tlexibility in the integration into modem urban 
life are complementary to the contlict resolution rituals and methods of earlier times 
and just as important. These helped to restore a sense of identity and dignity out of 
the pathology of social and cultural isolation, alienation and what should be seen as 
criminal abandonment of moral and legal responsibility by the federal government. 

Over thousands of years, the tribal communities have had to be conscious 
and intentional about refining the skills necessary for adaptation and what we are 
now calling in Catholic thought " inculturation." By necessity and mostly perhaps by 
intuition, the tribal peoples have been adept in "multiculturalism" long before Rome 
ruled the ancient world, little recognised for their capacity to engage the "other" in 
respect and peace. This is not to say that intertribal violence and wars were not 
uncommon and long lasting. Indeed, the tribes have hundreds of years of experience 
in honing inter-group relations and methods of honour and respect. Such experience 
has enabled the empowerment of the tribal governments and traditional elders now 
in contemporary times, to establish and actively participate in regional, national and 
international organisations to protect and further indigenous human and treaty rights, 
economic development, political recognition, ecological justice and mutual 
enrichment. 

Reconciliation and Peace-building 

The tribes, if left to their own creative and intuitive processes, can and do 
evolve in their traditional wisdom and life-ways. There are a host of examples, from 
the NavajolDene adoption of Restorative Justice as a model in their criminal justice 
system to the multi-tribal negotiations that further the appropriate access to and 
management of resources of water, fishing, hunting and forests in the Northwest and 
Great Lakes regions. 

[n the beginning we were told that the human beings who walk about on the Earth 
have been provided with all the things necessary for life. We were instructed to 
carry a love for one another, and to show great respect for all the beings of this 
Earth... When people cease to respect and express gratitude for these many things, 
then all life will be destroyed, and human life on this planet will come to an end ... 
The people who are living on this planet need to break with the narrow concept of 
human liberation, and begin to see liberation as something that needs to be extended 
to the whole of the Natural World. What is needed is the liberation of all things that 
support Life - the air, the waters, the trees - all things which support the sacred web 
oflife... The traditional Native people hold the key to the reversal of the processes 
in Western Civilization, which hold the promise of unimaginable future suffering 
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and destruction . .. Our culture is among the most ancient continuously existing 
cultures in the world. We are the spiritual guardians of this place. We are here to 
impart that message. 14 

An essential and core value that cuts across and through all efforts toward justice 
and peace, and the host of urgent issues in modern international relations, is the 
spirituality and ethic of the land . The Indigenous of this hemisphere must survive as 
vibrant cuitures and sociai systems, caretakers of mother earth with an articuiate, 
profound and ancient spirituality of ecology. Unless the post-modern technological 
and industrial complex of nations and multinational corporations make peace with 
and live by an ethic of ecological justice, we are setting the conditions for repeated 
conflict and alienation from the earth. The urgency of the efforts for ecological 
justice is constitutive of the efforts made by our best leaders and elders for a deeper 
experience of peace and justice in human rights. Such efforts are groundless, in 
Indigenous terms, unless rooted in a cohesive spirituality of life and interrelatedness 
to all that lives that leads one to " metanoia" in the best sense of the word . 

Binding the Bundle: Forgiveness 

I have learned much in the " unfolding" of my prayer bundle, my bundle of 
peace ways: it is this - peace is a mystery, mystery of connections, an intentional 
standing at the edge of life and risking a leap into the unknown, the unthinkable, the 
unsaid. This is a spiritual way and a way of life that is far more, far deeper, than 
methods, strategy, or even ritual patterns. In binding up my bundle, I am 
overwhelmed with a host of conclusions that my reflections evoke and cause me to 
share: that peace takes a community to nurture and understand its lessons rooted 
deeply in life itself; that peace is a human act that is also humanising. Community is 
what a human being must have to be human in any sense, and in modern Western 
culture, community is what we deny ourselves in the name of progress, in the name 
of growth, in the name of freedom, in the name of sustaining a separate sense of 
"self." 

Human harmony and human development are essential to one another and 
imply such mutuality. And human harmony and its progress are reflected in the vast 
multitude of tribal traditions in North America, a history that is relevant to this 
continent's history and the ways of life upon it - ancient, visionary, prophetic and 
meaningful. In reflecting on peace, a different sense of history is essential to 
knowing place and time, and of persons and their community, that choose over and 
over again to be themselves as they remember their purpose. Such history is a way 
of remembering and if of any relevance to this time in history, requires a sense of a 
tribe's or any modern nations' place in eternal time, a way to use and see history as 
renewal , not as denial. 

Peace, like conflict, violence and the criminality of war, has consequences. 
It is an act of imagination that envisions more than the conflict, more than the 
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violence, and in the end, must in some way embrace the broken heart of the war
maker on the way home. The way and meaning of peace I discover in North 
American Indigenous traditions, is to engage an intentional, purposeful and 
determined struggle with life-out-of-balance. Such a struggle is chosen by women 
and men who see the reality of things and embrace it. [n this sense, the Indigenous 
comprehension of the spirituality of peace has a degree of literality to it - it is a 
" meaning meant" for the sake of a community of relations living both in a "good 
way" and more living toward a "great purpose" together, with mind and heart as 
one, and "letting it be that way". 

We are, thus, genuinely human beings when we make the decision to "join 
creation going in one direction" . 

The words of a deeply human and wise Laguna Pueblo woman scholar sums 
up much of my intent and halting reflections about this bundle [ carry, sometimes 
light and sometimes heavier than I can bear, in the knowing that [ carry within my 
soul every story of my People and the legacy of this home we call Turtle [sland. 

Being good, holy, and/or politically responsible means being able to accept 
whatever life brings - and that includes just about everything you usually think 
about as unacceptable, like disease, death, and violence. Walking in balance, in 
harmony, and in a sacred manner requires staying in your body, accepting its 
discomforts, decayings, witherings, and blossomings and respecting them. Your 
body is also a planet, replete with creatures that live and move on it. Walking in 
balance requires knowing that living and dying arc twin beings, gifts of our mother, 
the Earth, and honouring her ways does not mean cheating her of your flesh, your 
pain, your joy, your sensuality, your desires, your frustrations, your unmet and met 
needs, your emotions, your life. In the end you can't cheat her successfully, but in 
the attempt to do so you can do great harm to the delicate and subtle balance of the 
vital processes of planetary being ... Healing the self means committing ourselves to 
a wholehearted willingness to be what and how we are - beings frail and fragile , 
strong and passionate, neurotic and balanced, diseased and whole, partial and 
complete, stingy and generous, safe and dangerous, twisted and straight, storm
tossed and quiescent, bound and free. I I 

And when all manner of things are described, the lasting task the Indigenous 
of the New World teach us to care about is the most obvious and probably the most 
difficult in becoming human beings - how to forgive one another. 
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FOUR 

Peace Narratives, Rituals and Memory: 

A review of Paul Ojibway's "The Great Healing: Reflections on 
the Spirituality and Ceremonies of Peace in Native America" 

TRACEY MCINTOSH 

Peace and understanding 

Paul Ojibway's reflections on peace, ways of peace and peace rituals in 
Native American spiritualities allow us to further appreciate the varied knowledge 
and experience of indigenous peoples and explore how through greater awareness 
we can enhance our knowledge of peace processes. I come to this piece as a Maori 
woman, a sociologist and someone who has a strong interest in the religious and the 
spiritual. As a Maori woman I embrace this work as a further sharing of indigenous 
pathways to a fully lived life that has an abundant spirituality. I recognise that my 
sociological training allows me to read the social in deep and enriching ways but 
also distorts my reading as it tends to make me privilege certain elements over 
others; this privileging is likely to become apparent in the reflections that follow. As 
an individual who has a personal and scholarly interest in religious attitudes and 
responses, particularly as they align to conflict and peacemaking, this piece 
stimulates me intellectually as I reflect on the many facets of the "Great Healing". 

Karen Armstrong' believes that there is a case for arguing that Homo 
sapiens is also Homo religiosus. Certainly from our earliest times some form of 
believing has been intrinsic to all human endeavours. This understanding is implicit 
in Ojibway's work. For Ojibway, the Great Healing has spiritual, social, collective, 
personal, educative, psychological, political, economic and environmental elements. 
He commits us to actively seek to understand both our conflict and peacemaking 
activities to enhance the possibilities of positive change in regards to all these 
elements in our communities at the local, regional , national and global level. 

Primo Levi2 says that we commonly use the word 'understand ' to mean 
'simplify'. He argues that without "profound simplification the world around us 
would be an infinite, undefmed tangle that would defy our ability to orient ourselves 
and decide upon our actions"). It is perfectly intelligible that we try to reduce 
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knowledge to a schema so that our specific ' human tools' - language and conceptual 
thought - can make sense of the world around us. Ojibway writes in a way that both 
simplifies and elucidates. He helps us to reconsider how we understand ceremonies 
of peace and allows us to see that these are not always formal and highly ritualised 
occasions, but are largely opportunities (and indeed often lost opportunities) to 
engage in interactive dialogues where the intentive purpose is to truly hear, share 
and consciously engage with our interlocutors. For him the truly lived life is one of 
heightened awareness and an active quality in all our thoughts and actions. It is one 
where that awareness flows in all aspects of the everyday and encompasses our 
environmental world, social and physical, and our encounters with all living things. 
From within this framework ways of peace are not seen as separate or discrete paths 
or goals but rather that the way of peace is ideally a way of life and that ceremonies 
of peace emerge out of our day to day experience; that peace-making is: 

born of the ordinariness of daily life: nurtured in the necessary relationships with all 
that lives and moves on the earth that constitute the communal and inter-tribal life
ways; grows in the ceremonies of life and in the experience of the Sacred that feed 
the individual and communal soul, and is the journey where we decide, as Peoples 
of the Earth, to join creation going in one direction. Mano nab! - Let it be [hal 
way!, 

This then is the ideal, where our spiritual and material lives merge, where 
we appreciate our role in ensuring that harmony and balance are constantly re-forged 
and acknowledging the purpose of the "Great Life" is: 

where we as individuals and in the collective experience participate knowingly and 
fully with every living thing in the conversation between heaven and earth. In this 
way, we reconstitute and bring to life the vibrant past and in the emerging future in 
this moment, and recognising that every encounter with life is holy5 

What we find in these sentiments is an unwillingness, a deep aversion, to 
writing life small. Ojibway gently but forcefully advocates a life that is both 
spiritual on one hand and realist on the other. We could say that the 
spiritual/religious life is connected with those socially shared ways of thinking, 
feeling and acting that have as their central focus some transcendent otherness. This 
attempt at a definition in a few words goes from the active (thinking, feeling and 
acting) to the abstract (transcendent otherness) that I think is concretised in 
Ojibway's work . 

The sociologist in me is heartened to find in his work an absence of the 
myth-poetic indigenous person who is often celebrated as a solely spiritual being 
that lives on a plane outside of the day to day world and affairs of the rest of 
humanity. While mytho-poetic renditions do highlight the importance of the 
spiritual dimension in the indigenous lifeworld they can also cloak the reality of 
indigenous peoples, of lives, particularly post-European contact, that have been 
characterised by oppression, resource alienation and in too many cases elimination. 
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As he notes, the historical and legendary Native American prophets of peace were 
more pragmatic men and women that legend would perhaps indicate. Their lives 
were not just made up in wise uttering but rather embedded in the very real need 
through service and leadership to find ways of disrupting cycles of conflict and 
foster peace initiatives. These were not simply men and women who enjoyed 
contemplative lives but people active in the everyday lives of their people; knowing 
about the past and mindful of their responsibilities to future generations. 

In his discussion on traditional religions Ojibway affirms that these are not 
traditions without history. In the contemporary world for indigenous peoples, as for 
others, the possibilities of ongoing peace are enhanced by an engagement and 
acknowledgment of our histories . Ojibway is correct in noting that peace-making is 
born out of the ordinariness of everyday life, but we also need to be aware that 
conflict also emerges out of everyday life. Conflict is both ordinary and mundane 
but sometimes it grows to surface as something extraordinary, too often grotesquely 
so. While power and the role it plays in conflict and peace-making is implicit but 
understated, in Ojibway's writing, power and power relations remains for me the 
key in understanding the possibilities of peace. When Ojibway speaks of us being 
human outside our limits in times of war, violence and unresolved conflict, he is 
speaking of active attempts to create major clefts in power relations that render our 
opponents as subordinate and inferior, systematically changing life narratives. 

Life narratives 

As our lives unfold so do our narratives. These are multi-hued, and are 
intertwined with narratives of individuals, collectives, cultures and histories. The 
plural of history is used here to underscore the narrative and interpretative nature of 
history. It is certainly not linear, unidirectional or monolithic. The plurality of 
histories speaks to the many narrative voices; some dominant, some strident, many 
silent. None of us are aware of all components of anyone narrative, yet in 
recounting our past we often recite elements of our lives as if reading from a book; 
abiding by certain literary conventions. We attempt to give order, sequence, 
characterisation, rich description and dialogue. Overall, we seek to enforce a 
cohesive wholeness on a number of events that may not, at the time of their 
occurrence, seem to be directly related. Saul Freidliinder6 notes that the simplest 
form of narrative is that which has become embedded in memory. These memories 
are in themselves determined by a process of selection "of representative aspects of 
the past, in accordance with the present needs of various groupS" .7 Ojibway 
recognises that memory, and particularly validated memory, is an essential 
component of ensuring robust peace initiatives. 

The journey of peace requires understanding of our past and the way that 
memory is inscribed on our present. I am not sure that a life without regret is either 
do-able or even advisable but I do believe that for peace to be more than something 
momentary and fragmented that we need to look to collective memory, particularly 
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if that memory is painful, and tease out the narratives that it enfolds and to discern 
how these are shaping our present. For indigenous peoples many of our memories 
have been marginalised and this in itself has made it more difficult to escape a 
marginalised condition . 

. Though marginal narratives are often silent, silenced or rendered invisible, 
when they emerge they show that there is a need "to talk: to find words and images, 
lo organise shaking experience into narrative, to hiing the extra-ordinary back to the 
ordinary, the ' unspeakable' to the spoken".8 That much of the narrative of history 
comprises commemorative accounts of the self-preservation techniques of a noble or 
warrior class should not surprise us, nor its implications for those that fall out of 
these categories, particularly in regard to class and gender. Much written history is 
the chronicle of survivors: a celebration of their victory over rivals for survival. A 
consequence of their survival is the chance to write their victories in heroic terms. It 
comes to pass that the few are mourned extravagantly while the many are forgotten 
or trivialised. 

For members of the ruling class, immortality is important for the continuing 
viability of the ruling collective 's hold on past, present and future power. As we 
have understood from Marx "the rulinS ideas of each age have been the ideas of the 
ruling class".9 So following Weber's l notion that the fortunate wish their lot to be 
seen as rewarded fortune, that is, legitimate fortune, rulers of the present wish their 
rule to be legitimised by the narratives and monuments of the past and the assurance 
of the future. Text augmented by monument goes a long way in ensuring th is. 
Architecture and monuments in urban centres the world over, attest to the 
persistence of marble and granite as materials to celebrate the past (and future) of 
both individuals and collectives. There are even more numerous examples of 
monuments that have succumbed to the test of time. Ruins throughout the world are 
fragmented reminders of an age-old need to project oneself into the future. More 
recently the use of architecture and memorials by the conquerors has been contested 
with the proliferation of memorials to victims, survivors and the silenced . 

Individuals and groups in a society who command power and wealth can use 
their resources to ensure that they will have some influence in a future that they will 
not be around to supervise. However, this 'colonisation of the future ' has its limits 
and contingencies, as the future is "the site of the self-same uncertainty which has 
prompted the colon ising thrust in the first place".11 Indeed, history is littered with 
relics of fallen empires and regimes that now speak rather to ill-placed vanities of 
leaders rather than as authoritative signposts to the future . We may be remembered 
but we may have less control than we imagine in how we are remembered. 

As Edward Saidl2 has noted, the power to narrate, or to block other 
narratives or indeed to control 'other' narratives, is critical to culture and to 
imperialism. Many of our perceptions about ' how the other half dies, 13 come from 
outside interpretations. Too often the death of 'others ' is presented against the relief 
of the dominant culture's narratives where the emphasis is on their heroic 
(legitimate) deeds rather than the deaths that were a consequence of those same 
deeds. 'Others' death scenarios may be written up as sad but "natural' or inevitable 
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phenomena with hygiene metaphors (clearing, cleaning, sweeping) and nature 
metaphors (winds of change, storms, flowing torrents) predominating. This erasure 
of human agency puts the subject culture in some timeless present, as if certain 
cultures without the benefit of outside intervention (in this case the colonial state) 
would remain static. Typical examples of 'other' cultures' death rituals are often 
narratives prototypal in nature, that is, they refer not to a specific event but rather are 
an amalgamation of salient features into a seamless whole. Thus, are born narratives 
of silence and the silenced. If narratives of death are narratives of power is it any 
surprise that those who have limits to their access to power are engulfed in a 
vacuum: neither heard nor listened to? 

Narratives of Power 

Foucault14 writes that knowledge is produced within a matrix of power and 
that power operates through the deployment of knowledge. Written narratives of 
death about non-Western societies have been typically written from outsiders' 
perspectives that have, in the same instant, both exotified and trivialised the 
' foreign' narrative whilst simultaneously writing their own death narrative large. 
Berger and Luckmann 15 speak of how once meaning has been given to a thing, an 
attitude or an activity - that is, once it has been socially constructed - social amnesia 
takes place and people forget that they had a role in constructing their social world, 
assuming that their world is natural. Anything that is different from that 'natural 
world' is treated with suspicion, and of course is likely to be seen as 'not natural'. If 
our death narratives are natural then the death narratives of others are not only 'not 
natural' but morally suspect. Death/life narratives and death/life memories have less 
to do with death/life as such, but more to do with cultural continuity and cultural 
power. 

Ojibway recognises what it means to not be memorialised, to not be seen as 
part of the national story. As he remarks, when thinking about the way Native 
American traditions can inform our understanding of the methods of peace and 
conflict, it is sobering to note that the much of what is known about this period is 
"marked by the disappearance, disintegration and dislocation of the tribes who found 
their spiritual and ritual patterns lost in an even more foreign experience in their own 
homeland".16 The power to remember is strongly linked to the power to narrate. 
The possibilities of resistance occur when one can offer an alternative reading of 
history and destabilise ' legitimate" narratives, not by merely throwing them out or 
rejecting them but in attempting to read them side by side in a spirit of honest 
resolution and reconciliation. 
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Hornelessness 

Ojibway also acknowledges that place and a sense of place is an essential 
element of the robust identity and is inextricably linked to issues relating to peace 
and conflict. It is not just because so much conflict is attached to land and 
associated resources, but also beclIlIse place has such strong cultural and spiritual 
dimensions. Where Ojibway speaks of exile from home, I would speak of the 
condition of homelessness and its implications to the possibilities of the emergence 
of a sustaining peace. Homelessness, in the sense of absence of shelter and place is 
significant experientially as is the notion of dispossession, loss of cultural anchor 
and enforced transience. 

To have a home is to have a sense of place and some form of social 
standing. It signifies entitlement and rights, and it presupposes membership, 
however slight, in a social and moral community. To have a home, a place, suggests 
a sharing of common interests and identity. To have a place is to invest oneself and 
pledge alliance and solidarity with others and create a state of belonging. Home 
then can be seen as a physical entity or as a symbolic marker with both being 
important identity markers. 

As a woman of Maori descent my sense of home is both political and 
personal, with the two so closely entwined that I struggle to see them as discrete 
categories. The notion of turangawaewae (a place to stand) is one that informs the 
way I reflect on homelessness. In Maori society social standing was determined by 
having both a place in a geographical sense and ties through blood and marriage, to 
achieve a sense of self and community. In Maori society, whakapapa (genealogical 
lines) establishes place and home. In this sense, urban disenfranchised Maori who 
have no knowledge of their whakapapa are often culturally homeless; a potent 
element of a sensed alienation from both Maori and non-Maori society. The loss of 
a cultural anchor and alienated identity compromises the ability of a people to draw 
valid lessons from their pasts, but can act as a driver to regain what they have lost, 
inform resistance and, as Ojibway says, imagine ways of peace. 

Resistance and Resisters 

The histories of Native American peoples, like others, means that resistance 
has had to be a path to peace. Under often intense pressure peace has had to be 
conjured out of a reality marked by "defeat, death and dislocation" .17 Peace has had 
to mean defence and defence has often meant violence. When we speak of righteous 
peace we are sometimes invoking the rhetoric of the just war. While I do not doubt 
that the notion of the just war is a valid one, I am taken by the difficulty of writing 
about it as a strategy of peace. Yet I believe that Ojibway is able to capture this 
notion and does so without resorting to ' us and them' dichotomies or by demon ising 
opponents. 
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While violence is lamented, res istance, even under conditions that invoke 
violence, remains transformative. Given the social landscape and the historical 
reality of Native Americans, resistance and narratives of resistance are one of the 
most significant offerings that Native American traditions bring to the peace table. 
These are holistic tales that do not shy away from tales of hardship or pleasure. 
They are also honest in facing up to the pathways that lead us to conflict. In the 
three examples that Ojibway presents, we see examples of ways of peace that have 
honesty and compromise explicitly valued. Compromise here is positively charged 
as a medium that allows us (0 look at our role in the conflict, as well as the role of 
the others at the table. It posits the need to take responsibility and own our pasts and 
(0 actively find the conditions whereby we can find the way to have hope and trust 
in each other. In trust, hope and in the spirit of reconciliation and forgiveness people 
can aspire to harmony and recognise themselves as vehicles of peace. 
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FIVE 

Peace in the Indigenous Maori World 

PATU WAHANGA HOHEPA 

Introduction 

Kia tau te rangimarie (Let peace prevail) is our strength and guidance at 
this time when my Confederation of Tribal Nations of Ngapuhi-nui-tonu are on 
the Treaty-based pathway to let the Government or Crown of New Zealand 
understand, empathise with, and then settle our historic grievances, and 
recognise our inalienable rights of enduring mana (strength and empowerment) 
which we never surrendered, so that our future generations can again enjoy that 
which we lost in the 166 years of colonisation. 

It is good that I leave that pathway, albeit for a short time, to observe 
Aotearoa from far above and ponder what Peace means from within the confines 
of Maori indigeneity, assisted by the enlightenment of wise thoughts already 
expressed in the distributed papers. We search for insights, but we also honour 
mountains. Whaia te iti kahurangi ka tungou koe hei maunga teitei (Search for 
small treasures and if you need to bow let it be to a lofty mountain). 1 search, 
and I also acknowledge all the lofty mountains assembled here. Our words of 
greetings are also our acknowledgement: Kia ora koutou katoa (Good life and 
health to all) encompasses everyone but more so the people from Samoa, their 
leaders and their organisers who have gathered us all here on their lands and are 
sheltering us. 

Treasure Who You Were 

Ahakoa iti, he taonga (Even how small, it is precious). Many families 
and tribes continue a tradition of carrying a memento that has either been gifted 
by a close relative or friend or has been handed down as family or tribal 
heirloom. The most treasured but not in any order, are pounamu (greenstone or 
jade), paraoa (whalebone), amokura (the long red tail feathers of the tropical 
frigate bird), the tawake and kahu, (traditional cloaks). The more prestigious 
have personal names and a history of named minders through many generations. 

Minders and wearers carry the mana (prestige, strength and power) of 
the taonga (precious gift), no matter how ordinary or uninteresting it may appear. 
When worn or shown they symbolise a respect for its mana and for those who 
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preceded; for the ethos and cultural inheritance and the pathway from the 
ancestors. Inheritance of names of family and tribal members and ancestors is 
also part of the good and appropriate continuation of ancestral beliefs, practices 
and pride. 

"I wear my pride upon my face", has also returned as a signature of 
treasuring who we were and are. The increasing adoption of tamoko (patterned 
designs) on either the face, arms, body, buttocks, thighs or legs, or combinations 
thereof, are aiso indicators OJ priut:, i"heritance and belonging. Most patterns 
are inherited or have significance. The ritual and the rites de passage add to their 
mystique and mana. 

Iti to iti e, ka haere ii rongo! (Even though insignificant, your fame is 
now travelling), is from an ancient tribal lament and given respectfull y to that 
which is worn or kept and whoever is its minder. This continuation of tradition, 
the wearing of taonga and the etching on the sel f is Polynesian-wide. What is 
required of me is to coalesce all these aspects with our view of the traditional 
world; a view that melds us with our ancestors and with the concepts of Peace 
and Harmony. 

Mua is a significant and powerful term with the dual meaning of 'what is 
visibly clear in front of us' and 'the past' . That we see our past all the time and 
cannot clearly envision our future, unless it is through the lenses of our past, 
impacts how our way is culturally and intellectually defined and ordered. Mua 
enhances and depends on the significance of our ancestors and genealogy. Each 
ancestor is the apex of the pyramid of names and complex linkages. The most 
important genealogy rendering gives not only the ancestral lineage but also that 
of their husbands or wives and their other children and descent lines. Known 
deeds and misdeeds are chronicled. Such linkages and stories mark our way 
from the now to our affinal kin and human forebears and to our Minders and 
Gods who are also ancestors. 

That we are but links in the unbroken chain of grandparents, parents and 
chi Idren that revolve and repeat back through the past to the Creator as the cycle 
continues is not only important personally - it is a crucial part of our indigenous 
theology. Furthermore, while our own personal circle of life in this world is 
finite, so was the life of each before us, but while the body shell is left behind by 
our wairua (spirit) after death, our life continues as our spirit travels northwards 
along ridges and west coast beaches to the northernmost promontory, Cape 
Reinga, and dives through the waters to the islands of Manawa-tawhi (Three 
Kings Islands), farewells the mortal land and continues through the world of 
night to the fabled Hawaiki, where the gods and ancestors dwell and from where 
our ancestral navigators came. We travel the path of no return. We rejoin those 
who have travelled before, and the demigods and gods who created and live in 
Hawaiki. The circle is complete. 

The eyes of some travellers on the path of no return become stars . They 
watch and care for the affairs of those who are mortals. These are aspects of our 
indigenous spiritual beliefs where the spirits, hearts, minds and memories link 
seamlessly to the world, the life and the culture and to what has already been 
ordained by a past that is both individually unique and collectively shared. We 
are indigenously and intricately bound with the myriads of those of the past. No 
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man is an island. No one is alone. Mortality is only a voyage to immortality. 
One rejoins ancestors, guardians and gods. One can even become a zenith star. 

Gods, Guardians and Indigeneity 

In reflecting on these and other aspects of indigenous Maori spirituality 
and theology there are two deliberate detours I need to take from the pathway I 
am scoping. Kimihia te mea ngaro! (Search for that which is hidden) was a 
prophetic saying of the first Maori King, Potatau Te Wherowhero (1790s-1860). 
It provides a further justification and junction for my wanderings. 

The world of Polynesia is replete with gods. Their continuity, their very 
existence in the past depended on their efficacy and success. The anthropologist 
Raymond Firth in his book, Tikopia, tells of the cxiling of an unsuccessful 
Polynesian god by putting his effigy in a coconut shell and floating him or her 
out to sea. Of course, according to anthropologists, gods and rei igions are there 
to explain the inexplicable, to inspire and comfort and to organise the bel iefs and 
daily lives of people, which seems a narrow and delimiting set of duties . 
Indigenous people have a different view that came before the creation of 
anthropology, in the main because what was missing in the scientific rendering 
was the living and vibrant reciprocal relationship between humans and their 
divinities. Each served the other. The self, the human, is not the apex and the 
end-all of an upside-down triangle of relationships. All lived in the enclosed 
circle of Sky and Earth. Each must help the other. 

He tao rakau e taea te karo , he tao korero, kahore (A wooden shaft can 
be parried but not a shaft of words), proverbially enl ightens us on the power of 
words in the world of ancestors . 'In the beginning was the Word, and the Word 
was God " was in no way a radical message that required time for understanding 
and assimilation. Words, rituals, songs dominated our world to the extent that 
the formatting and expression sometimes seem more important than Gods, 
because our world pays so much attention to the accuracy of the enunciations 
and added value and to the vibration and toning of words. The biblical messages 
were rapidly converted to Maori, where they became indigenised and placed in 
the basket of sacred and significant prophecies and utterances with their many 
layered meanings. Be it as it may, in this task of recycling reflections of those 
who were there at that first contact, the messengers were often as important as 
the message. Others can tell their stories. 

There was no difficulty in accepting another God and another pantheon 
of minders. There was already an inbuilt acceptance and faith that human beings 
were made in His image. In fact, Maori and perhaps other Polynesian creation 
stories went further with detailed biological accounts of how the male gods built 
the first human, a woman, and how she and the senior male god became our 
ancestors. That was part of Maori theology. What was difficult for Maori to 
adopt, however, was that all these and all the other gods had to be put aside. 
Causing further concerns were other beliefs from England and beyond which, 
according to Moana Jackson, a contemporary deep thinker of Maori ways of 
resisting colonisation, is built on their "definite article obsession" - the law, the 
language, the bible. the god, our way is the right way. the only way. Perhaps I 
have travelled too far, because many of you also from the Maori and Christian 
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worlds will explain this pathway better as I take a diversion to the land of the 
turtle. 

Knowing and Sharing 

In his gentle way, Tufuga Tupuola Efi, my ali'i here, asked that I include 
some remarks on what I sense as simi larities and observations, as a Maori, with 
the nations of the land of the turtle. The parameters he hinted at included my 
own personal voyage. This I do with much trepidation and with a feeling of 
some whakama (shame in shyness) with the recall of the teachings and 
admonishing of my mentors: Ko te koauau anake e karanga ana, 'Ko au! Ko au!' 
(Only the cormorant calls out, ' It' s Me! It's Me!). Allow me to walk this path 
with face hidden under a rough Oax rain cape. 

P' aam-Oraibi-aqwa'haqkwaami'i, (I am going to Oraibi tomorrow!). I 
wish it were true but cannot, because I will still be here in Samoa. Even the 
spelling itself is wrong because it is based on the reduction of what I have 
summoned from my memory and have put into my own scripting. Furthermore, 
they are words I recall from 45 years ago, but notwithstanding that the wave of 
that past and the wish to return to the People of Peace, Hopi'ta, washed over 
when I read the profoundly moving paper, "The Great Healing", by Fr Paul 
Ojibway. The people of the top of the turtle were not the sole reason. The warm 
understanding and sharing with gentleness of what we are, with all our 
imperfections, and what our indigenous worlds tell us of humanity, hope, 
hamlOny and peace, and where the first nations of his world were and are, came 
with multiple readings of "The Great Healing", that first began when I was here 
in Samoa earlier this year. 

In young adulthood, I spent some time with members of the Hopi nation 
in the 1960s as a doctoral student in linguistics out of Indiana, after training as 
an anthropologist at Auckland University. Then there were other further Oeeting 
stopovers in the '70s and '80s to see friends I knew before and families of those 
who had passed on, at the three mesas. Memories returned through "The Great 
Healing". Happy and nostalgic visions, formative experiences, being named 
'Left footed mountain goat' in terms of my dancing skills or lack thereof, were 
part of a fleeting kaleidoscope. I had a name they gave me. 

To find that Maori and Hopi philosophical, cultural and spi ritual beliefs 
were not that wide apart even though the practices and procedures were, and also 
to find that our languages were devastatingly different despite the fact that the 
contents and things and concerns in our minds from the everyday to the sacred 
were the same, are findings that go beyond academia into that mix of humanity 
and shared indigeneity. Physically fitting in with them was not the problem; I 
was brown and burnt by the sun. I had their physique. I had the waist length 
black hair and wore faded Levi's. 

I stayed and learnt many things; to listen to the voices of their silence in 
a different space to mine, to see beyond the painted earth shades with minute 
patches of green, beyond sheer buttes where eagles, falcons and others Oy and 
nest. To feel that it is quite normal for the sun and moon to ri se up from far 
beneath you and to look down at stars and constellations at first, gave uncanny 
feelings to one born in the valleys and by harbours and rivers. My forested hills 
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and lands are a kaleidoscope of green and with hawks and owls as tribal totems, 
but our expansive courtyard is the maraeroa, the endless oceans, where our 
minders are whales, orcas, dolphins, sharks, and other children of Tangaroa, the 
Ocean God. The messages emanating from both silences in the Fish of Maui 
and the Land of the Turtle were the same - honour ancestors, peace, harmony, 
humanity, all living things including the living earth and ocean and sky, and 
ultimately all will honour you. We belong to them. We are a part of them. We 
are not alone. 

It is from that and other experiences including those throughout 
Polynesia and into Micronesia and among aboriginal Australians that I learnt 
finally what my Auckland University Professor, Ralph Piddington, was telling 
us. His message was that the search for academic knowledge had to be 
tempered. "A teaspoonful of human understanding was worth more than a 
cartload of human knowledge" was his refrain. To understand is to know. To 
know and honour Creators, creatures of this planet, plants, trees, the earth, sand, 
gravel and the rocks, the oceans and their inhabitants, is essential to our being 
human and being normal or natural or Maori. Only then can we honour 
ourselves and each other. J honour also my hinengaro (hidden maiden), the deep 
hidden part of my mind where all the memories, information and linked 
emotions are stored until she wishes to release them , that part of the mind that 
allows you to commune with the gods and cosmos if you use the gift they gave. 
The Skyfather, the Earthmother, and beyond them the Creator with the Hidden 
Face, the Parentless One, the Ultimate One, I ask to remove the imperfections of 
what J write. 

Maui and Other Navigators 

There is an ancestor who is known across Polynesia, who did magical 
things and yet does not appear in the pantheon of gods and is not deified. But all 
Polynesians know and honour our mischievous ancestor, Maui, and in some 
ways he was like Moses and did marvel lous things, and they were probably on 
earth at the same time. He fished up many islands including the North Island of 
New Zealand. 1 interpret that to mean he discovered it first. When Jesus was 
born and grew and when He became the saviour and walked the sea of Galilee, 
the descendants of Maui, our Polynesian ancestors, had already discovered and 
settled in the Central and Eastern Polynesian Islands. Samoan navigators were 
also voyaging westwards and north-westwards at this time, discovering and 
settling in islands as far apart as Nukuoro and Kapingamarangi in Micronesia, 
and Sikaiana and Luangiua near the Solomons. 

Within the next half century, voyagers from Tahiti, Marquesas and the 
Cook Islands sailed north, east and southwest. Some reached Aotearoa New 
Zealand at different times between A.D. 500 and 1200, discovering and settling 
in a land that was truly terra nullius (a land without humans). The new land was 
temperate in climate and huge in land terms and distant from the Polynesian 
island and atoll homelands. Maori continued being Polynesian and Oceanic, 
remembering their origins through such proverbs as: E kore au e ngaro; he 
kakano i ruia mai i Rangiatea, (I will never be lost; I am a seed sown from 
Raiatea). They and ancestors had continued the deep cultural ways and beliefs 
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through the language they inherited and refined from ancestral tongues during 
their 5,000 to 8,000 years of Oceanic development in the myriads of islands and 
archipelagos east of the Bismarck trench. 

Mua 0 tua whakarere (Past beyond the beyond), extends before those 
8,000 years to 20,000 years ago because scientific research tells us that 
protogenetic strings, language and culture links track to the Taiwan and Asia of 
that time. Our huge Austronesian language family has its ancestral beginnings 
somewhere in this arell , da1lghter languages are found in the mountain regions of 
Cambodia and Vietnam, in Malagasy, Indonesia, Philippines, Micronesia, 
Melanesia and Polynesia. The last migration of humans to undiscovered lands 
(excluding the polar icecaps) occurred in the last 1500 years - to Hawaii, to 
Rapanui or Easter Island and to Aotearoa New Zealand. Mua, or what is clearly 
visible before us and what is part of our past , is encapsulated in this introduction 
and we are what we are, Maori of Aotearoa, affirming our past and our ancestral 
and familial links through the Pacific with our words of peace, kia tau te 
rangimarie (let peace prevail). 

Cultural Ethos and Creation 

There are 37 listed Polynesian ' languages'. There are close linguistic 
and indigenous cultural connections signifying a common proto-ancestor. 
Differences have been caused by time and isolation. Culturally we share the 
same deep roots, as our twigs snapped and left and grew afar. And, as the twig 
that is replanted and grows and is bent, so grows the tree. We altered, but we are 
the same species. 

There are no exact Maori words for harmony, and finding other 
Polynesian words of exactness has been disappointing. There are many words 
for peace. However, we do know what harmony means to us for the term 
encapsulates our links with likeminded peoples free of fear, negativity, jealousy, 
anger, and full of happiness and joy, friendship and empathy. The absence of a 
term for a semantic domain but of terms for all its parts is not that unusual, for 
that is the nature of language. Suffice to say, for Maori , harmony has no 
paralleling term but we do know what the term means. 

In our indigenous world, peace depends on harmony as defined above. 
That harmony is built on tikanga (culturally recognised rules, customs, habits 
and traditions that have 'mua' precedence and are substantive), whanaungatanga 
(kinship and friendship bonding), aroha (empathy), tapu and mana. Tikanga is 
based on the word tika or what is right, correct, just and fair. There is a moral 
and an ethical base to tikanga that is not merely from the human or Maori 
dimension, but is also bound to the world of human and divine ancestors. 
Referring to tikanga as substantive law in the sense that is used in Western 
societies is inadequate. 

Whanaungatanga is from the word whanau (extended family) and 
whanaunga (consanguine and affinal kin, adopted kin) . The close bonding and 
affection within the whanau also extends out to all who are formally welcomed 
within the group and then beyond to their kin groups. The terms may differ but 
the explanation of this grouping will be replicated throughout Polynesia, the 
grouping being part of the deeper shared culture way. Aroha is also a shared 
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feature that names the emotional bonding or feeling, the word itself signifying 
love, sorrow, yearning, pity, compassion, affection, regard, approval, and all 
those ranges of emotions that are empathic. 

Tapu is no different in Samoa and Hawaii and the rest of Polynesia. 
Another learned Catholic, Dr Pieter De Bres, quite rightly explained tapu 
(sacredness and apartness) in terms of the Thomas Aquinas doctrine as the 
potentiality of and for power. That power is from the cosmos and the gods, and 
is used by and for humans, and affects them. Mana comes from the rightful use 
of things that are taboo, from the ancestors and from one's own life voyaging. 
Harmony is not tikanga, whanaungatanga, aroha, mana or tapu individually or 
collectively; it is the result or consequence of all working together in a positive 
way. 

Let Peace Be Widespread 

Kia tau te rangimarie, (Let peace prevai I). 
Rangimarie is a compound word, the joining of rangi and marie. Rangi 

is the Sky Father, marie, marire, mari , maria, are variants of each other and mean 
' quiet, appeased, peaceful, gentle, of good omen and fortunate', all being 
semantic aspects of peace. Kia tau te rangimarie therefore means more than "let 
peace prevail". It is the quiet and gentleness of the Skyfather and of his domain 
that is settling or prevailing on us. Marie can also be linked to other words as 
signi fying peace: aumarire or aumarie points to the peaceful way or current flow 
to peace. In this instance, it is the peace of Tangaroa, God and Guardian of 
Oceans and Harbours, and son of Sky and Earth. 

In the Maori version of the Polynesian cosmological account, there was 
but one single ancestor of the Maori people in the beginning. That ancestor was 
separated into two by some of their children. The one thrust high became the 
Sky father Ranginuietiiihonei, and the other became the Earth Mother 
Papatiianuku. That separation is a metaphor for explaining the inexplicable, 
more or less. Be it as it may, that became the important primal origin that gave 
birth to the Guardians also referred to as Gods of various departmental sectors of 
the universe. They were not merely Gods; they were ancestors because they all 
helped to create the first human woman, to whom they gave their characteristics. 
Their children and then her grandchildren also married, and their intricate 
genealogies are part of the descent lines to Maori, who are normal ordinary 
mortal beings. 

The list of the children of Sky and Earth is much larger; the following 
list is confined to those who are more well known: 

Tanemahuta: 

Tiiwhirimatea: 
Tumatuenga: 
Tangaroa: 

Rongomatiine: 

father of humans, forests, moon, sun, plants for weaving 
and various rocks and gravel; 
father of winds and storms; 
father of warfare; 
father of fish , shellfish, crustaceans, reptiles and 
greenstone; 
father of cultivated food of humans; 
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Haumietiketike: father of uncultivated food plants; 
Ruaumoko: yet-to-be-bom child, responsible for earthquakes, 

volcanic eruptions. 

Rongo (Rongomatane), father of cultivated food for humans, is important 
in this discussion on peace. The term Rongo also means Peace. Like the 
cultivation of food, thut type of peace has to be carefuHy a'1d diplomatically 
formatted, and this has to happen more often than not, after dissension, acute 
disputes and warfare. 

Houhia te rongo hohou i te rongo, (Define actions for peace settlement). 
Hou (duplicated form hohou, passive form houhia) refer to initiation or 
dedication of actions as well as the physical binding or lashing or stitching 
together of an object or objects. In this case, it is the initi ation for, the 
dedication of, and/or the stitching together of peace (rongo). Kua mau te rongo 
(Peace has been confirmed), signals the success of the peacemaking process. 
What is achieved is referred to as rongomau, peace confirmation or treaty. 

Because th is is a process, humans are involved, and who and how peace 
is achieved is often chronicled. The following define two such recognitions: 
Rongo awhare (house initiated peace) indicates that peace was brought about by 
the mediation of a woman; Rongo amarae (open courtyard initiated peace), 
indicates that peace was brought about by the mediation of a man. 

Hou, as defined above, is also used with other terms that indicate a very 
high level of peace settlement. Indication is afforded in an ancient waiata with 
the cogent lines: Houhia ki te rongo, horahia ki te kura (Initiate and bind with 
peace, spread out with the ceremonial red indicators of chiefs). From this is a 
further term for initiating peace, peace at the highest levels: Houkura (initiating 
the chiefly colour). 

There were many variants of peacemaking protocols in indigenous 
Maori society. The one I am a product of are those of the peace way called tatau 
pounamu (greenstone door). The door is created in the minds and hearts of those 
involved, and once formed, it is permanent as the rise and fall of the estuary tide. 
Formal speeches, apologies, tears, grief, acceptance and forgiveness intercedes 
the exchanges of taonga. They would not only involve widely known and 
named greenstone weapons, heirlooms and such, but also carefully selected men 
and women for arranged marriages. There could also be the gifting of land, the 
ceding of hunting grounds, the use of foreshore, canoes and other property. All 
the avenues towards peace and harmony; the removal of sorrow and ill feeling, 
the use of the correct and honour protocols and practices of tikanga, and the 
creation of, or rebuilding of, whanaungatanga and aroha, were exercised. I am a 
product of such peacemaking that occurred after the Heke or Flagstaff Wars 
within Ngapuhi. 

To be at peace with oneself also had its own terms: aio, peace within 
oneself, is given in terms of the calmness of the ocean surface; haupapa, peace in 
terms of the cold still calm of a frosty morning. But the highest form of inner 
peace was hema, the wide empty space or void or scene from a high pinnacle 
where one is free from distraction or troubles. One is then linked with the Sky 
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Father: Ko te akoranga ko te hema tahuhu 0 Rangi (Knowledge is the pinnacle of 
peace of Rangi the Sky father) is a relevant aphorism. 

There are only three cogent words for warfare: pakanga, matawhiiura, 
parekura. Two other words, riri and whawhai, refer more to the anger or the 
actions concerning warfare. Peace, on the other hand, has many semantic 
domains, many words that would suggest that the main objective of indigenous 
Maori culture was on the side of maintaining peace and harmony. That there 
was warfare is not to be denied, but its place in the traditional pre-European 
society has been overemphasised. The population expansion before Cook was 
such that the quoted 200,000 Maori Population may well be an underestimation. 
The way of peace would have aided such population expansion. That there was 
warfare and border raids and taking of slaves and prisoners is not denied, but 
while remembered and recounted in the chronicles of the deeds of ancestors, it 
was not the kind of warfare that decimated or cropped population counts. The 
introduction of muskets, cannons, potatoes, measles, smallpox and influenza 
caused much greater devastation and were the prime causes of our parekura -
our holocaust. The population declined from 200,000 to 42,000 within four 
generations or one hundred years. We remember. We weep. And those whom 
our ancestors fought against and then walked with through the greenstone door, 
they are now us, our children and children's children. Te Ao Hurihuri (the 
turning world) is our circle of life. We live. Our indigenous ways and language 
still survive. Ka mihi ki te Mea Ngaro (We thank the Unseen One). 

The End of My Journey 

Languages and cultures change slowly by evolution and adaptation when 
there is monolingual isolation over time. That is what was happening in 
Polynesia until Europe discovered us. Change can happen faster through foreign 
contact especially when such leads to occupation, power shi fts and the 
introduction of foreign cultural beliefs and languages. Enculturation, 
bilingualism, biculturalism, multiculturalism, globalisation have impacted on 
and continue to affect all Polynesians. Indigenous beliefs can live ghenoised in 
isolated enclaves. But at the end of the day, indigenous languages and cultures 
have to live in the global village. Recognition, survival and space are necessary 
conditions. 

I retrace my pathway home to where my sector of the Maori nation is 
focussed on senlement of Treaty of Wai'tangi issues through a tribunal with 
advisory powers but is nevertheless powerful because a moral obligation to settle 
outstanding issues is put on our government. The government can have their say 
concerning our shortcomings and negative battles. There is goodwill. We are 
luckily a small country of 4 million people. Our acceptance of where we are at 
fault and the recognition of and acceptance by the government that violations 
were exercised on our ancestors is the pathway to reconciliation. We can walk 
together through the greenstone door. We have forgiven each other. Kua tau te 
rangimarie - Peace and harmony from the Skyfather has prevailed. 

Kia ora koutou katoa. 
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SIX 

The Meaning of Peace in African Traditional 
Religion and Culturel 

GODFREY IGWEBUlKE ONAH 

Prayer 

I would like to begin this reflection with a prayer, a litany for peace, 
from the Kikuyu of Kenya. It is addressed to Ngai, the Supreme Being: 

Praise ye Ngai . .. - Peace be with us 
[Say that the elders may have wisdom and speak with one voice. 

Praise ye, gai . Peace be with us.) 
Say that the country may have tranquillity 

Peace be with us. 
And the people may continue to increase 

Peace be with us 
Say that the people and the flock and the herds 

May prosper and be free from illness - Peace be with us 
[Say ... (that) the fields may bear much fruit 

And the land may continue to be fertile. 
Praise ye, Ngai. Peace be with us.) 

May peace reign ovcr earth, 
May the gourd cup agree with vessel - Peace be with us 

May their heads agree and every ill word driven out into the wilderness, 
into the virgin forest. 

Praise ye Ngai ... - Peace be with us.2 

Introduction 

It seems quite safe to assume that all human beings desire peace. What 
is not always very clear is what each person means by peace and how it can be 
attained and maintained. Religion and peace have been almost natural 
companions in the minds of humans in different periods of history and in 
different cultures of the world. This is because, although far too many adherents 
and leaders of the different religions in the world have disrupted the peace in the 
society by promoting violence and wars, the vast majority of believers still hold 
that true religion is a source and guarantor of individual and societal peace. This 
paper intends to examine the meaning of peace, how it can be attained and 
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maintained in African traditional religion (ATR) and culture. First, we shall give 
a brief outline of the essential features of A TR and the world-view that 
constitutes its epistemological framework. This will then enable us to analyse the 
meaning of peace as a spiritual and moral value in ATR. Finally, by way of 
conclusion, we shall take a forward look at the possibility of world peace from 
the perspective of A TR. 

Before proceeding with our examination, however, I think it would be 
helpful to point out a few difficulties and to enter a caveat. One major difficulty 
that any student of ATR encounters is the absence of scriptures. The world's 
oldest religious tradition has been handed down orally and through what one 
may call some scanty religious fossils, preserved in the cultural and religious 
artefacts of African peoples. Most believers - and this applies to all religions 
are normally concerned more with living out what they believe than with 
offering a rational justification for their beliefs and practices. It is usually only a 
few gifted persons (prophets, seers, thinkers) who attempt to probe the depths of 
religious beliefs and try to persuade their fellow believers - often without 
success at first - to accept the insights they have to offer. When the results of 
such penetrating rational reflection are not documented in writing, their diffusion 
among the members ofa larger society and the possibility of their surviving over 
a long period of time are greatly reduced. For all the positive th ings that one 
may say about the dynamism of the oral tradition, especially with regard to 
religion, it cannot be denied that the fluidity of such traditions constitutes a 
formidable challenge to the scholar. It is impossible to understand a religion 
properly if one does not know its history well. The true meanings of present 
religious practices are often hidden in the layers of a history too long to be 
vividly present in the individual and collective memory of the believers. 

Another difficulty lies in the fact that ATR is not a proselytizing 
religion. Africans generally take the central religious issues to be so self-evident 
that no normal human being would need persuasion by another person to accept 
them. For instance, the Akan of Ghana have a proverb which says: "Obi nkyere 
abofra Nyame" meaning, that no one teaches a child God; God's existence is so 
evident that even a child is able to know that without the help of another. When 
the basic religious issues are taken for granted as self-evident truths, it is not 
surprising that each person is allowed to work out his or her own general ideas 
about them, relying on the common heritage of the community, especially the 
family. As a result, there is a lot of flexibility and variation, even within the 
same cultural group, about the meanings of some important concepts, especially 
the concept of God and of spirits. Although there is more homogeneity with 
regard to public religious practices, since these are characteristically 
communitarian, this homogeneity is also very much circumscribed within 
particular clans and ethnic groups. Voluntary borrowing of religious practices 
often occurs between cultural groups and sub-groups. But there is no attempt to 
forcefully harmonize religious practices. This has led some scholars to raise the 
question whether we should talk of traditional religion or religions in Africa. 

There is also the difficulty of examining a religion from outside. It is 
common knowledge that the most vocal spokespersons of African traditional 
religion today are people who are not its adherents. When adherents of other 
religions study ATR, the starting point is usually the religion of the scholar. On 
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the one hand, there is the danger of reading in too much of one's own religion 
into A TR. On the other hand, there is also the tendency in some to assume that 
the similarities found between some aspects of ATR and the corresponding 
aspects in the scholars' religions are due to the influence of the latter on ATR, 
rather than the other way round. This problem touches both Africans and non
Africans. 

The last difficulty I would like to mention is closely linked to the 
previous Ollt:. it is the difficulty that ru-iscs from the enormous difference 
between the conceptual schemes of African traditional religion and thought and 
the Western-Christian conceptual schemes in which we are now carrying on this 
reflection. 

These and other similar difficulties should make one very hesitant to 
take dogmatic or quasi-dogmatic positions on African traditional religion in 
general and on specific issues within A TR. 

The Essential Features of African Traditional Religion 

I would like to group the essential features of A TR under three headings, 
which may be regarded as the three principal dimensions of religion: belief, 
worship and morality.3 

a) Belief 

Considering Africa as a whole, the main objects of trad itional religious 
belief are: God, the divinities, spirits and the ancestors. Belief in God, 
conceived as one Supreme Personal Being seems to be shared by the majority of 
African cultures. Nevertheless, there are a few cultures where the situation is not 
very clear. Whereas in monarchical cultures, like among the Yoruba of Nigeria, 
the Zulu of South Africa and the Ashanti of Ghana, Deity is clearly conceived as 
one and supreme, in some republican cultures, like among the Igbo of Nigeria 
and the San of Botswana, language and practice have left some scholars in doubt 
about whether the people traditionally believe in one Supreme Being, or whether 
there are several Supreme Beings one of which emerges as the primus inter 
pares. I hasten to add, however, that in the case of the Igbo, only a handful of 
scholars doubt the belief in God as one Supreme Being in the traditional religion. 
The Supreme Being in A TR is personal, not an impersonal absolute principle. 
God has a will, emotions and, of course intelligence. Among the major divine 
attributes in A TR are omnipotence, omniscience, goodness and justice, although 
these attributes are not expressed in mere abstract concepts. Sometimes he is 
thought of in masculine terms and even as a Father, at other times she is 
conceived in feminine terms and as a Mother. But in most cases, African 
languages do not specify and gender categories are totally absent. Each local 
community has its name for God, but the people believe that it is the one and 
same God who is given different names and who is the ultimate source of all the 
other spiritual beings, the universe and all that it contains. One can say that in 
A TR God is the creator and sustainer of all that is, provided one allows that 
creation can have other meanings in religion than the one that Scholastic 
theology has given to it. God is manifested in some way in everything that 
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exists and in every event in life. There is, however, no risk of pantheism since 
the Supreme Being is thought of and approached as a Person. Most traditional 
Africans are so overwhelmed by the uniqueness, majesty and supremacy of God 
that they lack images for the Source-Being. Nevertheless, daily prayers are 
addressed to God in most parts of Africa and some peoples (like the Wachaga, 
the Lugbara, the Gogo, the Dinka) have direct cult of the Supreme Being. In 
A TR God is at the same time transcendent and immanent, but definitely neither 
absent nor even too distant. 

Next to God are what one may call divinities, for lack of a better 
express ion. These are spiritual beings who owe their origin to and are dependent 
on God. Some of them are personified attributes of the Supreme Being, like the 
thunder divinity, which usually represents God's wrath. Others are God's 
manifestation in some natural phenomena like the sun (regarded in many African 
cultures as God ' s son), the earth (which also represents the maternal aspects of 
Deity), mountains, seas, and so on. Among the divinities, one also sometimes 
finds a few heroes and outstanding ancestors. It would be improper to call the 
divinities "gods", thus giving the false impression of polytheism. The divinities 
are messengers or ministers of God and some of them may be very prominent in 
some localities but totally unknown in others. While God, as we have already 
mentioned, is believed to be known by all, albeit by di fferent local names, the 
divinities, although usually dreaded for their uncompromising stance in some 
moral issues, are, nevertheless, in themselves good and just. As God's 
messengers and intermediaries between God and humans, they are the targets of 
numerous cults and prayers. 

There is yet another class of spi ritual beings who are not always good. 
Some of them are good, some are, to say the least, mi schievous, while others are 
outright evil. And they are innumerable! Some of these are human, like the 
wandering spirits of some dead persons who due to some lack did not make it to 
the home of the ancestors and also the spirits of witches and wizards who, 
though still alive, are believed to be able to leave their bodies and inhabit lower 
animals in order to harm other persons. 

Perhaps the most dearly loved spiritual beings in A TR are the ancestors, 
those "living-dead" (to borrow the expression of John Mbiti'), who are 
effectively members of the family and clan, now living in a state that permits 
them to enjoy some special relationship with God, the divinities and the good 
spirits. They are also believed to have some power over the evil spirits and are, 
therefore, able to protect the living members of their respective families from 
harm. To qualify to be an ancestor, it is not enough just to be dead. An ancestor 
is one who died after having lived a life judged to be real ised and morally 
upright, an integral life. The ancestors are so dear to the heart of Africans and so 
central in their traditional religious practices that some outsiders have mistakenly 
described ATR simply as "ancestor-worship". 

b) Worship 

Religion for the Africans embraces life as a whole and worship touches 
every aspect of their lives. Strictly speaking, only God and the divinities are 
worshipped and this is done through sacrifices, offerings, prayers, invocation, 
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praises, music and dance. [n many localities in Africa there is no direct cult of 
the Supreme Being, yet God is the ultimate object of worship whom the people 
approach through intermediaries: religious functionaries, the ancestors and the 
divinities. There is no clear separation between the spiritual and the material , 
the sacred and the profane. Neverthe[ess, there is an abundance of temples, 
shrines, groves and altars used for public and private worship in most parts of 
Africa. Some special trees, some rivers, forests, mountains, considered 
manifestations of the sacred, often serve as places of worship. I his practice has 
led some scholars to imagine that it is these natural objects that are being 
worshipped - to the amusement of the traditional religionists. 

Some of the good spirits and all the ancestors are venerated and 
constantly implored to intervene on behalf of humans. The evil spirits are never 
worshipped, even though some evil persons are believed to align themselves 
with the evil spirits in order to tap their evil powers and use them to harm others. 
The veneration of the ancestors, which usua[ly takes the form of libations, 
offerings and prayers, sometimes also becomes more elaborate and intense 
leading to the blurring of the line which usually separates worship and 
veneration. But this is not peculiar to A TR, as Christians who also have the cult 
of the saints can testify to.s 

(The story is told of a lady who went everyday to her parish church to 
pray. Each time she entered the church she would go straight to where there was 
the statue of the Our Lady, light a candle, kneel in prayer for a very long time 
and at the end would [eave without even as much as a bow in the direction of the 
Blessed Sacrament. The sacristan, who had watched this go on for several 
months and felt irritated by this misplacement of emphasis, one day decided to 
play a trick on her. He hid behind the altar and just as the lady began her usual 
prayers he began saying in a voice meant to rouse awe: "[ am Jesus! I am Jesus! 
[ am Jesus!" The lady, unable to bear this any longer burst out: "Shut up! I am 
talking to your Mum! ") 

c) Morality 

The practical aspect of belief in A TR is not only worship but also human 
conduct. Belief in God and in the other spiritual beings implies a certain type of 
conduct, conduct that respects the order estab lished by God and watched over by 
the divinities and the ancestors. At the centre of traditional African morality is 
human life. Africans have a sacred reverence for life, for it is believed to be the 
greatest of God's gifts to humans. To protect and nurture their lives, all human 
beings are inserted within a given community and it is within this community 
that one works out one's destiny and every aspect of individual [ifc. The 
promotion of life is, therefore, the determinant principle of African traditional 
morality and this promotion is guaranteed only in the community. Living 
harmoniously within a community is, therefore, a moral obligation ordained by 
God for the promotion of life. Religion provides the basic infra-structure on 
which this life-centred, community-oriented morality is built. John Mbiti's 
famous phrase: "[ am because we are; and since we are, therefore I am,,6, 
captures this ethical principle we[!. The implication is that one has an obligation 
to maintain harmonious relationships with all the members of the community 
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and to do what is necessary to repair every breach of hannony and to strengthen 
the community bonds, especially through justice and sharing.7 And, this is not 
simply a social need but also a religious obligation, since God, the divinities and 
the ancestors, the guarantors of this order of things, are quick to punish 
defaulters. Any person who infringes a moral nonn in traditional African 
societies has not only the members of the community to fear for reprisals but 
also God and the spiritual beings. " In order to aid man in ethical living, God has 
put in him the 'oracle of the heart ' ... the 'inner oracle' ... This 'oracle of the 
heart ' is a person's conscience, the law of God written in him. A person is at 
peace when he obeys his conscience"s. On the contrary, when he disobeys this 
'inner oracle', he lives in constant fear, especially in fear of all natural 
manifestations of divine power. The Igbo express thi s in a proverb: "Ob\! onye 
ii\ll\! iyi as! ka egbe igwe na-at\! egwu" (It is only one who has committed 
perjury that is afraid of the thunder). It has been noted earlier that thunder is 
believed by many Africans to be a manifestation of divine power and is even 
sometimes regarded as a divinity. People often swear by this divinity, asking 
him to visit his wrath on them if what they say is not the truth. 

Perhaps because of their strong attachment to the community, Africans 
have a very strong sense of justice. Without justice, Ii fe in the community would 
be impossible; there would be no hannony. A victim of injustice often makes a 
direct appeal to God. Africans believe that God, who is just and who sees and 
knows everything, hates injustice as is illustrated by the following Akan proverb: 
"Nyame mpe kwaseabuo nti ena wama obiara edin" (It is because God hates 
injustice that he has given each one a name).9 Traditional African morality has 
cosmic dimensions which will emerge from our brief look at the world-view 
implicit in ATR. 

The World-View Implicit in African Traditional Religion 

While examining the objects of belief in ATR, we have already seen that 
traditional Africans believe in the existence of God, the divinities, other lesser 
spirits and the ancestors. Below these beings are human beings, animals, plants 
and other inanimate objects. All these realities are held to exist in a hierarchical 
order established by God, who is the Source of all. In this order, the human 
being is at the centre. Two things can therefore be said of the traditional world
view of the Africans, namely, that it is permeated by the spirit and that it is 
anthropocentric. It is a spiritual world-view because all the spiri tual beings are 
believed to be constantly in action in the world of humans. It is anthropocentric 
because the actions of God and the other spiritual beings are generally directed 
towards humans for their sustenance and well-being, and infra-human realities 
are thought to be ordered towards the promotion of human life. Things and 
events that may seem to be I ife-threatening are often seen as arranged either by 
divine wisdom or through the benevolence of the ancestors for the good of 
human beings, sometimes as a warning. For this reason, extraordinary events 
are not taken at their face value. There are spiritual and religious experts who 
are consulted to decipher the hidden meanings of such events. 

All the elements in the material universe are believed to be intimately 
connected to one another and all of them are connected to God and to the other 
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spiritual beings. Nothing is attributed to chance or necessity. In fact the concept 
of chance is alien to the traditional Africans. Rather than chance, they talk of 
unknown invisible causes. But the orderly arrangement of things is attributed to 
God: day and night, the seasons, the rhythms of life, the varieties and chains of 
dependence and so on. God is the ultimate source of harmony in creation. 
Humans, for their part, have a vocation to respect this universal cosmic order and 
any deviation is believed to be fatal. Being at the centre of a universe so 
ordered. the human being establishes a network of relationship, according to the 
hierarchical order of things in order to maintain the primordial harmony and 
equilibrium. It is immoral to upset this equilibrium and thus breach the harmony 
either in the human society or in the larger universe. 

In a spi ritual vision of the un iverse and Nature, the African soul 
has perceived the moral obligation to collaborate with the 
ordered harmony in creation so as !O preserve that equilibrium 
which visible and invisible forces must maintain. It is from the 
Supreme Being, the divine creator and author of order and 
harmony. It is, therefore, a sinful serious transgression to 
attempt to break or interrupt the free, harmonious and orderly 
functioning of the god-given peace which guarantees life, 
growth, survival in creation.' o 

Bearing in mind this world-view and the essential features of A TR, let us now 
try to understand how peaee is conceived in ATR. 

Peace: A Religious and Moral Value 

In traditional African societies, peace is not an abstract theoretical concept, but 
rather a down-to-earth and practical concept. In A TR peace is conceived not in 
relation to conflict and war, but in relation to order, harmony and equilibrium. It 
is a religious value in that the order, hamlOny and equilibrium in the universe 
and society is believed to be divinely established and the obligation to maintain 
them is religious. It is also a moral value since good conduct is required of 
human beings if the order, harmony and equilibrium are to be maintained. 

aJ Peace as Fullness oj Life 

It was earlier noted that the promotion and enhancement of life is the central 
principle of African traditional morality. The goal of all moral conduct is, 
therefore, the fullness of life. Human life is considered full in Africa when it is 
marked by spiritual, material , and social blessings; when the network of relations 
with the spiritual, human and material beings is as it should be. And, this is 
what is meant by peace in ATR. "Peace is good relationship well lived; health, 
absence of pressure and conflict, being strong and prosperous."" "Peace is the 
totality of well-being: fullness of life, here and hereafter, what the Yoruba call 
a/afia .. . [that is] 'the sum total of all that man may desire: an undisturbed 
harmonious life'''.'2 If one is, therefore, lacking in any of the basic things that 
are considered essential to life in an African society (like good health, a wife or a 
husband, children, means of sustenance of one's family) or if one, though 
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possessing these things, does not enjoy a good relationship with the other 
members of the community (living or dead), one cannot be said to have peace. 
Mere material wealth or progress that is not accompanied by an integral moral 
life is neither regarded as fullness of life nor was it envied in traditional African 
societies. Any action that is capable of hindering another from attaining the 
fullness of life is considered a breach of peace. A selfish or unjust person, even 
when he or she is not violent, is anti-social and is, therefore, regarded by the 
Africans as an enemy of peace. In the Kikuyu litany of peace which we recited 
at the beginning, Ngai is asked for some of the things associated with the 
fullness of life: increase in popUlation, prosperity - not only of the people, but 
also of the flock and the herds, freedom from illness and a fertile land. 

b) Peace as the Result of Harmonious Living 

Harmony is a fundamental category in traditional African religion and 
thought. No attempt is made to deny or cancel out differences, rather all effort is 
devoted to finding a way in which differences can continue to harmoniously co
exist. In personal life, such a harmony consists in the ability to reconcile one's 
desires with one' s means, coordinate one 's thoughts, sentiments and their verbal 
expressions and discharge one's religious and social duties. One who is able to 
do this will experience inner peace. In the community, harmony entails smooth 
relationships between persons and other beings. 

The goal of interaction of beings in African world-views is the 
maintenance of the integration and balance of the beings in it 
[the world]. Harmonious interaction of beings leads to the 
mutual strengthening of the beings involved, and enhances the 
growth of life. A perniciolls influence from one being weakens 
other beings and threatens the harmony and integration of the 
whole." 

Turning again to our opening prayer, we notice the centrality of 
harmony in the prayer for peace: elders speaking with one voice, tranquillity, 
agreement between the gourd cup and the vessel and the banishment of every ill 
word. These are all fundamental requirements for the realization of the peace 
prayed for. Since human beings come in different shapes, sizes and with all 
sorts of different ideas in their heads, traditional African societies go to great 
lengths in trying to accommodate the various opinions of their members. 
Africans are known for their long drawn-out village discussions (les palabres 
africaines) in search of consensus. The terms " majority" and "minority" have 
little place in traditional African debates, since the goal is always to take 
everybody along in any decision that will be binding on all. And, in the interest 
of harmony, the discussion is continued until the last sceptic has been won over. 
It often happens that the few who do not share the opinion of the many 
voluntarily give up theirs, still in the interest of harmony. 

Any person who causes a breach on the harmonious co-existence of the 
members of the community is made to make up for it through just reparation or 
restitution, depending on the offence committed. We may recall here what was 
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said earlier about justice. In A TR peace in the community cannot be separated 
from justice. Peter Sarpong underlines this inseparable relationship between 
justice and peace with in the context of Ashanti culture: 

Justice produces peace ... there can be no peace without justice ... Peace is 
honourable ... peace can never be achieved when you are disgraced or when 
you disgrace another person. People must relate to one another on equal 
tenns.14 

And, Theophilus Okere, writing about the Igbo goes even further. He says: 

Peace is not something that happens, but rather a situation that arises when 
justice happens. It is a happy state of things that happens when the state of 
things is just... the resu lt of order and right alignment... It is not on ly that 
peace is based on justice, rather, peace is justice and justice is peace." 

The unwritten moral code of the Africans contains not only things that 
are forbidden, but also things that must be done as compensation and in 
reparation for the injury which immoral conduct inflicts on individuals and on 
the society at large. Such compensation and reparation are usually based on past 
experiences. People are usually at a loss when a person commits a sin or an 
immoral act hitherto unknown in the community. 16 

The harmony that is to be maintained for humans to experience peace is 
not only social but also spiritual and cosmic. 

A man's well-being consists ... in keeping in harmony with the 
cosmic totality. When things go well wi th him he knows he is 
at peace and of a piece with the scheme of things and there can 
be no greater good than that. If things go wrong th en 
somewhere he has fallen out of step ... The whole system of 
divination exists to help him discover the point at which the 
harmony has been broken and how it may be restored. 17 

In many African societies, there are specific periods of the year marked 
out for the promotion of peace. During thi s period, which may last for a week or 
a month, litigations are suspended while quarrels and all forms of violent and 
unjust acts are avoided for fear of incurring the wrath of God, the deities and the 
ancestors. IS This sacred period sometimes precede the planting season and it is 
believed that any breach which is not adequately atoned for would lead to a poor 
harvest. If a person breaks either the spiritual or the cosmic harmony, the lack of 
peace that ensues reverts on the entire community. Sometimes individual 
reparations in terms of sacrifices are not enough to restore the harmony and all 
the members of the community are called upon to right the wrong. There is, 
thus, a strong sense of the social dimension of immoral conduct. Sin is often 
only apparently a private affair as the following story illustrates. 

Once upon a time, a squirrel sat on a palm tree, eating 
palm fruits with gusto. He was so delighted by the meal 
he was having that he sang loudly and cracked the nuts 
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very noisily. Under the tree, a boa was trying to get some 
rest. Unable to sleep because of the noise the squirrel 
was making, the serpent called out to his little friend, 
asking him to be more reasonable. "My dear friend" , said 
the boa to the squirrel, "could you please make less noise. 
Look, you have disturbed my sleep with the noise you are 
making up there". To which the squirrel replied : "Why 
are you so intolerant? If you are sleeping, it is because 
you have had your fill. Now that I want to put something 
in my little stomach, you are already complaining". 
"This is not a question of intolerance, my dear", the boa 
continued. " I am only asking you to be considerate of 
others. Nobody denies you the right to eat. But that does 
not mean you have to disturb everybody else while 
eating. Besides, the noise you are making could put us in 
some trouble". "Listen to that!" shouted the squirrel as it 
burst out laughing. He laughed so vigorously that he 
nearly fell from the palm tree. Then he continued: "I am 
here above, you are there below, and you tell me that 
what I am doing up here could put you in trouble down 
there. Come on! Don't make yourself ridiculous". There 
was also a cocoa-yam plant nearby. It had only one leaf. 
At this point the cocoa-yam leaf joined the discussion and 
said to the squirrel: "Yes dear, the boa is right. The noise 
you are making could be dangerous for us all". The 
squirrel, visibly irritated, shouted: "Won't you keep quiet 
there? Who called you into this? If you guys want to 
climb up here, feel free to do so. There are enough fruits 
for us all. Otherwise, you should let me eat my meal in 
peace. Whatever I do here is strictly my business and 
should there be any danger, it would be only for me, not 
for you. Period"! Thus, the squirrel continued to enjoy 
his favourite meal of palm fruits , singing louder than ever 
before. 
At that very moment, a hunter who was passing by was 
attracted by the noise that the squirrel was making. 
Looking up, he saw the little animal, lost in his meal, 
oblivious of the world beyond the palm fruits. The 
hunter drew nearer the palm tree, took aim and with a 
single explosion from his gun, the squirrel came tumbling 
down to the bottom of the tree. As the hunter bent down 
to pick his game, he saw the big serpent lying nearby. He 
drew back sharply and with the agility of a good hunter, 
he quickly drew his sword and killed the boa. The 
sudden sight of the boa was sufficiently scaring, even to 
this daring hunter. It made him perspire. While cleaning 
the perspiration from his brows, he thought of how to 
carry the dead animals, since his hunting bag was too 
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small for the two. Then, he caught sight of the large 
cocoa-yam leaf. With a smile of relief, he cut the leaf 
and with it made a neat parcel of the squirrel and the boa. 
So it was, that the noise made by the squirrel caused the 
death of all three: the squirrel, the boa and the cocoa-yam 
leaf. 

On the theme of peace one sees very clearly the very close relationship 
existing between religion and morality in Africa. Immoral or bad behaviour 
disturbs the peace of the community: it makes the ancestors angry, provokes the 
divinities and may even annoy God. This explains why "one of the main means 
of restoring peace in society is to find out what has gone wrong spiritually, and 
through special rituals to restore the state of equilibrium". '9 

Of all the breaches of social and cosmic harmony in traditional Africa, 
interrupting human life (whether one's own or another's), which the harmony is 
meant to enable and promote, is about the most serious. Life is sacred. It comes 
from God and God alone has the right to interrupt it at any stage. Spilling of 
human blood defiles the murder and the earth. There is a difficult case in some 
local African cultures about the treatment of strangers. Whereas, the killing of a 
kinsman, even inadvertently, is always a grave crime, when it comes to 
strangers, several distinctions are made. Li mited space here does not allow us to 
go into detai Is. It seems, however, to be a widespread moral norm in A frica that 
one has to be hospitable to strangers, especially when they come quietly and 
peacefully. This is because, although kinship relations are usually clearly 
defined, Africans believe that all human beings are children of God. In some 
cultures it is even believed that creation took place in a definite locat ion and that 
all humans ultimately originate from there (for the Yoruba, the world was 
created at lIe-lfe). The so-called stranger is, thus, sometimes regarded only as an 
unknown relative. Furthermore, given that divinities often take human forms to 
bring communities some important messages, one is careful not to harm a 
stranger for fear of unknowingly harming a divinity, with all the consequences 
that would definitely come in its trail. 10 African hospitality is proverbial and, 
with the benefit of hindsight, some even think that it has cost Africans their 
continent. Nevertheless, strangers are frequently victims of kidnappings and 
killings, and those captured during warfare were often used for ritual purposes in 
those rare and extreme cases where human sacrifice was deemed expedient. Yet, 
human life, all human life, is still regarded as sacred. Even though some 
distinction is made between the killing of a kinsman and the killing of a stranger, 
killing, even in wars, is usually abhorred. The warrior may be hailed for his 
valour and for defending his land and its people, yet he is still considered defiled 
by the blood he spills at the war front and in some localities warriors are not 
allowed back into the community after a war until they have undergone ritual 
purification. The courageous and the brave man is admired and respected in the 
community because his courage and bravery may be needed when the society is 
threatened from outside. But to expose one's life or that of other persons to 
unnecessary danger is never regarded as a sign of courage or bravery. Similarly, 
the warrior is also expected to be self-disciplined. No intimidation of innocent 
or disadvantaged persons is tolerated. 
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War was usually not sought for its own sake. Even in the event of 
provocation by a neighbouring community, attempt was first made to negotiate 
and resolve the problem without resorting to armed conflict.21 There were, of 
course, several inter-clan wars and raids in Africa, even before the slave trade 
and colonial conquests, neo-colonialism, and now globalization, rai sed them to 
dimensions never dreamt of in traditional African societies and made them 
permanent features of contemporary Africa. But the traditional religious view of 
life makes war always morally unacceptable, since it is a total collapse of social 
and cosmic order and harmony. Traditional Africans know this well enough. As 
Sarpong rightly points out, "in the realm of moral value ... mere knowledge is 
not power"n 

c) Peace as a Gift o/God 

Since human beings are aware of their limitations in attaining and 
maintaining peace in their persons and within their societies, and also aware that 
God is the source of universal order and harmony, they regularly turn to him to 
ask for peace. While recognising their co-responsibility in this regard. 
traditional Africans equally believe that true peace is a gift of God. One of the 
main purposes of sacrifices and offerings is expiation. Expiatory sacrifices are 
supposed to make up for an evil act, remove an abomination, placate the 
deserved wrath of God, the divinities or the ancestors and thus, restore the 
equilibrium that was disturbed by the sinful act. 23 In offering expiatory 
sacrifices, human beings are asking God and other spiritual beings to intervene 
and help restore the peace that has been violated. "The fundamental meaning of 
sacrifices and offerings", writes Laurcnti Magesa, " lies in their efficacy to 
restore wholeness. If wrong-doing causes a dangerous separation of the various 
elements of the universe, sacrifices and offerings aim to reestablish unity and 
restore balance".24 Sometimes, sacrifices and offerings are made explicitly to 
ask for peace even (when no infringement of a religious moral norm has 
occurred), or to ward off the evil spirits capable of harming one's peace. 

Whereas sacrifices and offerings come at intervals, prayers are very 
frequent indeed. And, peace is a regular item on their list of the petitions of the 
Africans when they pray. The following is an example of a morning prayer said 
by the Boran of Kenya: 

o God, thou hast let me pass the night in peace, 
Let me pass the day in peace. 
Wherever I may go 
Upon my way which thou madest peaceable for me, 
o God, lead my steps. 
When I have spoken, 
Keep off calumny from me. 
When I am hungry, 
Keep me from murmuring. 
When I am satisfied, 
Keep me from pride. 
Calling upon thee, I pass the day, 
o Lord who hast no Lord." 
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A corresponding prayer, which could actually be regarded as the conclusion of 
the morning prayer, is said when one retires at the end of the day: 

o God, thou hast let me pass the day in peace, 
Let me pass the night in peace, 
o Lord who hast no Lord. 
There is no strength but in thee. 
Thou alone hast no obligation. 
Under thy hand I pass the night. 
Thou art my mother and my father. 26 

While addressing their prayers for peace to God, the Boran are not silent 
over the role that humans themselves must play for them to obtain what they ask 
of God. Calumny, murmuring and pride are listed as obstacles to peace, for they 
are capable of upsetting the harmony in the community. 

Even when peace is not directly mentioned in prayer, it is often implied 
in the intentions which have to do with life in abundance and divine justice. An 
example of such can be seen in the following morning prayer of an Igbo 
paterfamilias while offering and breaking kola nut: 

Olisa, the long-sighted one, 
You hold both the yam and the knife, 
Whomsoever you give a piece will eat. 
Grant us health; 
Grant us long life; 
Give us food and drink. 
Bless our children: 
May the father train his child; 
And may the child in turn take care of his father. 
May it work out for everyone according to his thoughts: 
Whoever thinks good, may it be good for him; 
But may evil follow the one who thinks evil.27 

As in every other aspect of the religious life of the Africans, the 
divinities and the ancestors are very close collaborators of God in the 
administration of the universe and especially of human affairs. Prayers and 
sacrifices are also directed to them in order to obtain peace. Besides, since all 
are involved in watching over the moral order, they are also guardians of peace. 
"They all uphold righteousness, kindness and holiness - the very essence of 
peace".28 

Part of the religious functions of family heads and political leaders in 
most traditional African societies is peace-making: settling disputes, offering 
sacrifices and prayers for peace. Similarly, peace-making is a major task of 
religious functionaries. Among the Nuer of Sudan, a sacred person with no 
political authority (the leopard-skin-chief) acts as the chief arbiter in settling 
disputes.29 It is on this ground that Robert Rweyemamu says (and I agree): 

In African traditional religions the peace-maker represents 
divine power on the one hand and social harmony on the other. 
In his person he expresses the divine origin of peace, a peace 
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that is associated with the virtues of loyalty, honesty and trust 
in God.3o 

If an Igbo, a Nuer or .a Dinka had been in the audience when Jesus 
delivered the sermon on the mount, he would have recorded the seventh 
beatitude in the Gospel according to Manhew as: "Blessed are' the peacemakers, 
for they are [not shall be called} sons of God".l l 

d) Peace as a Precondition/or Progress 

If justice is the prerequisite for peace, peace is the precondition for 
progress. Africans of all creeds hardly ever talk of progress without founding it 
on peace, A Yoruba song expresses this in very simple and straight terms: " I 
want to build a hornel l want to have children ... Without peace, these things are 
impossible".12 In a culture that sees progress as divine blessing, it is impossible 
to think of true progress in the midst of moral, social and cosmic disorder. From 
what was said earlier regarding peace as the fullness of life, it may appear that 
one who has peace already has everything and does not need to make any further 
progress. If one 's life is already full , nothing can be added to it. In real ity, 
however, this kind of fullness of life is never totally reali sable in this life. The 
Igbo have a rhetorical question that has become a name and al so a proverb: 
"Onye ka 0 zuuru?" (For whom is everything perfect?) The answer is simple 
and clear: "Nobody'" The best one can hope to obtain in this life is only an 
approximation of the fullness of life. This then always allows some room for 
progress. When an individual or the community has peace within, the terrain is 
prepared for yet more peace, and th is brings the individual or the community 
closer to the fullness of life. This is the true meaning o f progress. It is just 
another word for more peace. And, there cannot be more peace unless there is 
some peace already. 

Conclusion: Prospects for World Peace from the Perspective of 
African Traditional Religion and Culture 

In a world so full of injustice, so short of harmony among humans as 
well as between humans and God, the divinities, the ancestors and other beings 
in the universe; in a world where billions profess faith in God but few have any 
regard for the divinely established moral order; in a world where human blood 
flows constantly like streams and so many innocent lives are taken in many 
ways, some violently and some subtly; in such a world as ours today, what 
possibilities does African traditional religion see for peace? How can humanity 
purify our blood-soaked earth? Where will humanity begin to make restitution 
and reparation for the injustices and the imbalance resulting from the permanent 
exclusion of the weak majority by the powerful minority? 

The picture looks so dark and world peace as it is understood in A TR 
may seem impossible. But it is not so. Adherents of ATR know that some 
injuries can never be fully repaired. With regard to the loss of human life, for 
example, the only complete restitution that could be made would be the 
restoration of the dead person to life - which is not possible. Hence, Africans 
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readily admit that reparations and restitutions are in most cases only symbolic. 
What is important and indispensable is the admission of guilt on the part of the 
offending person, accompanied by a declaration of the readiness to make 
reparation and at least, a symbolic gesture of restitution. For there to be peace in 
the world today and tomorrow, human beings must face the issue of j ustice; 
there must be some confession of guilt and some form of reparation. Above all, 
human beings must recognize their total dependence on Gorl ~nd their mlltll~ 1 

dependence on one another. There has to be some form of ritual cleansing for 
every human life that has ended through the agency of human beings. When 
they disagree, humans must be prepared to reason it out rather than fight it out. 

It is often argued that because humans are by nature competitive and 
aggressive, there will always be wars as long as there are up to two human 
beings on earth. However, a closer study of human nature shows that human 
beings are so constituted that they naturally seek the friendship and cooperation 
of their neighbours. By nature, the human person is an open being. This 
openness, makes the person constantly reach out to the other. Human beings are 
so made by nature that they can only realise themselves and their common 
destiny in collaboration with one another. The breakdown of this collaboration 
is a distortion of the natural order. The uneasy feeling that normally 
accompanies a quarrel or a fight may be a pointer to this fact. For it does seem 
that no creature feels uneasy in its natural state. I f human beings feel so uneasy 
when they quarrel or fi ght, it may be because it is not natural for them to do so. 
And, what can be said of individual persons can also be said of nations, and 
other groups of persons. 

Competition and aggression are not quite the same, even though the 
fonner has the potential of degenerating into the latter. Competition seems to be 
the communitarian expression of the person ' s natural tendency to move beyond 
already realized goals. Human beings may be naturally competitive, but they are 
not naturally aggressive. Aggressive behaviour is often a result of the failure of 
reason, and extreme aggressiveness is sometimes a symptom of ill health. If 
today this aggressive behaviour has become so widespread and so 
institutionalised, the cause has to be sought not in human nature itself but in the 
unbridled greed of a some. For, as Frank Buchman rightly said: "There is 
enough in the world for everyone's need, but not enough for everyone's greed". 

The sharing commanded by African traditional moral norms is capable 
of keeping competition healthy and preventing it from degenerating into 
aggression. Rather than force Africans to abandon their traditional moral and 
religious values of sharing and communion to embrace the individualistic and 
aggressive attitude of some other culture, the rest of the world should learn these 
values from the Africans, and humanity in general will be enriched. Is it 
possible to globalise some African moral and religious values or are we resigned 
to a unidirectional globalisation of values and, especially, non-values from a 
very limited segment of the globe? 

I started this reflection with a prayer. I would also like to end it with a 
prayer, a rather short and dense one. It is a prayer of the Serer in Senegal which, 
in my opinion, sums up all that we have seen so far about the meaning of peace 
in African traditional religion and culture. It acknowledges that God is the 
source of peace; that peace means fullness of life in this world and in the world 
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to come - a life that is long and deep, that is, based on real and not ephemeral 
values. Our concluding prayer recognises that peace is a result of the 
harmonious co-existence of all human beings on earth, of all possible colours, 
and it asks for a spiritual guide (represented by a white hen) in our journey 
towards humanity' s final home, designated in the prayer as the sky. 
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Prayer 

May God grant us peace and health and of the body, 
Let the black and red people live on earth in peace 
And live in the world to come injoyful heart 
May our life be long and deep 
And a white hen guide our way towards heaven (the 
sky).33 
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SEVEN 

Indigenous Religion, Culture and Peace: 

A Review of Godfrey 1. Onah's "The Meaning of Peace in 
African Traditional Religion and Culture" 

TAMASAILAU M. SUAAUI-SAVNI 

LAUMUAOTUMUA TUNUFA'I 

Introduction 

This review attempts to contextualise Father Godfrey Onah's paper to 
the Vatican's Rome colloquium in January this year (2005), on the meaning of 
peace in African traditional religion (A TR) and culture, for our dialogue in this 
colloquium. ! The Rome Colloquium, at which Onah presented his paper, 
involved a specifically Catholic audience.2 The topic, A TR, covers a wide 
terrain. At the Rome colloquium the role of women in A TR was addressed by 
Miriam Nwoye3

, while Onah was to provide a more generalised account of ATR. 
Before we begin the review proper, we make the following caveat. In 

undertaking this review, we make no claims of expertise whatsoever in the field 
of ATR specifically or indigenous religions more generally. Our brief, as we 
understand it for this colloquium, is to provide a perspective on how we, as 
Samoan Adventists, might perceive the relevance of indigenous religions to the 
achievement of peace and good governance in Samoa specifically, or the Pacific4 

more generally. As co-authors, we provide ajoint perspective that builds on our 
different but complementary experiences as: (a) New Zealand-based Samoans; 
(b) members of the SDA church; (c) male and female; and (d) students of 
sociology. Through different pathways, we have been exposed to the religious 
teachings of the faaSamoa (Samoan indigenous culture) and Adventism. By the 
time we and our parents were born, Christian values and beliefs were deeply 
entrenched in Samoa.s Like many other Samoans growing up in Samoa during 
the early to mid 20th century, our parents engaged in Samoan indigenous religion 
and culture through their involvements in the faamatai (chiefly system) and 
faaSamoa (Samoan culture). They, at the same time, engaged Christianity and 
moved between Methodist (Lotu Toga), Catholic (Lotu Pope), Presbyterian 
(Lotu Taiti) and Seventh-Day-Adventist (Lotu Aso Fitu) churches. Today our 
respective families identify largely as Christians who worship as Seventh-Day
Adventists. 
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In undertaking this review, we acknowledge the importance of engaging 
in an open inter-religious, inter-cultural debate on peace and good governance, 
and note the inequalities that can often arise when indigenous, religious and/or 
State interests clash in the Pacific. To begin the review, we provide a summary 
of some ofOnah's key points on ATR, peace and indigeneity. 

African Traditional Religion, Peace and Indigeneity 

African Traditional Religion is an umbrella label used to describe the 
traditional or ancient religion(s) of African peoples. Onah provides a general 
description of the core values and beliefs of A TR, especially insofar as they 
relate to the issues of African indigenous beliefs, worship and morality and the 
meaning of peace within. Before entering into a specific analysis of what he 
terms the "essential features" of A TR, Onah cautions readers against taking 
"dogmatic or quasi-dogmatic positions".6 This is important, he argues, and we 
agree, because of the difficulties associated with interpreting and translating 
across the various bel ief systems found within ATR. 

Onah describes A TR as something that was, before the introduction of 
the written word, realised through practise, observation and oral instruction. 
With the introduction of the written word, A TR teachings became open to 
scholarly scrutiny. For scholars, especially theological historians, the 
unavailability of many early ATR accounts is problematic. 

In ATR, Onah argues that God is generally believed to be one Supreme 
Being; a ' Being' who is personal, has a will, emotions and intelligence. This 
'Being' can be both male and female. Onah asserts that when speaking of God, 
"in most African languages . . . gender categories are totally absent".7 The 
suggestion is that in ATR, generally speaking, and perhaps even in African 
traditional culture (although this is not expl icitly stated within Onah's paper), the 
importance of the Supreme Being's gender is immaterial. This may be read that 
the Supreme Being is both male and female; or that as creator gender does not 
matter. It does, however, leave one wondering how gender, i.e. the designation 
of being male or female, presumably the design of the creator, impacts on the 
gender-based ascriptions of roles and responsibilities for male and female 
proponents of A TR. This is of some significance to the concerns of this review 
and will be followed up later. 

Another key feature of ATR raised in Onah's paper is the view that God 
is not pantheistic.s That is, A TR considers that there is a Supreme Being, a God, 
who is the "source of all the other spiritual beings, the universe and all that it 
contains".9 These spiritual beings are not Supreme Beings in themselves. In 
other words, as Onah explains, the divinities, spirits and ancestors "owe their 
origins to and are dependent on God";1D they are also distinct from God. The 
question of interest for us is whether in the ATR hierarchy God as 'source' is, as 
in the Samoan traditional religion suggested by Tui Atua Tupua Tamasese Efi", 
distinguished as Supreme or source on the basis of being the ultimate progenitor, 
or something more akin to the Christian creator. This aside, the point is well 
made that either way God, as Supreme Being, is in A TR the ultimate ' creator', 
the source of human life. For those interested in gaining some philosophical 
understanding of the links ( if any) between ATR accounts of the cosmic order 
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and 'on the ground' hierarchies of African traditional culture, further expansion 
on this point might be useful. It may well be that readers can gain such 
clarification in the scholarly references Onah cites. 

Another key feature of A TR is the idea that A TR is not a "proselytizing" 
religion. Onah argues that in ATR truth is believed self-evident and manifest in 
the conditions of peace. That is, in its conditions of communal living and social 
justice. Socia! justice is understood to be present \vhen communal harmony 
exists. Truth lies in A TR in personal and communal experience and 
achievement of communal harmony. Personal and communal successes are 
measured by the degree of communal harmony achieved. Achieving communal 
harmony lies in the balancing of material and spiritual (or cosmic) forces. 
Traditional cultural rituals and practices in A TR reinforce these understandings 
of communal truth, harmony and social justice. Any breach of communal or 
personal harmony or principles of social justice must be repaired by the 
perpetrator. Restoring the breach avoids communal and/or supernatural 
punishments. 

When applied to the Samoan or Pacific context, there are many features 
of A TR that resonate with Samoan 12 and other PacificD indigenous religious 
beliefs. The notion of 'spirits' and ' ancestors' in ATR echoes that of 'spirits' 
and 'ancestors' in most traditional Pacific religions. 14 In these pan-indigenous 
traditions (African and Pacific) there seem similar perceptions of tluid pathways 
between life and death, mortality and immortality, more so it seems than what 
Christianity allows. The use of intermediaries who can move between the 
secular and spiritual realms is important to both African and Pacific indigenous 
traditions and, as Onah points out, has an effect on the configuration and 
establishment of moral and legal codes of conduct. Communication with God, 
the Supreme Being, is often enabled only through these intermediaries. Prayers 
and rituals to these intermediaries have sometimes been mistaken as evidence of 
practising polytheism. Onah suggests, and we agree, that the value of scholarly 
work and dialogue on indigenous religions lies in the potential for gaining better 
understanding of the role of these intermediaries. 

Another key feature of A TR that we found of interest is the belief that 
human life is at the centre of morality. According to Onah, ethical obligations in 
ATR demand not only that humans respect life but that humans are the focus of 
life. The spirit world informs human life rather than controls it. The 
preservation of human life is at the centre of A TR. Natural disasters are 
warnings given to protect human life. Animals, plants and other non-human 
living things are believed to exist for the promotion and protection of human life. 
This is interesting and presents a point of difference between A TR and Samoan 
indigenous religion. The latter taking the view that humans are no more or no 
less important than other living things. 15 Onah notes that this privileging of 
human life is reflected in African prayers for prosperity whereby prosperity is 
believed synonymous with a large human population. In ATR, a large human 
population is perceived necessary to the achievement of what Onah describes as 
the "fullness of life".16 Peace, harmony and social justice are obtained through 
the pursuit of this fullness. Humans, in order to gain this fullness, must learn the 
value of life and the meaning of peace within it. The "inner oracle" or 
conscience is noted by Onah as something informed by the spirits and enacted 
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by the person and is central to, perhaps a motivating force towards, the "fullness 
of life". 

In ATR, the meaning of peace is, therefore, about its presence in one's 
relationships, not only with the living but also with the dead (especially, the 
ancestors). Such relationships assume harmony between one's communal and 
inner beings. Overall, Onah provides a reading of peace as communal harmony 
that is not too dissimilar to that otfered by other indigenous religions. 

When reading various accounts of peace (the Dalai Lama 17 for example), 
peace is often described, expressly or implied, as being without conflict. And, 
conflict, in turn, is often suggested as more negative than positive. Whilst we 
accept that exploring the philosophical and/or sociological relationship between 
contlict and peace falls outside the purview of Onah's paper, it is perhaps useful 
to pause on this point a little given this colloquium's desire to understand 
indigenous conceptualisations of peace. If peace in ATR is about the pursuit of 
the fullness of life and about personal and communal harmony, then when these 
are not achieved or perceived non-achievable, times of contlict or tension can 
exist. Knowing peace is to know that conflict or tension is kept at bay. It is not 
only to know that life and the pursuit of peace is "full" and "true" and harmony 
persists , but also to know what is not peace or not the pursuit of it. For 
something surely comes to be known not only by knowing what it is, but by 
knowing what it is not. Knowing peace is to know what it would mean to not 
have peace. To speak of peace is always to imply the absence of contlict or 
tension. Like the good and the bad, right and wrong, they could be described as 
'two sides of the same coin'. As in loving, knowing love is to also know what it 
is not. In describing peace in this way, however, one does not need to privilege 
the negative for there is great merit in focusing on the positives. But this does 
not take away from the fact that the negative exists and exists alongside the 
posItive. Onah's exposition on peace in ATR seems to suggest a careful 
avoidance of the negative conditions that surround peace. The danger of this 
kind of framing is its tendencies toward romanticisation. 

Understanding the relationship between peace and conflict is important 
to the exercise of understanding what might constitute good and bad governance. 
Before his conclusion Onah argues that peace can be a precondition for progress. 
Onah's approach to peace in his conclusion is to emphasise the importance of 
communal harmony to world peace and human progress. In the African 
proclamation that nobody is perfect (only the Supreme Being), Onah suggests 
that ATR adherents work towards perfection in their battles for peace. These 
battles are part and parcel of everyday life. Conflict is implicit, ifnot explicit, in 
such battles. In this sense, contlict, whether positive or negative, one might 
argue, could also be a precondition for peace. 

In his conclusion, Onah alludes to conflict in situations of disagreement. 
Here, he suggests, that where there is disagreement, "humans must be prepared 
to reason it out rather than fight it out,,18. If what Onah refers to here by 'fight' 
is the use of violence, we would agree that most humans would consider this 
negatively. But, as we have seen with the holocaust, various inhumane scientific 
experiments and rationalisations for war, violence is often accompanied by much 
reasoning. Fighting is, thus, not a totally unreasoned phenomenon. In many 
cases, the war against terror for example, something Onah himself alludes to in 
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his conclusion, fighting is the very product of reason, admittedly a particular 
form of reason. Here the issue is not the fighting but the reasoning; namely 
whose reasoning and what kind. The question this raises is what price humans 
must be prepared to pay in order to find common ground upon which to reason? 
To gain better insights into what Onah might mean by 'reason it out', we refer 
readers to his excellent chapter on 'Dignitatis Humanae,19. This chapter sheds 
light on other parts of Onah's conclusion. For example, Onah's reference to an 
open person where he states that: "By nature, the human person is an open 
being"ZO, in his conclusion seems to appear (for non-philosophy majors) a little 
' out of the blue'. However, when the statement is read alongside his work on 
'Dignitatis Humanae' and his doctoral work titled Self-Transcendence and 
Human History in Woljhan Pannenberl l

, these ideas make better sense. 
In brief, for Onah, the notion of the human person as 'an open being' is 

one that refers to the idea that "the human being, thanks to hi s spiritual 
dimension, is an ' unfinished business ', an open being, a sort of open question,,22 . 
This is a complex thesis and one that formed the basis of Onah' s doctoral work. 
Its appearance in his conclusion is perhaps a reflection more of his desire to 
engage his intended audience in Rome, and perhaps even in Samoa (most of 
whom we assume are familiar with his writings), with the broader questions of 
peace and human nature than A TR per se. 

The main argument in Onah's paper, as we read it, is, thus, that A TR is a 
non-proselytizing religion; one that puts humans at the centre of life and believes 
in the power of a Supreme Being, divinities, spirits and ancestors. Moral and 
ethical conduct in ATR is defined by the achievement and maintenance of peace 
and good governance. Peace (and by implication good governance) in A TR is 
defined, achieved and maintained by the existence of communal harmony in the 
spiritual and secular worlds. From this harmony the prospects of individual and 
communal peace may ensue. This argument underpins the first sentence of 
Onah' s conclusion, i.e. that peace equals " harmony among humans as well as 
between humans and God, the divinities, the ancestors and other beings in the 
universe',23. The rest of the conclusion then moves beyond the object of 
concluding these key points to raise the bigger points about world peace. 

Onah's scholarship can offer much to our inter-religious, inter-cultural 
dialogue about peace and its complexities. Onah' s use of prayers as key sites for 
learning about African indigenous articulations of peace and good governance is 
especially important to note. They, together with indigenous sayings or 
proverbs, stories or parables and scholarly analyses, offer important insights into 
ATR. 

The relevance of ATR to the pursuit of peace and good governance in 
the Pacific 

In our attempt to satisfY the Pacific-specific context of this colloquium, 
this section of the review reflects on four key themes that arise from Onah's 
paper. These are: (a) achieving spiritual and secular harmony; (b) 
proselytisation; (c) the positioning of humans at the centre of life; and (d) the 
importance of gender to indigenous religions. 
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Achieving spiritual and secular harmony 

Samoan indigenous religion, like ATR, provided the markers and goal 
posts for both spiritual and secular life in traditional Samoa.24 In Samoa, 
political historian Lau Leapai Asofou SO'025, points to the eroding effects of the 
cash economy and principles of individualism on traditional Samoan 
conceptions of harmony and social responsibility . In traditional Samoan society, 
the need for spiritual and secular harmony was unquestioned; both were 
intimately (politically, religiously, culturally and economically) intertwined. In 
more modem Samoan times, the spiritual and secular are considered separate or 
separable. Asofou So'o suggests that the demise of traditional conceptions of 
spiritual and secular harmony can be attributed to the difficulties of balancing 
contemporary responsibi lities to church and family.26 

Keeping in mind Onah's caveat about the difficulties of talking about 
pan-religions as if they are homogenous and especially when they are based on 
oral traditions, one finds that from his exposition on ATR in traditional African 
society there is, as in the Pacific case, a collapsing of religion and culture. 
Today balancing the spiritual and secular involves negotiating between the often 
crosscutting ideals of the religions and cultures of yesterday, today and 
tomorrow. In modern Pacific societies this involves negotiating between the 
competing interests of State and Church; public and private institutions, legal 
and moral codes, traditional and modem, and so forth . 

In traditional Pacific and A friean times, it seems that personal peace 
equated with communal peace both by necessity and ideology. You could not 
have one without the other. In modern Pacific and African times we do have in 
too many spaces it seems one without the other. As a point for further 
discussion in this colloquium we suggest that finding the meaning of peace also 
involves, as Onah implies, finding ways to talk about the real and theoretical 
relationship between what is considered 'secular' and what is considered 
'spiritual'; what is indigenous and what is human; what is old and what is new, 
and so on. In Samoan society, we suggest that pastors/priests and matai (chiefly 
heads of families) be supported and made accountable for their words and 
actions. They have a cultural and moral responsibility to provide wise counsel. 
Society has a cultural and moral responsibility to ensure that these leaders are 
adequately trained and supported. This is always easier said than done and is by 
no means limited to pastors/priests or matai. But there is no denying that given 
their positions of power as leaders it is an important place to start. 

Onah's words on competition and aggression may well be of use here to 
exploring the complexities of inter-religious, inter-cultural and inter-class 
relationships. Onah argues that competition can be understood as "the 
communitarian expression of the person's natural tendency to move beyond 
already realized goals,,27 Competition for Onah is related to the idea of 
progress. Here Onah suggests that competition which allows for progress is a 
good thing. What he finds problematic is when competition turns to aggression, 
especially excessive aggression. This fosters greed, giving rise to corruption and 
violence. In the Samoan case, the church and matai systems and their 
institutional frameworks are supposed to support, rather than hinder, Samoan 
progress. For Samoan society, gaining spiritual and secular harmony, where 
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peace and good governance can prevail, requires understanding those 'on the 
ground' movements and power plays operating across the interconnected and 
contested sites of economy, politics and family. Today, harmony in the secular 
and spiritual realms is inclusive of harmony in and across the power-bases of 
modem-day policy, managerial, practitioner, governor, familial and preacher 
domains. 

Proseiyrisarion 

The second theme of interest here is that of proselytisation. As noted 
earlier, Onah suggests that this is one of the distinguishing factors between A TR 
and Christianity. We do not dispute this. However, we pause to reflect on the 
meaning of proselytisation. Wc note that if we are truly committed to exploring 
the possibilities of thinking from the 'inside out', from an ' indigenous 
worldview out', there is value in digging a little deeper into the truth of concepts 
such as this. Such an exercise is, we suggest, useful to the meaningful 
development of cross-cultural , inter-religious understanding. 

Proselytisation is generally defined as the deliberate attempt to convert 
another to one's bel ief system. Proselyt isation is arguably a key part of 
evangelical religions, such as the Adventist religion for example. Proselyti sation 
in the Adventist case has often adopted a fundamentalist frame. In the early days 
of Adventism in Samoa28

, the Adventist church was often described as a ' Palagi' 
(European/Western) church. The reason for this, according to I'iga Kalapu, was 
twofold?9 First, most, if not all, of the early adherents of the SDA church were 
afakasi or half-caste Samoans30

. Second, the SDA religion came to Samoan 
shores via America. Part of the Adventist religious doctrines at the time 
included maintaining clear separations between church and secular affairs. In 
the Samoan case, secular affairs included indigenous customs and traditions. 
What renouncing indigenous customs afforded members of Samoan Adventist 
churches was a legitimate reason for non-practice or involvement in any 
indigenous Samoan practices, including Samoan communal or family gift-giving 
(faaaloalo) customs. 31 Interestingly, the separation of church and indigenous 
culture in contemporary Samoan Adventism seems today more open to 
negotiation.32 Adventism has arguably sheltered its Samoan members from the 
potential abuses of faaSamoa. It has, however, also deprived them of some of its 
richness. 

To return to our deconstruction of proselytisation, we reflect on the point 
raised by Onah that A TR is non-proselytizing because: "A fricans take the central 
religious issues to be so self-evident that no normal human being would need 
persuasion by another to accept them,,33. Here we wonder if this is also the case 
in the Pacific and whether in the indigenous contexts of the Pacific there might 
in fact be scenarios where some form or degree of proselytisation occurs? When 
thinking of the Samoan case, for example, we were struck by the types of 
analyses that might be pursued when considering how the concept of 
proselytisation might play out in traditional or indigenous or even more modem 
Samoan contexts. If proselytisation is about the deliberate attempt to convert 
one to another's point of view or belief system, then converting the young 
(through various techniques, subtle and forceful) to the belief system of the old 
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could perhaps be seen as a form of proselytisation. We remember many a time 
when as young people we would find ourselves in positions where we were 
being 'preached' to by our Samoan elders about the virtues of the faaSamoa. 
Our converting to their points of view sometimes occurred immediately and 
sometimes only after life-altering experiences - having children of our own, for 
example; or after deliberate and inspiring study. When reflecting on 
proselytisation in this way we became drawn into a rich discussion about what it 
might really mean for indigenous peoples. These kinds of discussions can help 
us move beyond monocultural conceptual constraints. 

For those Samoans who consider themselves indigenous and Christian, 
addressing sticky questions around the relationship between Christianity and the 
faaSamoa through interrogations of core concepts such as proselytisation should 
not be avoided. Rather, they should be embraced. There are many writings that 
explore the impact of Christianity on Samoan society but few that examine in 
detail the nuances of the shifts between beliefs systcms, such as that between the 
Tagaloa and Christian religions. Many Samoan Adventists, even Samoan 
Christians more generally, often assert that there is no such thing as: "before or 
after Christianity, just Christianity". As Christians, they believe that in taking on 
Christian beliefs one is strictly confined to liv ing and thinking within its 
epistemological parameters. Samoan church elders, however, who as matai in 
Samoan Lands & Titles Court cases, find they actively engage and deploy in 
their everyday lives both Christian and pre-Christian truths. This lived 
contradiction is part of the impact of ongoing conceptual movement(s) between 
Sannoan indigenous and Christian religious beliefs and practices. In highlighting 
these we are not suggesting that such contradictory practices are wrong. More 
that they are the reality and as such need to be factored into our approaches for 
inter-religious, intercultural dialogue on peace and good governance. The ability 
of the Samoan person to take on competing paradigms speaks to Onah 's point 
about the human person being "an open being". In the Pacific (or elsewhere for 
that matter) if one is to adequately address the meaning of peace to the lives of 
its peoples, whether Adventists or otherwise, one must engage in an open and 
frank d ialogue about concepts such as proselytisation; how we understand, 
practice and privilege them in our thinking and everyday lives. 
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Humans at the centre of life 

The third theme of interest here is that of positioning humans at the 
centre of life. This raises a point of difference between what Onah suggests are 
the essentials of African indigenous society and what Tui Atua Tupua Tamasese 
EfiJ4 suggests are the same of the Samoan case. In this theme indigeneity is 
discussed in a more narrow sense. It relates directly to cultural and religious 
knowiedges prior to the introduction of Christian beiiefs. The liifferelllOe, 
between ATR and Samoan indigenous understandings of the position of humans 
in the natural world is, as suggested earlier, in the reference to the Supreme 
Being as 'Progenitor' in the latter case and • Creator' in the former. This has 
implications for how society should be ordered and how secular and sacred 
conduct ought to be defined. The status given to humans in the temporal and 
moral order of ATR is such that humans hold higher rank to any other living 
creature created by God. In Samoan indigenous religious thought human life is 
of no greater or lesser importance than any other earthly life form. 35 In 
Christianity, humans, although privileged as beings made in God 's likeness, are 
sinful beings. But, like A TR, they hold dominion over all other earthly life 
forms. These perceptions of the cosmic order influence understandings and 
practices of morality and ethics, especially with regards to the relationship 
between humans and nature. In the Pacific, where different religions and 
cultures have come to reside as one, the achievement of peace and good 
governance requires an investigation into these understandings of morality and 
ethics - some of which are competing, others of which are not. The key to 
finding out which might be and which might not lies in the openness of people to 
interrogating their assumptions - religious, cultural or otherwise. 

Gender in indigenous religions 

The final theme for discussion is the importance of a person's gender to 
indigenous understandings of peace and good governance. Gender roles in 
theory and practice are core to any human conceptualisation of social roles and 
responsibilities - indigenous, secular or Christian. According to Nwoyel6

, 

African women playa critical role, as women, especially the elderly women, in 
peacekeeping in Africa. Her discussion of conflict resolution in traditional 
African society implies that gender-specific roles were critical to the realisation 
of peace, ifnot to its conceptualisation. What she suggests is that like traditional 
Samoan society, it is precisely because of their gender and its perceived 
sacredness that African women in traditional African cultures, many of which 
practiced A TR, had the power to bring about peace and harmony in their 
commuOltles. In this respect, women are afforded the role of peacekeeper, 
peacemaker. Samoan women, as sisters, as female kin, are feagaiga (covenant
holders or keepers of peace and good governance); and as feagaiga have a 
similar rolel 7

. The point is that like traditional African society, indigenous 
Samoan society and history finds that gender is/was of considerable note to the 
religious, social , cultural, economic and political fabric of traditional Samoa. In 
fact, three of Samoa's most celebrated paramount titleholders were women: 
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Nafanua, Salamasina, and Gala 'aile/e. Part of their power as paramount 
titleholders lay in the fact that they were women. 

Religious and cultural ascriptions of gender (and even of sexuality) are 
important to discern and understand and make specific reference to in any 
attempts, generic or otherwise, to make sense of the roles of men and women 
and boys and girls in pursuits of peace. For it is well established that the gender 
of people is a preeminent marker of human identity formation and social 
organisation. With the level of domestic and spousal violence within Pacific 
families today continuing to be of concern across cultures and religious groups, 
giving voice to those gender issues implicit in religious or cultural frameworks is 
critical to the pursuit of knowing and I iving peace. 

Conclusion 

To close we wish to suggest that in our quests for peace and good 
governance there is much we can learn from this kind of deep, open dialogue. 
The potential for meaningful sharing and learning is the value not only of 
Onah's paper to us but also of this colloquium. As Samoan Adventists who live 
and work in New Zealand and Samoa the efficacy of Onah 's paper to the pursuit 
of peace and good governance to us here in our part of the Pacific, lies in its 
ability to speak to us as people. What Onah presents in his paper is an 
opportunity to draw on the strengths of our common experiences as humans and 
as indigenes. ATR, like Pacific indigenous religions , speak to a way of life that 
predates Christianity. A lot remains relevant today and a lot does not. For us as 
Samoans we would argue that there is more value than not in retaining many of 
our traditional cultural - if not religious - knowledges and practices. 

In his paper Onah points out the difficulties involved in comparing 
across conceptual divides, especially when moving between indigenous, 
Christian and modern sacred and secular beliefs and values. Besides the fact that 
indigeneity is as much a political construct as a cultural one, Onah 's work offers 
a point of reference from which to assess what might be meant by ATR and the 
meaning of peace within it. Onah' s paper is not an easy read; but nor is it overly 
difficult. It will appeal to those scholars who have an interest beyond the 
academic; to those readers who have an interest in African traditional religion; 
and even to those who merely seek a different religious perspective. We enjoyed 
doing this review and engaging directly with Father Onah on his ideas. 

To end, we wish to recite a poem offered by Zimbabwe' s first black 
president, the controversial late President Banana Canaan, titled : 'Hungry, 
Lonely and Cold ,38. We do so not because we wish to draw attention to the late 
President; or because we find any great fault in Onah's work, quite the contrary. 
We do so because it offers all of us, as open beings in this dialogue, an 
opportunity to reflect on what we believe is the ultimate point of this exercise. 
The poem poignantly reminds of the need to constantly ask ourselves what we 
are doing in these forums, why we are doing it and to whom we seek to serve. 
These are foundational questions that should guide all of us as we engage in 
these kinds of gatherings, reviews and/or dialogues - whether teacher, scholar, 
preacher or believer; male or female, Christian or non-Christian. The point of 
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our human dialogue about peace and good governance is that we ensure that no
one, including ourselves, be left hungry, lonely or cold. 

Faafetai.39 

Hungry, Lonely and Cold 

When I was lonely, 
You left me alone. 

'J/hen I was homeless, 
You preached to me about the shelter of God's love. 

When I was hungry, 
You formed a humanity's club and discussed my hunger. 

When I was naked, 
You debated about the morality of my nakedness. 

When I was in pri son, 
You guiltily crept into the cellar and prayed for my release. 

When [ was sick, 
You fell on your knees and thanked God for your health. 

You seem to be so Holy, 
So close to God, 

But I am still hungry, lonely and cold. 
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EIGHT 

Peace and Conflict Resolution for Church and 
Political Society 

CHARLES W ALDEGRA VE 

Whakamoemiti ki Ie Atua rna nga manaakilanga me nga awhina kia matou. 
Nga rangatira rna lena koutou. Ka flui te mihi kia koutou. Ka nui te araha kia 

koulou. 
No reira, tena koutou, tena koulOU, tena talou kaloa. 

Efa 'atalofa atu i Ie paia lasilasi uafa 'atasi maio 

I acknowledge the Creative Spirit who has brought liS safely together at this 
gathering. 

I greet you all as elders who struggle for the care of your communities and flalions. 
I acknowledge your high status and 1 greel you in the deepesl sense of love. 

As we meet in Ihe Pacific, I acknowledge the sacredness of its waters and the 
sacredness of you all. 

I greet you all as distinguished members of your communities and countries 
in the languages of the three cultural sections at the Family Centre, Lower Hutt, 
Wellington, Aotearoa, New Zealand. 

This paper has been written in three parts. The first part underlines the 
powerful role cultural expression plays in people's sense of participation, belonging 
and achievement. The second part identifies the theological meaning of peace and 
its place in policy and other forms of governance. The final section draws on the 
theses put forward in the earlier two parts and provides illustrations from New 
Zealand of movements that have led to policy changes and created a greater sense of 
peace and better governance. 
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The Significance of Culture to Participation and Belonging 

My presentation is developed from the thesis that the primary expression of 
belonging among human beings emanates from their culture or cultures. We learn to 
value certain ways of acting in the world over others through the earliest expressions 
of care that impart culture. Words take on specific meaning in cultures, and 
collections of words with associated emotions and body cues amplify that meaning. 
In our homes and villages we learn those behaviours that are accepted and welcomed 
and those that we soon consider to be shameful. Our knowledge of the ways of 
interaction and social intercourse are modelled and explained from our earliest 
years, in the intimate groupings we are born into or placed in. Our sense of security, 
predictability and order stems from our cultured sense of belonging and the position 
or positions we have in them. 

Think for a moment of the notion of family and recall what families pass on 
directly through their guidance and instruction, and indirectly through their being, 
their demeanour and their interactions with others. Families provide a structure for 
intimacy, a safe place to be nurtured, grow and learn. It has to be said unfortunately, 
in all our cultures, though safety is the norm, it is not always guaranteed. Families 
can vary from tiny two person groupings living in the same house to large extended 
families living in different households. From them we learn the basis of gender 
identification and role expectations. We are taught the finer points of social 
interaction that involve values and expectations such as reciprocity, mutuality, 
sensitivity, boundaries and the plethora of unwritten rules of communication.1 

Families are foundational purveyors of cultural mores and expectations. They 
provide a critical entry point and preparation for broader social interaction with 
other families who have similar underlying values. The collective of these in a 
given region, inherit and create what we refer to as culture. 

Within cultures particular meanings are accorded to certain events and 
physical entities. We may shake hands, hongi2 or celebrate an event with a bowl of 
kava3

. Each of these actions can accord sacred meaning in a particular culture. 
Pounamu\ diamond, fine mat and tabua5 each take on special significance in the 
particular cultures represented here. Births, marriages and deaths are important in 
all cultures, but significance accorded to each varies from culture to culture. The 
rituals that take place, the new social status accorded and the overall significance are 
usually culturally defined. Likewise, cultures develop many different decision 
making processes. Some people are accorded decision making power because of 
their genealogical position, others because of a particular tradition, and yet others 
because their previous record suggested they were the most competent. Individual 
decision-making in most cultures is underpinned by varying processes of communal 
decision making and these vary from culture to culture. 

It is the collective of these processes in a given geographically bound region 
and a collection of linked genealogies that becomes culture. Thus, we refer to 
Samoan culture or Tongan culture. This does not mean that everyone from such a 
culture always agrees and always carries out the same rituals. Rather, it means that 
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In a given geographical region, where processes, language, genealogy and belief 
systems are sufficiently similar, modes of cooperation develop over generations 
which now we refer to as ethnicity or culture. These cultures develop and emphasise 
certain values and preferred ways of doing things.6 Maori ways around death are 
quite unique, as are Samoan ways around land and titles, as are Palagil ways around 
individual rights. It is not that other cultures don't address these issues or have some 
similarities; rather, it is that the ways they are addressed by these cultures are 
sufficiently different to be called unique. Furthermore, they have very long 
traditions in their respective societies, which give them a sacred quality.s 

Our sense of belonging is very closely tied to our participation in all these 
processes, most of which we have had very little choice over. Whatever our sense of 
self determination may be, much of it was shaped by the generations before us and 
our interactions in the culture or cultures we were brought up in . Furthermore, much 
of our identity stems from our cultured sense of belonging, or more particularly, our 
cultured gendered sense of belonging, because our cultural heritage creates meaning 
and accords a status and place that is ours. It creates a space among others, where 
we are recognised and where certain expectations are justified both by us and of us. 

This sense of belonging runs very deep for human beings. It provides the 
basis for primary loyalties, social networks and social behaviour. This is not static; 
of course, the next generation is influenced by developments and change. 
Furthermore, they may partner with another culture. Nevertheless, the inherited 
sense of cultured and gendered belonging usually plays a major role in the 
development of that generation. It is the persistence of the significance of cultural 
identity through generations, and its power to explain and create meaning for people, 
that suggest it would be very wise to respect and honour it.9 

This same persistence raises serious questions about modem notions of 
subordinating unique cultural ways of doing things to a more commodified, 
globalised and universalised approach. This is not to suggest there is no place for 
globalisation or common practices and laws across cultures. Indeed, I believe there 
is a place for them . It is rather to suggest that the ' melting pot' idea of 
universal ising policy and institutions has taken an excessively one dimensional 
approach, within and between countries, that has seriously marginalised large groups 
of people in inequitable ways. 

The consequences of mono-cultural ism are all too apparent. Within 
countries like the US, Canada, Australia and New Zealand they manifest themselves 
in the statistical measurement of achievement outcomes. JO The social, educational, 
health and economic outcomes for indigenous people are very unflattering. The 
same statistics are also negative for many of the immigrant groups. This strongly 
suggests indigenous cultures in particular, and other immigrant cultures, approach 
learning, socialization and economic activity from a different perspective than the 
mainstream cultural groupings and that the educational and other systems 
disadvantage them, while favouring those more in tune with the mainstream. 

There is an injustice here, but there is also a lack of common sense. If 
indigenous institutions and processes of learning were encouraged, a new breadth of 
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plurality would compete with and offer alternatives to our markets, our institutional 
processes and our policies. Isn't this exactly the sort of competition that is being 
encouraged by many in the social and economic sectors? Furthermore, indigenous 
approaches would offer different paradigms, alternative meanings and more 
colourful processes for the advancement of their own people and in some cases 
contributions for the whole of society. Consider where tourism would be without 
the indigenous contribution, for exampie. In Aotearoa, New Zcal:md, a number of 
indigenous initiatives in the educational sector, from early childhood through to 
tertiary education, have enlivened learning for many young people and lifted 
participation rates phenomenally. They have also contributed substantially to the 
overall diversity and motivation in education for all of the country. They are not 
without their problems, but they are the problems of growth and development. 

Unfortunately, in the policy circles of most countries, there has been an 
unwillingness to consider people ' s primary attachments and their evolution of 
meaning as being of importance. This is changing in New Zealand and in pockets of 
Canada, but generally speaking there is a ri sk-averse approach that focuses on 
mainstream narratives and marginalises other ways of doing things. The richness of 
alternative meanings, rituals and metaphors are denied in such processes. Where an 
alternative route is taken, as it was in New Zealand in child protection work, an 
indigenous process that became known as 'Family Group Conferencing' was so 
successful that it has been adopted as the process of choice in many organisations in 
Europe and North American This is not to say all indigenous contributions will be 
as successful, but it does illustrate what can be possible when we genuinely engage 
with alternative ways of doing things. A further description of the impact of Family 
Group Conferencing will be addressed later in this paper. 

If we accept the thesis at the beginning of this paper that the primary 
expression of belonging among human beings emanates from their culture or 
cultures, then it follows that we should be encouraging the celebration of cultural 
diversity, rather than continually imposing a universalised mono-cultural approach 
onto our institutions and processes. Furthermore, we could encourage cultural 
capability building in the social, economic and environmental spheres. This in tum, 
would be expected to lead to the development of new knowledge and different 
paradigms. 

These same processes can operate in subtle ways in countries where 
indigenous people have majorities in their own country. The old colonial processes 
and the modem forces of globalisation can combine to promote a 'west is best' 
mentality such that these processes are imported and become consolidated. They 
can squeeze out traditional problem solving approaches which in some cases may be 
more useful and relevant to the local population . This is not to suggest there is no 
place for western thinking, but that western paradigms have their own sets of 
problems and are not always the most applicable outside their original setting. 

It follows from this analysis, that the adoption by many countries of 
mainstream western paradigms as the model for most institutions and the 
marginalisation of other cultural modes of construction denies people familiarity 
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with the institutional processes and marginalises their sense of belonging. It is not 
surprising, therefore, that Maori and Pacific people have registered negative social 
and economic statistics in New Zealand and like countries. Where changes have 
begun to occur though, as they are in New Zealand, indigenous institutions and 
processes have gained a stronger foothold. Likewise, greater access to fishing, 
forestry and land resources is improving the economic base for Maori. The process 
of achieving fairness and equity, however, still has a considerable way to go. 

Peace as a Theological Concept 

The word 'peace' has deep theological roots, and as with many Pacific 
cultures, refers to a sense of wholeness for persons or groups of people. It does not 
simply refer to an inner feeling or absence of conflict for an individual as it often 
does in English. Peace is at the heart of blessing and can be seen as God ' s gift of 
life in its completeness and in relationship. The Hebrew word ' shalom' (peace) 
continues to be the word of greeting and blessing. The beautiful sentence in Paul's 
letter to the Philippians is iconic in the Christian tradition: 

The peace of God which passes all understanding will keep your hearts and 
your minds in Christ Jesus (Phil 4:7). 

The origins of faith in the Judeo-Christian tradition lie in the concept of 
'covenant' . The Horeb-Sinai covenant between Yahweh and [srael underpins the 
history and rei igion of Israel and forms the basis of the 'new covenant' referred to 
frequently in the New Testament. 12 It is the dominant tradition and forms the basis 
of the relationship between Yahweh and Israel. The nature of the relationship is 
commonly referred to: 

I will be your God and you shall be my people (Jeremiah 7:23, 31 :33). 

It stems from the Moses narratives. Yahweh called him, revealed his name 
to him and then sent him to liberate his people from oppression in Egypt. Once 
accomplished, Yahweh made a covenant with the confederation of Israelite tribes at 
either Mount Horeb or Mount Sinai, depending on the text. 

In a sense, Israel became the community of God through this covenant. 
They were chosen and as such they were blessed, but they were also obligated. The 
more primitive Decalogue grew into the Book of the Covenant and was later 
expanded into the Torah or Law. It lay down the earliest form of social, religious 
and political organisation. The covenant gave both form and structure to the social, 
economic and political life of the community. [t was simply assumed that Yahweh 
was faithful. The obligation on the people was to live harmoniously according to the 
law. In other words, they were blessed by Yahweh and obligated to live peacefully 
according to Yahweh's law. 
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The prophets saw their role as reminders of the covenant. They called 
people back to the basis of the relationship and the practical obligations that were 
involved. These were often fundamental obligations that involved issues of justice 
to vulnerable people and groups. They were also political in that they addressed the 
relationships with other nations. As the prophets were reminders of the covenant, 
they were also the guardians of it. Their prophecies often referred to breaches of the 
COVen:lnt and the expected consequences on the one hand, and the blessings that 
would ensue if Israel honoured the covenantal relationship on the other. Despite 
this, the prophets were not simply legalists as they are sometimes parodied . They 
saw the dangers of legalism and pointed to a time when a new covenant would 
emerge. 

As the covenant carried the relationship that made people whole, it was seen 
to be the covenant of peace.1l Ezekiel put it this way: 

I will make a covenant of peace with them; it shall be an everlasting covenant 
with them; and I will bless them and mUltiply them, and will set my sanctuary 
in the midst of them for evermore (Ezek 37.26). 

This expresses the essence of the word ' peace' in ancient Israel. They were 
seen to be whole, complete or in fulfilment of the ir potential when they were 
participating actively in the covenantal relationship. This meant they were well 
blessed by Yahweh because they were being just and responsible with each other 
and with those beyond their immediate community. This state was often referred to 
as a state of ' righteousness '. 

Righteousness is an important word as we consider peace in relation to 
governance. It took on a quite different meaning from the modem usage in English . 
Today it is almost a pejorative term for someone who is considered to be 
exceedingly upright and virtuous. It has a distinct note of piety and individualistic 
personal morality about it. Righteousness in Ancient Israel referred to people who 
fulfilled the requirements of good relationships with other people and with God . It 
was essentially about the 'right relationship' between king and people, judge and 
litigant, priest and worshipper, person with family, community with poor people, 
community with visitor and all with God . Each relationship had its own 
requirements and the norms varied in the different relationships.14 

It is easy to see how the concept of justice overlapped with that of 
righteousness. Right relationships were just ones, and just relationships brought 
about peace. All of these fulfilled the obligations of the covenant in which Israel 
was chosen and blessed . Isaiah put it beautifully: 

Justice will dwell in the wilderness, and righteousness abide in the fruitful field . 
And the effect of righteousness will be peace, and the result of righteousness, 
quietness and trust forever. My people will abide in a peaceful habitation, in 
secure dwellings and quiet resting places (lsa 32: 16-18). 
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The prophets' narratives continually addressed issues of justice, just 
relationships, right relationships and righteousness. They did so, on practical topics 
highlighting the needs of marginalised groups like widows and the poor, pointing to 
the excesses of powerful people who lorded it over others in society and challenging 
the political decisions of the kings and their advisers when they did not line up with 
the expectations of the covenant. 

The justice and righteousness themes can be seen to relate to governance. 
Social, economic and political decisions crystallise who is valued and who is not. 
As the covenant had a major function of providing form and structure to Ancient 
Israel, it expressed a religio-political requirement to value all people. Since then, 
this value has, and will continue to energise social justice movements in the Judeo
Christian tradition . 

The unifying theme in all of this is covenant. Time does not allow for the 
development of other interrelated themes like those of ' health' and ' salvation '. It is 
suffice to note that the Hebrew word for health and wholeness 'shalem' is derived 
from shalom (peace) and clearly carries an associated meaning. The early belief in 
Israel that God was saviour was based on their belief that Yahweh delivered them 
from oppression in Egypt and finally established them in Canaan. Salvation was 
collective, i.e. it was for Israel as a people, and was essentially liberating in a very 
practical, self determining sense. The outcome of that, of course was peace, as it has 
already been described. 

From a theological perspective, it follows that peace is a dynamic concept 
about fulfilled relationships and mutual obligations that lead to a sophisticated sense 
of wellbeing. It is not about the absence of conflict. Good governance, from this 
perspective, is essentially concerned with ensuring that relationships are healthy and 
obligations are met. Good governance enables the qualities of healthy relationships 
to predominate. In a modem setting these could refer to the relationships between 
government and the people, between a majority ethnic group and a minority one, 
between women and men, employers and employees, the middle class and poorer 
people, the able bodied and the disabled, and the heterosexual community and the 
gay, lesbian, bi- and transsexual community. The relationships need to be 'right' 
and 'just' to be peaceful. 

This can also be applied to the sorts of problems identified earlier in this 
paper when an indigenous culture considers their ways and sense of belonging are 
devalued and subordinated to more mainstream processes. In Aotearoa, New 
Zealand for example, a question that would be asked is: 

What would promote the healthiest relationship between indigenous Maori and 
the more dominant Pakeha population and what is the nature of the obligations 
they should have towards each other? 

We should not be simplistic and think the answer is straight forward. 
Fulfilling solutions are not as crude as adopting one extreme position or the other. 
They will involve a recognition and acceptance of different ways, while at the same 

97 



time emphasise our inter-dependence to generate wealth and good living standards. 
They will be just and lead to social and economic outcomes that do not privilege one 
group over another. They will lead to a healthy and mutual respect of each for the 
other and for the processes of each other. Essentially, they will promote peace, 
because of the good outcomes that will have been achieved and the trust that will 
have developed . 

The same question could be asked of the relationship between Pacific people 
and the dominant Pakeha population. Some of the issues would be much the same 
as that between Maori and Pakeha, but some of course, would be quite different. In 
countries where indigenous people have majorities, one of the relationships of note 
may be between politicians and NGOs at home, with the politicians and bureaucrats 
in other countries who exert pressure and influence. In each situation the focus 
would be on the best outcomes for the relationship and the obligations each should 
have to the other. 

As noted earlier, the sense of belonging runs very deep in human beings and 
usually accounts for most of their primary loyalties, social networks and social 
behaviour. Language, meaning and ritual are created in these cultural groupings. 
They have been greatly underestimated in the governing processes of most modem 
developed societies, and as a consequence, ethnicity, in practically all these 
countries, is a reliable indicator of achievement standards and health status. In the 
last month there have been race riots in Paris and Sydney, and over the last two 
years very few of these countries, including New Zealand, have not experienced 
some erupting form of major racial conflict. 

The theological approach outlined in this paper suggests that peace in society may 
be closely associated with the notion of relationship. That which constitutes the qualities ofa 
fulfilling relationship may offer pointers to the nature of successful governance and policy 
making. When addressing cultures, respect for the depth of each culture' s sense of belonging 
will enhance a focus on the relationship and allow different paradigms to co-exist and 
influence each other. [n order to sustain the relationship, the obligations each have to the 
other need to be those that wi II enhance trust and good outcomes. 

Illustrations from New Zealand 

Poverty Alleviation 

During the 1980s in New Zealand, policy settings radically changed as the 
result of an increasingly unsustainable economic direction. The consequent 
restructuring took place at an extraordinarily rapid pace and created substantial 
unemployment. Those worst effected were in manual labouring positions, including 
a disproportionately large number of Maori and Pacific workers. This was followed 
in 1991 by a budget announcement that welfare benefits were to be substantially 
reduced, particularly for households with children, and that the low rents on 
government assisted state housing would be significantly increased.15 In a period of 
around five years, a considerable number of New Zealand low income families, 
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including very high numbers of Maori and Pacific families, experienced 
unemployment for the first time, historic reductions in welfare payments and 
significant increases in their rental housing costs. This dismal situation continued in 
New Zealand for most of the 19905. 

At the Family Centre, we had been working in local and national community 
development projects on issues pertaining to unemployment, housing, anti-racism 
and street kids. As the social conditions for many families deteriorated during the 
1980s, we realised we needed to work more urgently for change. While it was very 
tough for some families, at the same time other families became very wealthy. New 
Zealand, during this period, recorded the fastest growing gap between rich and poor 
of any developed nation.16 We were distressed that two New Zealands were 
developing: one for the middle and upper income groups and another for 
beneficiaries and low wage workers. This phenomenon in English speaking 
countries is sometimes referred to as the 70/30 society where policies benefit a little 
over two thirds of the population from the middle income groups up, enough to 
secure a parliamentary majority, but are quite stringent and punitive to the bottom 
30%. 

There was a lot of unrest, and we considered that the welfare income and 
state housing decisions that followed close on the heels of the economic 
restructuring were an example of bad governance. The relationsh ip between many 
of those who were not affected, with those who lapsed into relative poverty, became 
strained. It had become one of those ugly situations where the balances in the 
country had become disrupted and the seeds of distrust grew. Poverty levels 
increased substantially and we witnessed, through the I 990s, disruption to the sort of 
peace in society that we had grown up with. 

As New Zealand undertook an historic restructuring its social and economic 
policies, there was almost no data being collected to track the social impacts. There 
was very little publicly available national poverty measurement data and very few 
social monitoring studies carried out in government departments. As a consequence, 
the problem was hidden from many ordinary New Zealanders. 

We decided the problem needed to become more visible and debated fully in the 
public arena. We linked with other advocacy organisations locally and nationally and pushed 
the stories into the media. Where unemployed people or those in inadequate housing were 
prepared to speak, we arranged with television, radio and press organisations for them to do 
so and we kept up a feisty commentary, highlighting the injustices of what was occurring and 
calling for change. We used all the legal means that we could think of to get the message 
across that New Zealand was degenerating into divided communities, two thirds of whom 
were secure and a third of whom were left to struggle with inadequate resources. We took 
part in, and sometimes led, demonstrations, held meetings with Ministers of the Crown and 
senior public servants, took on numerous speaking engagements across the country, prepared 
all sorts of media material and challenged and debated directly with Ministers on television, 
the radio and in the daily newspapers. 

In 1998, two of us moved a motion, in the General Synod of the Anglican 
Church of Aotearoa, New Zealand and Polynesia, condemning a government 
decision at the time to cut taxes for higher income groups and at the same time 
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reduce the amount paid to sickness beneficiaries. We highlighted the levels of 
poverty in the country and provided reliable information to back our claims. There 
was a passionate debate that eventually led to the motion being amended to include a 
clause declaring that the Church would lead a Hikoi of Hope, which consisted of a 
protest March from the two ends of the country that would meet in Wellington for a 
huge demonstration in Parliament grounds. The march took place five months later 
with aH the main church~s iii 1'~ew Zealand involved and niany community groups 
and other organisations. 

The march itself had local as well as national media impact as it went from 
town to town. Middle class church people were introduced to poor people and 
sympathetically listened to their stories. When the hikoi reached Wellington, it 
formed the largest demonstration in a decade. It was led by our bishops and took the 
form of an informal church service in which we prayed , sang hymns and pleaded 
with the politicians to listen to our message. Our slogan was 'enough is enough' and 
we had five demands. These were: 1. The creation of real jobs; 2. A health system 
we can trust; 3.Benefit and wage levels that lift people out of poverty; 4. Affordable 
housing; and 5. Affordable and accessible education. 

There are various opinions as to how effective the Hikoi of Hope was, but 
there is no doubt it was a wake up call to the Government of the time seeing so 
many respectable church people lead a march and demonstration of that magnitude 
and with that passion. It was a prophetic moment. 

Over the years the public became more informed and concerned about New 
Zealand 's unbalanced social and economic policy mix. During the first decade, 
however, policy makers were unmoved by the stories we told and the interventions 
we made . So we talked with them and tried to understand why this was so. After 
some time we realised they tend to look at the world through numbers. They want 
reliable research data that provides solid evidence for whatever claim is made. In 
response to this we decided to set up a Social Policy Research Unit at the Family 
Centre. We linked with two economists and applied for funding to develop poverty 
research in New Zealand. We were successful and developed a state of the art and 
internationally comparable poverty measurement research programme called the 
New Zealand Poverty Measurement Project. 

In 1995 we published our first peer reviewed paper in the Social Policy 
Journal of New Zealand. 17 It was discussed in academic and policy circles but had 
no impact on the public. The following year, we prepared a less technical report for 
the media setting out the numbers of households below the poverty line and the 
particular groups most affected. It grabbed immediate public attention as we 
showed, according to our measurements, that 20% of New Zealand households were 
below the poverty line, 33% of all children, 70% of sole parent led households and 
that Maori were more than twice as likely to be below the poverty line than Pakeha 
and Pacific people more than three times as likely. From then on this research 
programme has published many papers'8 and through the second half of the nineties 
had continuous media attention. 
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We learned that the combination of the genuine stories of people who 
suffered the unfair social policy shift, the advocacy of informed community and 
national NGOs and high quality unbiased research evidence was extraordinarily 
effective in bringing about changing attitudes and widespread support. 

The research programme provided much of the evidence for the housing and 
income policy changes that the Labour-led Government introduced in 2000. 
National Superannuation, which is the pension paid to people over 65 years, was 
lifted above the poverty line. Government assistance on state housing has been 
returned to its former level. A huge redistribution of income is currently taking 
place in New Zealand, which will reduce child poverty rates down to some of the 
lowest in OECD by 2007 and Maori and Pacific poverty and unemployment rates 
have and will continue to drop substantially. On top of this, the Government has 
introduced smart employment policies during a time of high economic growth and 
now New Zealand has the lowest unemployment rates in the OECD. It is important 
to note that New Zealand has not solved all its problems with poverty, but it has 
successfully made substantial inroads to its reduction . 

In light of the theological focus in this paper, it is worth noting that the 
original analysis highlighted the break in relationship between government and the 
bottom 30% of poorer households. The struggle over nearly two decades was to 
improve governance through better policy settings that would help all low income 
families , and Maori and Pacific families in particular. This in turn would improve 
outcomes, build trust and restore peace. [t was important that independent NGOs 
and the Churches highlighted the injustice and developed effective networks that 
worked for change. The research evidence enabled more informed discussion 
around policy responses and moved the discussion from anecdote to hard data. 

Family Group Conferences 

Child protection work in New Zealand, like most other English speaking 
countries, has been undergoing a crisis of confidence for sometime. It is 
experiencing dramatic increases in reported child abuse (CYF 2004), high levels of 
stress and job turnover among front-line workers and some loss of public confidence 
in the ability of public services to adequately address the safety needs of children. [t 
is primarily focused on legal detection, which constrains its ability to deliver 
ongoing rehabilitative services to the families where violence has occurred. '9 

There are clearly cultural factors that have led to this state of affairs, because 
by contrast, most Continental European countries, though facing the same problems 
of child maltreatment, do not report a similar set of difficulties. They appear to have 
prevented a number of the persistent problems experienced by English speaking 
countries whose primary focus is the investigation and assessment of risk to 
children. The Continental European approach by contrast focuses primarily on 
family rehabilitation and much less on adversariallegal processes?O 

Among all the problems of the child protection system in New Zealand, 
there is a fascinating contradiction to the bad news. This is the ' Family Group 
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Conference' (FGC) which is a process that provides some hope and could become 
the main service delivery mechanism to transform the service. It is interesting, 
because it has been developed from an indigenous Maori process. Its roots do not 
come from the Anglo-American tradition that the rest of the child protection system 
does. The FGC process has received widespread international acclaim and is now 
widely practiced in many countries in Europe and North America.2

! 

The FGe ;vas designed to empc\ver families to resolve the majori!"y of their 
family welfare and justice problems through their extended family members. It was 
developed and advocated by Maori and Pacific welfare workers and advocates 
during the 1980s, as a result of their disillusionment with the welfare system that 
was removing many of their children from their families. The traditional whanau 
hui (Maori extended family meeting), became the model for the FGCs. When it 
began, resources were available to ensure critical kin members who lived in other 
places could attend, and they were also provided to follow through on family 
decisions, be they further educational tutoring, counselling, sports, music, and so on. 
The FGC model was introduced for children, young people and their families of all 
cultures. Many Pakeha (white New Zealanders) also benefited from the extended 
family approach. 

The first two principles named in the Act state that firstly: 

... wherever possible, a child's or young person's family, whanau, hapu, iwi, and 
family group should participate in the making of decisions affecting that child 
or young person, and accordingly that, wherever possible, regard should be had 
to the views of that family, whanau, hapu, iwi, and family group. And secondly 
wherever possible, the relationship between a child or young person and his or 
her family, whanau, hapu, iwi and family group should be maintained and 
strengthened.22 

The philosophy behind the FGC is focused on strengthening and 
empowering the family to work through their problems and create safe places for 
children. This runs contrary to the main philosophy behind the New Zealand child 
protection system which is predominantly adversarial and focused more on detection 
than rehabilitation . Interestingly, the FGC contains elements that are common to the 
family services approach of Continental Europe. These include the primacy of 
children remaining within their families and living within their kinship groups, 
wherever possible. In fact the FGC, with its emphasis on the extended family, offers 
more options and flexibility in terms of safety than the European model. Secondly, 
the FGC is an intermediate structure that can be called early on in child protection 
cases without having to amass legally admissible evidence. Thirdly, it encourages a 
consensual process rather than a conflictual one. And fourthly, when it is 
competently facilitated and responsibly followed up, it enables problem solving and 
preventive strategies that have been agreed to by the family, to be planned and acted 
on early in the process. Even in situations where court proceedings ensue, the FGC 
can be called and important decisions agreed to before and during the period of legal 
proceedings. 
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The question can be asked as to why the New Zealand child protection 
system is struggling so much at the moment when they have a progressive 
mechanism like the FGC. The reasons for this are probably not inherent to the 
processes of the FGCs, but a range of other factors . Foremost among these is that 
the Maori family services style of the FGC has been imposed on an essentially 
Anglo system of welfare and law and that system often reverts to type, especially 
when it is under pressure. The weight of a huge increase in reported abuse, high 
stress and job turnover among frontline workers and the demoralising impact of 
public exposure of casework failure when it has occurred, has probably contributed 
to a risk-averse, depersonalised approach that was more akin to its Anglo roots.n 

Secondly, the FGCs were very well resourced when they were introduced in 1989, 
but from early in the 1990s Ministries cut funding for social policy across the board. 
As a result significant family members who lived out of town were often not able to 
arrive at the meetings and the cost of implementing many of the family decisions 
were no longer adequately provided for. Thirdly, the Child, Youth and Family 
perfonnance data sets reveal that over the period 2001 to 2004, FGCs were only 
convened for around 10% of the 'abuse and neglect' notifications . Thus, the FGC 
rehabilitative processes in the system are only being employed sparingly. 

It is worth noting that child protection services in New Zealand are being 
rebuilt. In the new millennium they have been better resourced and the leadership is 
detennined to lift the game in light of the reports referred to earlier. The resilience 
of the FGC process, despite the pressures noted above, has the potential to 
reinvigorate the whole child protection system. Its great value to New Zealand is 
that it offers an approach that is consistent with some of the best practices in child 
protection work in the world. European cultural practices do not have to be 
imported because this taonga (treasure) is already established in the child protection 
system. It can offer a finn foundation for substantial improvements in the field if it 
becomes the centre of the new developments and is accompanied by similar 
approaches in the legal-ministerial and community and service organisation 
domains. 

In this example, we can note that a process, whose roots and philosophy lay 
in the indigenous community of Aotearoa, was adopted into law and has become 
mainstream. It began after a break in relationship between the child welfare 
services and the Maori and Pacific communities. A model was adopted with its 
roots in the indigenous community and their deep sense of belonging. The 
obligations from the Government were not fulfilled during the 1990s when the 
funding was reduced. As Child, Youth Family Service and the Ministry of Social 
Development struggle now to rehabilitate the service, the FGCs may fonn a central 
part of the process. How the obligations between the two Ministries and the client 
families are addressed and sustained will be central to their success or failure. 

Ministry and Maori specialists in FGCs have taken this model throughout 
Europe and North America. It has proved to be very successful in a range of 
jurisdictions, because it empowers families and is contextualized within their sense 
of belonging. It is well recognised that it originated in indigenous Aotearoa, and as 
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with many other examples given at this conference, it can serve as an illustration of 
what can be gained when the relationship between an indigenous culture and other 
cultures in a country are authentic, generous and open to each other. 

Discussion 

J filS paper has endeavoured to offer some rellections 011 the nature of 
belonging and its importance to relationships. It has been argued that the primary 
expression of belonging among human beings emanates from their culture or 
cultures and that this notion is vitally important to understanding the workings of 
peace and good governance within and between nations. In the international arena, 
diplomacy has developed a level of sophistication over centuries to manage 
negotiations particularly between like nations. Within nations, and from wealthy 
nations to less wealthy nations, the record is not as strong. Within many countries 
today, cultural groups and particularly indigenous cultures, experience deep 
resentment at the imposition by dominant groups of governing processes that 
disregard their sense of belonging. Likewise, in countries where indigenous people 
are in control of their jurisdiction, they frequently experience a similar sense of 
resentment at the imposition by dominant countries of influences that disregard their 
sense of belonging. 

A theological exploration of the contextual origin of the biblical word for 
peace points to its role in society in the creation of wellbeing. Peace results when 
relationships are considered to be right, and relationships are considered to be right 
when they are just. When these principles are applied in society, they do not 
promote a one sided view, but encourage mutual respect and reciprocity. It was 
argued that people's sense of belonging is an important and often overlooked factor 
in governance and policy formation. In the quest to achieve social, economic or 
environmental ends, greater prominence could be given to indigenous and other 
cultural ways of doing things. 

Such an approach would be developed with mutual obligations, but among 
those would be sensitivity to and acceptance of indigenous and other cultural 
paradigms, processes and ways of doing things to achieve the agreed goals. It was 
argued that this would help create relationships that would have the qualities of 
rightness and justice about them, which in tum would build trust and develop social, 
economic and environmental capita:!. Furthermore, the richness of alternative 
paradigms would provide new colour and competition and encourage confidence 
and creativity. 

Two contemporary examples in Aotearoa, New Zealand were described. 
The first outlined the rupture to the relationship between the Government and 
families on lower incomes, including a disproportionate number of Maori and 
Pacific people. The role of the Church, academics and NGOs in advocacy, public 
debate and research to help restore the relationship and ensure sustainable living 
standards out of poverty, was outlined. The second example illustrated the 
application of a process called Family Group Conferencing, whose roots lay in 
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indigenous extended family meeting processes, for child protection and youth justice 
work. It strengthens family decision making and contextualises the process within 
their sense of belonging. This is now part of New Zealand law and has the capacity 
to help refocus child protection, youth justice and safety policy for the future. 
Furthermore, it has been widely adopted internationally. 

The paper contends that peace is a high and worthy goal that it is essentially 
relational and is achieved when values like respect, trust and mutual obligation are 
present. Peace, like harmony reflects the qualities of wellbeing. It does not happen 
in society by chance. [t comes about through good governance. Tui Atua Tupua 
Tamasese Taisi Eft captures the sensitivity and spirit sllccinctly: 

2 

6 

7 

To respect nature is to respect man; to respect one's fellow men is to respect 
one's self; respecting the soul is to respect the body and mind; respecting life is 
to respect death. Each and together they provide the ' pii pii ama vae vae 
manava' for mankind.24 
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An Addendum: 
One of the advantages of promoting an ongoing open dialogue is the opportunity for 

keynote speakers and commentators/reviewers to meet and exchange views, reflect on the 
views of the other and to refine, where necessary, these views. These opportunities are 
about learning from and sharing with each other. Charles Waldegrave takes this opportunity 
to respond to lane Kelsey's critique. We include his response here to help keep the 
structural flow of the book. 

"Responding to Jane Kelsey's Response: 
lane Kelsey has every right to critique my paper, indeed she was invited to do so. 

reply briefly because of some factual errors in her text and her introduction of some critical 
policy perspectives which I think warrants a response. 

Firstly, the Working for Famil ies (WFF) package does not exclude beneficiary 
households as the critique alleges. WFF has four parts which include: increased Family 
Support which is a tax credit paid to families with dependent children; a new In Work 
Payment which is a tax credit for low and middle income families with dependent children 
where the parents between them are employed for 30 hours or more (20 hours for a sole 
parent); increased Accommodation Supplement payments for housing costs; and increased 
help with child care costs and 20 hours free child care for 3 and 4 year olds. All 
beneficiaries are entitled to each subsidy apart from the In Work Payment (lWP) and all four 
parts of the WFF package contribute to the reduction of poverty. 

Secondly, work is a recognised route out of poverty in post industrial societies. It 
is, in fact, the most common route out of poverty. New Zealand continues to have one of 
the very lowest unemployment rates in all of the 'developed' countries. The IWP was 
designed to help sustain that low rate of unemployment and provide an incentive to lower it 
further by ensuring that employed people with children are able to provide adequately for 
their children . In other words it was designed to help keep families sustainably out of 
poverty. Many New Zealanders who were unemployed seven years ago are employed today 
as the unemployment rate has halved. The IWP does not punish beneficiaries, it encourages 
participation in the labour market which enables a route Ollt of poverty. At the same time 
beneficary families have full access to the other three parts of the WFF package. 

Finally, the Family Group Conference (FGC) was presented in my paper as an 
example of a national policy being developed from an indigenous Maori process at the 
request of indigenous people. It has proved to be effective in many different national and 
local settings. Of course some applications of the process can be critiqued, but in a 
conference on Indigenous Cultural and Religious Concepts of Peace and Good Governance, 
the FGC is an excellent internationally recognised policy example for family problem 
solving and conflict resolution. 

Charles Waldegrave" 
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The Dilemma of Social Justice in the Global Market 
Era: 

A response to Charles Waldegrave: 'Peace and Conflict 
Resolution for Church and Political Society' 

JANE KELSEY 

Although I come from a secular background, I share the values that 
underpin Charles Waldegrave's contribution. Social justice requires a holistic 
understanding of the cultural, social and material wellbeing of our communities, 
the centrality of family in its diverse forms, a cultural pluralism that celebrates 
both diversity and uniqueness, protections for those who are vulnerable or 
violated, and a commitment to reciprocity and community where the whole is 
more than the sum of its parts. [t also assumes a future that is built on redress 
for past wrongs and empowerment of indigenous peoples who have been 
oppressed and marginalised in their own land. 

We live in a society, and a globalised economy, where these values and 
priorities struggle to survive. Notions of famil y as a social and cultural, as well 
as an economic, phenomenon are changing. [n part, this reflects healthy 
challenges to the narrow European nuclear family that has dominated New 
Zealand policy since 1840; today, policy recognises whanau, multiple marriages 
and divorces, single parent families, long term de facto relationships and same 
sex civil unions. But an equally powerful and negative factor is the dominance 
of market economics with the accompanying growth of inequality, stress on 
relationships, lack of work-life balance and reduced state support for families. 
Similar influences undermine cultural values and practices that are essentially 
collective, reciprocal and integrated within the natural world. 

Rolling back the intrusive, monocultural and centralised state was meant 
to liberate diversity by giving people more choice and freedom. Instead, we find 
that real decision-making power is vested in abstract 'markets' that treat people 
and nature as commodities to be bought and sold, and in practice are controlled 
by companies, investors and individuals with wealth and power. Beyond the 
nation state and constitutional protections we find that secretive international 
forums and treaties increasingly bind our future choices without our consent. 
Even settlements for the Crown's breaches of Te Tiriti 0 Waitangi have been 
monetised - most notoriously in the Sealord deal, where Tiriti rights over the 
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fisheries were terminated, against the objections of numerous iwi (tribes), in 
return for a half share of a large fishing company whose primary asset was 
transferrable property quotas in fish. 

This distorted lens on life has become normalised through the policy 
prescriptions of neoliberalism. These are standard loan conditions by 
international financial institutions like the World Bank and Asian Development 
Bank and embedded in the 'trade' rules of World Trade Organisation and similar 
regionai and biiaterai agreements. They are aiso embra"t:J by 1II0sl of the 
political parties that compete to control our national governments. People are 
repeatedly told that 'there is no alternative'. Our only 'choice' is over the agree 
to which we abandon our futures to a global marketplace that is dominated by 
those rich and powerful states and corporations that claim the power to make the 
rules to serve their interests and to disregard them when they do not. 

Many commentators, including Waldegrave, have documented how 
class stratification in New Zealand society intensified under neoliberalism and 
how poverty, especially child poverty, became a structural feature of New 
Zealand society. The philosophy and machinery of the redistributive welfare 
state, which were premised on the maintenance of full employment, are seriously 
eroded. Individualised responsibility, strict targeting of support and a niggardly 
attitude to social need now prevail. Remnants of the past appear as exceptions to 
the rule. The prevailing approach to policy is economistic, ahistorical, asocial 
and short sighted; it fails to appreciate lessons from the past or consider the 
future in other than economic terms. 

As Charles Waldegrave says, successive Labour-led governments since 
1999 have moderated the extremism of the post-1984 regimes that are 
pejoratively known as Rogernomics, Ruthensia and lennicide. However, in 
doing so they have adjusted rather than abandoned the 'fundamentals' of 
neoliberal economic and social policy and remain deeply committed to 
neoliberal globalisation. 

Working for Families is a prime example. The package is intended to 
provide low and middle-income families with long-overdue compensation for 
the erosion of their wellbeing over the past 20 years. As such, it will make a 
significant difference for those who are eligible. Yet it is also fundamentally 
flawed. It reflects the underlying premise of neoliberalism that paid work is the 
solution to poverty. To quote Social Development Minister David Benson-Pope 
in April 2004: "The Government believes that ultimately work is the best way 
out of poverty and provides the best social and economic outcomes for families 
in the long run" (New Zealand Herald. II April 2006). Consistent with this 
ideology, the package is only available to couples who work for at least 30 hours 
a week or sole parents who work at least 20 hours a week and who do not 
receive any welfare benefits. I 

In other words, it is not simply about family support, but is also intended 
as a work incentive to change the behaviour of parents who are on welfare 
benefits. 

This raises three questions that Charles Waldegrave, in endorsing 
Labour's package, fails to explore. 

First, as the Child Poverty Action Group (CPAG) has repeatedly pointed 
out, the Working For Families package condemns New Zealand's already 
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disadvantaged children to begin life of poverty from which they may never 
recover. Those who pay the price of the government's ideological beliefs are the 
230,000 children who face an unequal start to life simply because their parents 
are beneficiaries (see most recently, Donna Wynd, 'Committed to Fairness and 
Opportunity? A Brief Analysis of the In Work Payment on Maori and Pasifika 
Families, Backgrounder 01 /06, April 1996). CPAG calculates that 175,000 
children are likely to remain in hardship after the Working For Families 
package. 

This sits uncomfortably with New Zealand's (and Labour's) welfare 
state commitment to equality of opportunity and the government's obligation to 
provide adequately for children under the UN Convent ion on the Rights of the 
Child. It contradicts the Labour government 's own 2002 Agenda for Children, 
which aims "to make life better for children" and its social policy published in 
2004 that recognises "poor child health is linked to poor adult health and also to 
broader poor outcomes including unemployment and crime". 

The differential impact on Maori, compounding the structural 
inequalities of colonisation, also constitutes another violation of the Crown's 
obligations under Te Tiriti 0 Waitangi . Maori and Pasifika families are often the 
poorest, largest and most benefit-dependent. In April, 2006, the Ministry for 
Social Development released figures that showed 93,423 Maori children and 
137,857 non-Maori children would be excluded from the benefits of the package 
because their parents were beneficiaries. This represents 45.9 percent of all 
Maori children, 29.6 percent of Pasifika children and 12.3 percent of Pakeha 
children. Such discrimination negates the possibilities for these children to 
participate, belong and achieve within New Zealand society. Even in economic 
terms, abandoning such a significant number of today's children will deprive 
New Zealand of the healthy, educated and socially stah le adult generation we 
will need in the years ahead. 

Second, this policy punishes parents and families who rely on benefit 
income, whatever the reason. Today, such discrimination passes almost 
unremarked. In a period of very low unemployment, it is assumed that everyone 
who wants a job can get one. The distinction between low paid workers and 
beneficiaries draws on a catalogue of stereotypes that depict the poor and 
dependent as bludgers. 

Such caricatures are atypical. Yet they conveniently obscure the single 
parents who choose to be caregivers for their pre-school children, mothers who 
have fled with their children from abusive relationships, the over-50s who find 
themselves unemployable but will not be eligible for the pension until they are 
65, the skilled migrants who are treated as second-class citizens and denied the 
chance to work because of endemic racism, applicants for refugee status who are 
not legally permitted to take paid work, or contract workers in cleaning, 
hospitals and fast food outlets who are part of a churning and exploitive labour 
market that has them in work one week and laid off the next. These 
circumstances endure even in periods of historically low unemployment. 

Third, the primacy placed on paid work assumes an economy that is 
growing. Yet economies move in cycles. A future economic downturn or 
recession will bring with it rising unemployment. Whether a downturn is short 
and moderate or deep and more prolonged, it will put enormous pressure on a 
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seriously eroded safety net. A policy that punishes people who are not in paid 
work will intensify pressures for more 'labour market flexibility' - which, when 
translated means more intense competition among workers for jobs that have 
lower wages and conditions, fewer protections against exploitation and renewed 
attacks on trade unions. I f someone loses their low income, insecure job they 
will also lose the In Work Payment in the Working for Families package. 

In an economic downturn, the government will also face concerted 
pressure from business lobbies and opposition parties to cl!,t taxes so that 
companies will remain in New Zealand and revive economic growth. Even if 
that pressure is deflected, we will see mounting demands on a diminishing 
budget. For poor families who are dependent on benefits, as well as those in low 
income jobs, this may well mean higher user charges for core services, and 
tighter targeting with lower entitlements to state support. 

In summary, social policy cannot secure social justice when its 
philosophy fails to recognise fundamental human values. Neoliberalism in 
domestic policy and international rules that give primacy to markets are the 
antithesis of those human values. 

The benefits and limitations of micro-initiatives need to be assessed 
against this backdrop. The rosy picture Charles Waldegrave paints of family 
group conferences (as with his story of the church-sponsored Hikoi of Hope) 
fails to do that. 

Clearly, families and communities in crisis must have access to ways of 
resolving disputes that work best for them. Family group conferences can and 
do serve that purpose, provided they are not overly institutionalised or co-opted 
in culturally inappropriate ways. But we have found in recent years that 
progressive and pluralistic initiatives are highly vulnerable in New Zealand to 
opportunistic attacks by politicians, professionals and commentators. Sadly, the 
Labour government has been unwilling to defend most of these initiatives. That 
remains a risk in a legal system where many of its practitioners remain deeply 
wedded to adversarial and monocultural English common law practices. It may 
be that family group conferences are now sufficiently well embedded to survive 
such pressures. But the greatest system for resolving individual cases of family 
breakdown, youthful deviance or conflicts within communities, cannot address 
the systemic causes of such conflicts. 

This returns us to the core values, principles and priorities that drive the 
society. When those are premised on individualism, self-gratification, profit 
taking, commodi fication and exploitation of people and nature there is an 
intrinsic imbalance in the social, cultural and spiritual world. Addressing that 
conflict requires much deeper, structural solutions than the current approach of 
fine-tuning the neoliberal framework. The more deeply and uncritically we are 
immersed in that alien paradigm, the difficult that transformation will become. 
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Notes 

Charles Waldegrave is right to point out that beneficiaries are entitled to other 
parts of the package than the In Work Payment (IWP) referred to here. However, 
the result is that the one-child family that is entitled to the full tax credit gets $142 
for the child per week; without the I WP this falls to $82, whieh is a big difference. 
The package also includes cuts to the Special Benefit and adverse changes to 
other benefits. 
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TEN 

On Charles Waldegrave's 'Reflections' - The Next 
Steps? 

RA YMOND PELL Y 

Charles Waldegrave's rich and experience-based paper works with two 
basic concepts: a sociological notion of belonging; and a biblical one (derived from 
the covenantal and prophetic traditions of the First Testament) of peace understood 
as right (or just) relations in society. The relevance of these concepts to 
contemporary issues of governance are then demonstrated with reference to ' poverty 
alleviation' in New Zealand and Family Group Conferences. 

In this response I shall suggest how these basic concepts could be developed 
further, their applications clarified and strengthened. If Waldegrave's paper goes 
into a second edition - as I hope it will - what could be the key points for further 
exploration? 

I 

First, then, the notion of belonging. In Waldegrave's account, a sense of 
belonging derives from people's participation in the practices and rituals of their 
particular culture. Family life is a prime example; important are social rituals around 
birth, marriage, death, as well as how certain people are invested with decision
making power. These practices, which can vary greatly from culture to culture, 
impart values "such · as reciprocity, mutuality, sensitivity, boundaries and the 
plethora of unwritten rules of communication". At home in "homes and villages", 
the practices that enable belonging are sacred partly because of what they achieve, 
and partly because they derive from the long memory of tradition. The suggestion is 
that people find their identity and well-being from life-long participation in culture 
thus defined. 

Several questions come to mind. If one asks about the justifications of a 
given culture, one might get the answer, 'that' s just the way we do things around 
here' - and this reflecting the observation that most people ' do what they do' 
without reflecting on its meaning or rationale. Suppose, however, we take 
Waldegrave' s account of culture out of the village society where it is at home and 
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transfer it to the cultural melting-pot of modernity and the big city, what then? Two 
problems arise: how the varied cultures represented in the city relate to one another; 
and, just as important, how inter-generational continuity is to be achieved within 
given cultures. Once these questions are raised - and who does not face them in 
some form or another? - then a purely practice-based account of culture can threaten 
to unravel. Put another way: given that cu Iture is by nature derived from tradition, 
how can it maintain itself as a living dynamic capable of innovation, adaptation and 
communication in modern urban society? Here, it seems to me, a class of persons 
one might describe as thinkers, seers, prophets, reformers will be crucial : people 
with a deep experience and understanding of their culture, who know and participate 
daily in the rituals of the sacred that underpin and pervade it; who, possessed of this 
heart-knowledge, are the ' keepers of the fire ', the innovators and communicators 
without whom the womb of culture can threaten to become sterile. 

The seriousness of these questions emerge if we consider the issue of 
communication in a pluralist society of difference, diversity, or otherness. There are 
some differences of culture, we might say, which, though considerable. are 
nevertheless tractable to dialogue, where taonga (cultural treasures) can be given and 
received . While final understanding may never be possible, some understanding and 
reciprocity is always attainable. The example of Family Group Conferences is a 
case in point. If, however, we ' up the ante ' and argue that cultures are so different 
that mutual understanding is virtually impossible, then we have a situation where 
little or no communication is possible, where gifts are unlikely ever to be given or 
received. The next step on from that - it need hardly be said - is one not just of nil 
communication but of mutual anathema, demonisation, stereotyping and prejudice. 
Now we have taken the fateful step into a realm with potential for ethnic cleansing 
and cultural genocide. 

My point is simply this: for the survival of cultures in modern society, for a 
positive experience of communication-in-difference, there needs to be something 
more than a practice-based account of culture: one that, while it respects the self
definition of given cultures, nevertheless addresses the unavoidable agendas of 
communication (or dialogue) across cultures and with modernity. 

II 

Similar questions could be pursued in relation to Waldegrave' s account of 
ancient Israel's understanding of ' peace' - closely related to contemporary notions 
of wholeness, well-being, belonging - as 'covenant ' or right (or just) relations 
within the life of the nation . Based on the nation ' s experience of deliverance from 
slave-status in Egypt into freedom and nationhood in the 'promised land', a 
covenant or agreement was drawn up as between the liberator God and the liberated 
people. This Law was first codified as 'ten words' (or commandments) that defined 
the relation between people and God - the nature of God, the ban on idolatry, the 
keeping of the Sabbath - and then the relations between people and groups in the 
nation - respect for parents, bans on murder, adultery, stealing, bearing false 
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witness, covetousness - the latter being the primary focus of Waldegrave's 'just 
relations' interpretation of Israelite covenant law. All this was then in subsequent 
years greatly expanded and refined into the whole corpus of law now referred to as 
the Torah . In this scenario the Prophets were people who, out of their own deep 
understanding of the covenant, its origins and rationale, had a mordant sense of 
when it had been transgressed . Again and again the groups which they championed 
·"vere -"vidows, orphans, strungers, the peor. Fer the prophets justice was thus a 
proactive, passionate concept that referred to the initiatives needed to restore just 
relations in society and with it peace. 

So far so good; but what - picking up on my earlier discussion of cultural 
belonging - is missing here? Let me highlight three issues: 

• Lest we fall into an extrinsic (or purely practice-based) notion of 
just relations, it needs to be emphasised that the living of justice 
required (and requires) a deep change of heart by all. Jeremiah 
looks forward to the time when God 'will write it [the covenant law] 
on their hearts' (31 :32); and Ezekiel speaks of God's intention to 
'remove the heart of stone from their flesh and give them a heart of 
flesh' (II: 19; 18:31; 36:26). In this way the prophets of Israel 
correspond to the class of 'thinkers, seers, prophets, reformers' that 
I referred to in my discussion of Waldegrave's account of 
belonging. They would appear to be as necessary in the one as in 
the other. They, so to speak, can be seen as the ' early adopters' of 
the change of heart that restores justice in an unjust situation, who 
urge this same change of heart on their fellow citizens . Is this 
' change of heart ' the thing that makes the difference between a 
living and a dead culture? A culture with a future, one that has not 
got stuck in the past? 

• Equally vital to the Israelite understanding of covenant was insight 
into the basis (or well-spring) of ethics. Here the concepts of justice 
and freedom went hand in hand. Classic are the precepts set out in 
Leviticus 19. After each instance there is the oft-repeated refrain, 'I 
am the Lord', and this as shorthand for, 'I am the Lord your God, 
who brought you out of the Land of Egypt' (19:34). The experience 
of liberation - stemming from God's proactive justice - was the 
master impulse of ethics. Leviticus 19:34-35, for example, reads, 
'When an alien resides with you in your land, you shall not oppress 
the alien. The alien who resides with you shall be to you as the 
citizen among you; you shall love the alien as yourself; for you were 
aliens in the land of Egypt: I am the Lord your God ' (Compare 
Exodus 23 :9; 22:21 ; Deuteronomy 24:17). The prophets and law
givers of Israel were thus people with memory; who understood 
their own history in such a way that its implications for just 
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relations in the present (and in relation to new problems) could be 
drawn out. Memory of being slaves/aliens in Egypt in the past 
turned into a living memory in the present that bore on how to 
integrate aliens or strangers into the new free society of Israel. That 
would be justice. In this way we can see how cultural memory can 
become dynamic and truly ethical in the present. What, then, would 
be the analogues in contemporary understandings of culture? What 
is ethically memorable in the treasured traditions of given cultures? 
What are the ongoing ethical implications of such memories? 

• A final point might be around the notion of belonging in Israelite 
perspective - and the questions it raises about 'culture ' . All the 'out 
groups' of society championed by the prophets - widows, orphans, 
strangers, the poor and others (See Exodus 22:22 and many other 
texts) - were people who did not belong in any meaningful sense to 
family or nation ; and this because either they had no standing (or 
place to be) in the fabric of society or they had no effective share in 
the wealth or goods of the nation. Justice in this perspective was the 
process whereby they were re-integrated into viable social living; 
freedom being the other word that gathered up the historic 
resonances of moving from being 'out' to 'in' - an exodus journey 
that needed to be a permanent dimension of the nation's life. The 
Passover, key ritual in Israel ' s life, rehearsed the nation's liberative 
' salvation history' again and again and thereby raised ever and anew 
the question of its implications in ever-changing circumstances. If 
there is a question that comes out of this, it would be: Can culture 
understood as an inter-related set of practices ever function 
satisfactorily as the master concept of political discourse? Does it 
not have to be set in a wider context of history, religion, ethics 
before it can come alive and so become politically useful? 

III 

As a bridge to the last section of this response, [ have a question of 
clarification. The major thrust of Waldegrave 's exposition of the biblical concept of 
peace (shalom) is to see it as referring to just relations between cultures. This is fine 
as far as it goes. The question is obviously central to AotearoalNew Zealand's on
going self-definition, sense of identity and nationhood. What would a national sense 
of belonging look like, one in which all cultures represented would feel included? 
Yet there seems to me to be an equally valid question as to what 'peace' and just 
relations might mean within discrete cultures. For does not the health of the whole 
body politic depend on the well-being of all its constituent cultures? Here I would 
plead for a more 'across the board' understanding of peace. Just as there can be a 
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I would plead for a more 'across the board' understanding of peace. Just as there 
can be a mythology about how good race-relations are in AotearoalNew Zealand, so 
there can be one about cultures not being in need of renewal and reform. 

IV 

Fina!!y, the third section of the paper, ' Illustrations frolli t..Jew Z~aland'. For 
me this is its strongest section and that because the focus is on cultural change and 
escapes the rather static notion of culture with wh ich the paper began . The story of 
how the 70/30 distribution of wealth in New Zealand was addressed in the 1990's by 
the ' poverty measurement' and the Hikoi of Hope is an inspiring one. It represents, 
furthermore, what could be described as a profound cultural shift compounded, on 
the one hand, by the clamour of the poor for justice and, on the other, by a certain 
change of heart (reflected in the election of a Labour Government) amongst the 
voters of the nation . The dynamics of how this happened wou ld repay further study. 

The story of Family Group Conferences, their origin in Maoridom and their 
widespread adoption in New Zealand and overseas, is one whereby - by some minor 
political miracle - the taonga (gift) o f a group relatively small in number and in 
relative wealth, is accepted and used for the good not only of the dom inant group, 
but of all. One can only hope that this will be the first of many such examples; and 
it is not difficult to see the very positive effect this has on the nation 's self-image. 
For is not this an example of ' peace ', of ' belonging', of just relations in action? But, 
to come back to my earlier question, what were the agencies, who were the people, 
who brought about this major cultural sh ift? What were the norms and outlooks in 
the cultures involved that enabled such a change? 

The way in which these examples are understood in the wider context of the 
paper' s concepts of ' belonging' and 'peace' could, in my judgement, be enriched by 
what I would call an ' economy' of giving and receiving - and here I understand 
'economy' in the sense of the original Greek oikonomia, meaning the norms and 
ethos that reign in a given household. Here, then, what belongs to 'peace' (just 
relations) in society is a sustained and innovative process of giving and receiving. In 
the Alleviation of Poverty example, the dominant group gives to the disadvantaged 
group. In the Family Group Conference example, the less advantaged group gives to 
the wider (or dominant) group - who in tum have to know how to receive. Giving 
and receiving - is not this an apt description of the kind of household we aspire to be 
as a nation? Is not this sort of cross-fertilisation whereby the cultural values of one 
group become fruitful for others the kind of political grace that would inform a free, 
just society in which all were stakeholders with a strong sense of belonging? Is not 
this the kind of thing that makes for peace? All the more reason, it seems to me, that 
the cultures represented in our nation should be - for all their rootedness in the past 
- in a flourishing, innovative state in the present. 
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ELEVEN 

Kia Rangona Te Reo 0 Te Wahine: Let the Voices of 
Women Be Heard 

JENNY PLANE TE PAA 

E toku atua. e toku atua 
Whakokotahitia te ngakou. ara. te hinengaro a au pononga katoa e tau nei. 

Meinga hoki ratou kia matau ki tau koupapa whanui e mea nei rna ratou. Meinga rarau 
kia haere ki runga i te huarahi a au whakahau. me te u ana rarou ki te pupuri i au lure, 

E te matua alawhai. awhinatia ra ratou e ngoikore nei, meinga hoki ra/ou kia whai kaha 
ki te mahi i nga mahi kotoa hei whakororialia ai kae 

E Ie malua aroha. aua ra malou e whakarerenoatia e koe. engari arahina malou i ru'lga 
i Ie huarahi 0 IOU maramalanga. Meinga ana kia hari hoki malou i rolo i lou aroha, 
He pono, kae to marau kaiarahi i lenei whakarupuranga ki lera whakotupuranga. to 

marau kai awhina maio 10 matou ariki. 
Amine 

E te whanau ate Ariki tena koutou katoa! Greetings to us all as we 
gather in the name of the God who is central to our faith belief. May the pursuit 
of peace and justice continue to be the basis of our common vision for all people 
in camps, villages, cities and nations throughout God's world. 

r am by profession a teacher and by academic discipline a theologian 
specialising in race politics and theological education. r am by birth both an 
indigenous New Zealander on my mother's side and the child of French, 
Armenian and English lineage on my father's side. In genealogical terms, [ 
know only of my indigenous history, language and cultural traditions to any 
significant degree, having been raised with Maori grandparents, great
grandparents, numerous aunts and uncles, and I am utterly blessed to have 
parents still alive. r know the stories of my people, Te Rarawa, and of their 
historic battles to acquire, retain and protect our land and, similarly, our people 
and our traditions. r am also proud of the way in which the influence of 
Christianity led eventually to the elimination of the practice of 'kai rarawa' I 
among my people. My whanau (Maori family) are either Anglican from Ahipara 
or Catholic from Pawarenga. 

My father's family history has of recent times proven both compelling 
and elusive, especially the 'darker' side, which I have thus far traced from 
Armenia to Madras, Singapore and Malacca - places settled historically and 
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literally enriched by Armenian businessmen from whom my paternal 
grandmother directly descended. My father's father was born in South Shields, a 
major seaport town in the far northwest of England. Perhaps one of the most 
strategically placed trading ports of its time South Shields is infamous for its 
harsh history of typical seaport bawdiness, smuggl ing, prostitution and 
drunkenness. My Pakeha2 family are predominantly Catholic. 

From the oral histories of both sides of my family come endlessly 
fascinat ing stories ·of cullni\:l, of intentionai harm being done to and by the 
people, of needless suffering (especially of women and children), of injustice, of 
efforts at peacemaking and reconciliation, of forgiveness and restoration. This 
personally lived frame of reference provides the backdrop to my contribution to 
this colloquium, just as it provides me the spiritual, intellectual and emotional 
lens through which I have over the years formed my own impressions, opinions 
and understandings about being indigenous, about being 'religious', about 
'conflict' and about what ought to constitute 'peace'. 

In my professional life, I have worked for the past 25 years or so in 
various social services, educational, local and central government and church
based institutions. I have experienced at first hand, personally and 
professionally, the truly awful effects arising out of situations of domestic 
violence, whanau (family) conflict, gang tension, through to the tragic effects 
and outcomes of politically inspired violence and conflict, not only in the South 
Pacific region, but beyond in Sri Lanka, Palestine, Korea, South Africa, Rwanda, 
Burundi and the United States. I have chaired the Steering Group of the 
international Anglican Peace and Justice Network for the past decade, during 
which time the Network has worked very closely with other major international 
peace and justice organisations. 

This brief and necessarily selective biographical glimpse is offered by 
way of positioning myself in respect of this gathering and its overarching theme 
of exploring 'Indigenous Cultural and Religious Concepts of Peace and Good 
Governance'. I am a woman of the South Pacific region privileged by my birth 
to live in a peaceful (comparatively speaking!) liberal democracy. I am a Maori 
woman of the Te Rarawa tribe, proud to know the inexorable sense of 
unconditional ' tribal' belonging. I am a professional theologian committed to 
the establishment of God's peace and justice 'on earth as it is in heaven '. 

I have a feeling I was one of the last to be invited to participate in this 
colloquium, but no matter, because the reason I was given suggests a significant 
recognition of the need to ensure the inclusion of the voices of indigenous 
women in all critical public debates. Certainly any credible discussion on 
'peacemaking' and its manifold associated topics demands the participation of 
women and so it is on the basis of congratulating the organisers for inviting this 
indigenous woman that I also acknowledge with very deep gratitude, just what 
an honour it is to be a participant in such a unique gathering of God's people, 
especially here in our very own exquisitely beautiful South Pacific! 

I have gone over and over the list of possible topic areas, which I have in 
turn assumed I am free to choose from?) I have puzzled over the I ikely origins, 
rationale and motivation/s for each one. I have found myself instinctively 
rejecting consideration of some (considering them somewhat 'fanciful' !). For 
example, I am increasingly astonished at the usually uncontested claims by some 
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contemporary 'historians' and other academics about their ability (even in the 
absence of any substantial ' body" of evidence) to provide a definitive position 
on what the ' traditional ' (usually referring to the ' pre-contact' period) 
'indigenous ' position on a specific practise, ritual or symbolism may have been. 

This astonishment leads to a second major consideration for me in 
attempting to find my way 'into' this particular piece of writing. All of the 
descriptive words and their associated or popularly ascribed concepts which now 
filler 'race' -based discourse such as 'tradition', traditional', ' culture' , 'cultural ' , 
' custom', 'customary', 'indigenous', 'sovereignty' , 'colonisation', 'ethnicity', 
'identity', 'tribal' , 'tribalism', indeed even the word 'tribe' itself - all of these 
words relate to concepts, understandings, attitudes, behaviours which are now, 
quite rightly, highly contested. In addition to these are the words we each 
variously use to describe those who came to colonise: Pakeha, Papa ' a, Palagi, 
Haole. It has , I believe, become imperative that those of us who are writing (in 
the as yet still somewhat ill-defined academic realm of 'race politics,)l, declare 
quite unambiguously just what we mean in our appropriation of certain words in 
our writing and in our speaking. Otherwise the risk of being utterly 
misunderstood is proportionately increased '6 

I have read most of the material already submitted to the colloquium and 
am deeply respectful of the ways in which my colleagues have approached the 
topic. I believe unequivocally that there are many taonga7 unique to the various 
cultural contexts that we bring to the collective South Pacific table, which 
deserve to be honoured, celebrated and embedded in all policy and governance 
frameworks. We have within our traditional indigenous languages, songs, our 
hymns, our artwork, dance, carving, poetry, stories and rituals, all of the 
sentiments, the values, the moral and spiritual codes and beliefs, and the socio
political and economic concepts necessary for good conflict resolution and for 
authentic peacemaking. And, yet the contemporary experience for all 
indigenous peoples, and especially for indigenous women in the South Pacific, 
somehow belies that cultural promise. 

Much has been written and spoken about both in terms of the colonial 
and now the post-colonial period, and so the various analyses emerging and the 
subsequent extensive exposure of historic injustice are now well known to us 
al1.8 

The contemporary South Pacific governments and key social 
institutions, including the denominational churches established by (and who 
have benefited from) colonialism, have over the past few decades attempted to 
ameliorate their historic complicity with colonial aggression in various ways. 
Some have offered apologies and compensation for past wrongs and are 
attemptinf to implement intentionally redemptive legislation, policies and 
practises. Some have refused to apologise but have established structures and 
policy frameworks intended to address historic injustice. to Some have created 
models for incorporating indigenous interests in an institutionalised 'enclave' 
arrangement. II Some have undertaken internal structural transformation 
intended to reposition indigenous people as true partners. 12 All of these 
initiatives have been generated as a direct result of oppositional activism 
initiated by indigenous peoples against dominant or oppressive institutions and 
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to the largest extent, all these initiatives have been honourable, courageous, 
justified and admirable. 

No government or public institution has undertaken its own 
transformative project to redeem historic injustice against indigenous peoples 
without being forced or aggressively challenged into doing so. It is, therefore, 
indigenous activism which has raised public consciousness and led eventually to 
those exemplary shifts in institutional po\'/er 'Nhich have occurred. Ho\.vever, 
what has not occurred and what troubles me greatly about the current situation is 
that a commensurate acceptance and practise by indigenous peoples ourselves of 
transferred public political accountability back to, and for, those for whom we 
are exercising civic or ecclesial leadership responsibility has not also occurred as 
transparently nor as readily as it ought. 

In my view, there has been too little, or at times no effort by indigenous 
peoples ourselves to self-evaluate just how well we are doing in our self
governing, self-determining, self-controlling activities. The rhetoric arising in 
cases of challenge to this reality whether from within or from outside the 
indigenous community concerned, is always framed within the now very 
effectively 'silencing' claims of latent or blatant racism, neo-colonial imposition, 
white male dominance, PakehaiPalagi oppression and so on. This rhetoric 
becomes seriously problematic when there is injustice within the indigenous 
community itself. 

It is my contention that indigenous women are being seriously 
disadvantaged by indigenous and other male dominance across the leadership 
spectrum and especially as this is being exercised in both cultural and church 
contexts. It is my contention that the greatest obstacle to peace and good 
governance in the South Pacific is the structural, attitudinal and behavioural 
devaluing and exclusion of women from critical leadership and decision-making 
roles in both the church and society. 

Pacific Women Leadership in Church and Society 

In the case of those South Pacific nations not so dramatically affected by 
colonisation, the outcome for indigenous women is just the same. So-called 
'traditional ' male leadership has been uncritically retained and exercised within 
the cultural sphere, and uncontested male leadership dominance has also been 
retained and exercised in the institutional church sphere. 

My sisters and brothers in Christ, I want to suggest that it is time for us, 
as self-respecting indigenous peoples, to undertake a radical evaluation of what 
is causing such a betrayal of God's promise of justice for all. I believe our 
evaluation needs to be as concerned with our own progress and standards as it 
does with an ongoing critique of the external forces, which continuously threaten 
our ability to remain viable and secure as indigenous peoples. It is time for us to 
remove the log from our own eye (Matthew 7: 1-5). 

It used to be that before I began to work as an indigenous academic for 
the institutional Church, I too would argue uncritically for 'traditional ' 
indigenous solutions to every contemporary social, political, economic or 
spiritual problem affecting anyone in society, but more especially, in my own 
context, those affecting Maori. I would insist that the keys to regional peace and 
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good governance are to be found within the values, practises and traditions of the 
indigenous peoples of the South Pacific, especially among those unjustly and 
unwillingly colonised and ultimately dominated by British, French, German, 
Australian and US forces . [was an eager subscriber to the 'cultural recovery' 
claim which, I now recognise, so unhelpfully and naively posits that simply 
through a return to the over-romanticised pre-colonial past replete with language 
and cultural traditions, the grossly inferior social , psychological and economic 
position of contemporary Maori will be reversed and permanently redeemed. 

While admirable in its overall intentions, the ideology of cultural 
recovery is insufficient, inappropriate and is now, I believe, in serious need of 
critical review, as the uncontested assumptions contained within it are now being 
increasingly exposed as problematic, particularly for women. 

After working now as an indigenous woman for nearly 30 years within 
both the public and the ecclesial squares, I have found it increasingly necessary 
to considerably modifY my original traditional indigenous solutions 
'arguments '. I have not shifted from an unwavering belief that the colonial 
experience for all South Pacific indigenous peoples was one ultimately of 'tragic 
transformation' , one that only differed by degree of damage done when 
considered from a comparative perspective across the South Pacific region. But 
what has primarily motivated me to rad ically rethink my own assumptions about 
indigenous 'solutions' is partly my own lived experience of working as an 
indigenous woman within an ecclesial institution where the interests of 
indigenous Anglicans are to the largest extent under indigenous control. In spite 
of th is example of unprecedented institutional sovereignty enjoyed by 
indigenous Christians within any mainstream denomination in the South Pacific, 
and in spite of holding a privileged senior academic position, mine has been an 
unrelenting experience of significant professional struggle and it has often been 
one of withstanding unwarranted, culturally motivated, sexist and racist abuse. 
While I am continuously encouraged by those from whom I seek solace about 
my situation to focus on the positive and life-giving experiences which I have 
also enjoyed in abundance as a pioneer indigenous woman theologian, it has 
now become apparent to me that one of the greatest deterrents to other 
indigenous women ever even considering pursuing careers such as mine is their 
close and increasingly distressed witness of my leadership experience. I have 
sought over the past decade to intentionally identifY women who I can and 
should mentor into the widest possible range of leadership roles, including my 
own, and so it has been with mounting despair that 1 have encountered time and 
again the perception that mine is an unenviable position, one which women do 
not see as desirable unless and until the associated abuse is first eliminated. This 
perception is surely an indictment upon uncontested cultural politics which 
simply protect and perpetuate male privilege, indeed, male domination. 

A very closely related secondary reason for my intellectual 'rethinking' 
project is the undeniably and unacceptably low level of 'successful progress' 
being made by indigenous women across the South Pacific region . Even my 
informal survey of key leadership positions across governments, both local and 
national, reveals a dearth of indigenous women in leadership. And, certainly, 
when it comes to church leadership, the situation is simply, undeniably, unjust. 
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The participation of indigenous women across the leadership, governance and 
decision-making realms of all Churches is disgracefully low, ifnot non-existent. 

Just three weeks ago, I hosted a gathering of Oceania Ecumenical 
Indigenous Women Scholars of Theology at my College. It was the first time 
for most to be in one another'S presence and to share stories of their experiences 
in theological education and in the various churches to which we all belong. 
There were women present from Tonga, Fiji, Samoa, Tahiti and Aotearoa New 
Z<:aiand, some New Zeaiand born and raised, others migrants to Aotearoa, and 
others living and working back in their own islands. Without exception, each of 
the women reported experiences of struggle, of abuse, of marginalisation, 
humiliation, and rejection at the hands of male church leaders. Many, especially 
those seeking for ordination, reported the complicity of women with the negative 
decisions and/or abusive actions of church leaders. The heartbreak each woman 
felt was rendered palpable and many of the stories are truly harrowing tales of 
extraordinary injustice, which will yet be told some day more pUblicly. 

For now, the priority for each of the Oceania women theologians is to 
strengthen ourselves for the work of serving God's mission. Ours too is the 
work of discipleship, of seeking to honour the Gospel imperatives of 
compassionate service for 'the least among us '. While it was important for us 
all to give witness to our personal and political struggles, there was always a 
prior recognition of the urgency for us all to be first preoccupied with the 
confronting issues of violence, poverty, homelessness, low level educational 
achievement, poor health , lack of access to quality child care and so on. These 
are the pressing life and death issues of mission and ministry for our churches to 
be involved in and these are the issues which South Pacific women of God 
consider our priorities. 

Our response to these issues is irrefutably borne out of our sense of 
cultural 'tradition '. But it is probably true to say that it is primarily out of our 
sense of being called by God through our baptism to be as servants with and for 
one another, that we act as we do. For it is in the process or act of coalescing our 
best understandings of Scripture with the very best of our cultural practises that 
we are able to feel truly reconciled, truly at peace with ourselves, and, therefore, 
with our ministries. It is where our so-called 'cultural' claims are at odds with 
our 'cultural' practises and, in turn, where those practises are at odds with 
Scripture that the problems for women are arising. 

We have an opportunity through forums such as this one to begin an 
intentional and loving process of redressing this situation of institutionalised 
brutality and injustice toward women. What I am reassured of is that whi Ie male 
church leaders consider their response and their leadership responsibility to take 
seriously the appeals now being made by myself and other women, the Oceania 
Women Scholars of Theology group, women students and ordinands with whom 
I am utterly privileged to work, will continue with grace and with courage to 
maintain hope and to pray that some day God's justice will indeed prevail for al l. 

It is for all of the reasons I have thus far outlined that I want to reiterate 
my claim that I believe the greatest obstacles to the achievement and the 
maintenance of peace and good governance across the South Paci fic region are 
indeed the twin evils of sexism and clericalism, especially as these are being 
'culturally' embedded within our own societies. While such a claim will 
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doubtless generate responses ranging from outrage to bewilderment, I trust my 
contribution will be received with the aroha (love) and rangimarie (peace) with 
which it is being offered. 

As I developed this paper, I had in mind those talented, faith-filled and 
deeply compassionate indigenous women who have been and who still are 
students of mine at the theological college I am privileged to lead. I had in mind 
all of the women from whom I have received through my baptism the gift of 
faith and who throughout my life have nurtured me to become a committed 
Anglican woman. Most of all , I had in mind the images of the little ones, our 
mokopuna (grandchildren) and those yet to be born - those for whom we are all 
morally responsible for creating home, Church and community environments 
characterised by aroha, manaaki tangata, atawhai, rangimarie, ngakau mahaki, 13 
security, opportunity, freedom, human rights, human flourishing. 

My friends, there is an undeniable gulf between the ideal I have just 
described and the reality within which too many of our women and children are 
suffering often unspeakable pain, and always so needlessly. In considering this 
topic and this gathering, it would have been so easy to have simply 'attuned' my 
voice to those I have perhaps unfairly described as the 'cultural romantics', but I 
have felt compelled to raise up before you stories of abuse within the Church, 
within our homes, within our communities. I want to give voice to the pain and 
the suffering of our own sisters, mothers, wives, daughters, nieces and 
grandmothers, those who have experienced the searing pain of abuse, the 
humiliation of being excluded, the outrage at being devalued or denied a place at 
the decision-making or leadership table, even as they have simply sought to be 
good, responsible and generous citizens; even as they have simply sought to be 
kind, humble and compassionate Christian witnesses and disciples in this idyllic 
South Pacific comer of God 's creation we are all blessed to call 'home'. 

I know you will support my claim that there can certainly be no enduring 
peace, nor good and just governance, as long as some among us are permitted to 
unfairly dominate while others are excluded on theologically and intellectually 
indefensible grounds. All God's people are deserving of enjoying the gifts of 
peace, of human security and of participating freely in the exercise of good 
governance for the benefit of us all. 

I agree with Amartya Sen 14 who insists that what any human person has 
is the actual capability to achieve. This is influenced by economic opportunities, 
political liberties, social facilities and the enabling conditions of good health, 
basic education and the encouragement and cultivation of initiatives. When 
cultural, gender or clerical politics are used to delimit any or all of these 
preconditions, whether by those inside or outside of one's cultural grouping, 
then it follows that injustice of the worst possible kind is being imposed, the 
prospects for peace are accordingly diminished, and the likelihood of good 
governance is predictably reduced, if not eliminated. 

I know from a close read of this colloquium's objectives that the issues 
of 'exploring seeds of conflict within indigenous cultures'; 'supporting gender 
equitable participation within indigenous cultures ' and 'identifying the role of 
women in peace-building and conflict resolution in indigenous societies' are 
priorities. I trust, therefore, that my contribution might stimulate some long 
overdue debate on any or all of these objectives, for they have all to do with the 
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long avoided question of ensuring justice for indigenous women in our Churches 
and in our societies. 

To my brothers in Christ, I appeal to you not to personalise my 
comments because that will simply disable us from being able to speak our 
truths in love with one another. Rather, I would ask that you theologise my 
comments, because I know I speak on behalf of my sisters when I say to you that 
we do treasure you beyond imagining, we do wish to respect you, to support 
you, to honour you appropriately. We take the words of John 13:34-35, john 
15: 12, Romans 12: I 0, and especially Ephesians 4: 1-7 very, very seriously. 

Dear friends, as we approach the New Year ahead, let us take Paul ' s 
words to heart -

Amen. 

let us with love, urge each other to live in a manner worthy of the call we 
have each received, with all humility and gentleness, with patience, bearing 
with one another through love, striving to preserve the unity of the spirit 
through the bond of peace: one body and one Spirit, as you were also called 
to the one hope of your call; one Lord, one faith, one baptism; one God and 
Father of all , who is over all and through all and in all. 

Notes 

Kai rarawa is the traditional practise of ultimate humiliation of one' s enemies. The 
words literally mean consuming the remains of those slaughtered in conflict and 
then defecating these back to the land. From a contemporary viewpoint, this appears 
as an awful practise and yet for its time and circumstances, it was an extraordinarily 
potent form of political aggression and dominance. 
Pakeha is a Maori term used ori~inally to describe those people who are descended 
from English and other early 19 century settlers and colonials and who choose to 
identify strongly with the customs and traditions of those early immigrants. Today it 
is used uncritically and therefore at times unhelpfully to describe all non-Maori 
excluding recent migrants or people of colour. 
As indicated by the colloquium organisers in various email correspondence 
concerning the proposed program: 
- Understanding the concept/meaning of peace among Traditional/aboriginal 
societies of Oceania; 
- Role of women in peace building and conflict resolutions in traditional religious 
societies; 
- Conflict prevention/Peace building measures among traditional/aboriginal peoples; 
- Conflict resolution measures among traditional/aboriginal peoples of Oceania; 
- Contributions of aboriginal culture to peace initiatives in modem Oceanian 
societies; 
- ' Seeds' of conflict in aboriginal cultures. 
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9 

Certainly 1 am anxious to avoid any immediate accusation of being a 'cultural 
traitor'! This is a term 1 have heard being used pejoratively and sometimes 
abusively to describe indigenous people or people of colour (especially women) who 
dare to proffer an internal critique of cultural traditions or practises which are 
considered either disadvantageous to, or undeniably oppressive of, women in 
society. 1 have often encountered aggressive responses to many of my own attempts 
to encourage reconsideration of cultural claims (for their epistemological legitimacy 
in the first place) or cultural practises which (in the contemporary realm) 1 consider 
to be either actually or potentially harmful to women. 
Recognising that race itself is a highly politiciscd construct, subject to multiple 
interpretations and applications, I am reluctant to proffer a single definition because 
even across the relatively lengthy time span within which 1 have been involved in 
theorising 'race politics' , the term ' race' has assumed real and changeable forms. 1 
consider racial differences to be: "the product of human interests, needs, desires, 
strategies, capacities, forms of organisation and forms of mobilisation. That these 
dynamic variables which articulate themselves in the form of grounded social 
constructs such as identity, inequality and so forth, are subject to change, 
contradiction , variability and revision within historically specific and determinate 
contexts assures me that race is indeed a social , historical and variable category". 
This is not a treatise on 'race politics', therefore 1 am choosing not to rise to the 
challenge implicit in what 1 am saying here; rather it is to make the point that such 
definitional practise is now unavoidable. 
Cultural treasures or gifts, precious things, valuable insights. 
See: Belich, James. Making Peoples. A History of New Zealanders,from Polynesian 
Selliement 10 the End of the Nineteenth Century. Auckland: Penguin Books, 1996.; 
Binney, Judith. and Gillian Chaplin. Nga Morehu: The Survivors . Auckland: 
Auckland University Press and Bridget Williams Books, 1996.; Durie, M. Te Mana 
Te Kawanatanga: The Politics of Maori Se/fDetermination. Oxford University 
Press: Auckland, 1998.; King, Michael. ed. Pakeha: The Quest for Identity in New 
Zealand. Auckland, Penguin, 1991.; King, Michael. ed. Te Ao Hurihuri: The World 
Turns. Aspects ofMaoritanga. Wellington, 1975. Reprint, Auckland: Reed, 1992.; 
Salmond, Anne. Between Worlds. Early Exchanges Between Maori and Europeans 
1773 - 1815. Auckland: Penguin Books, 1997.; Salmond, Anne. Two Worlds: First 
Meetings Between Maori and Europeans 1642-1772. Auckland: Penguin Books, 
1993.; Ward, Alan . An Unsettled History: Treaty Claims in New Zealand Today. 
Wellington: Bridget Williams Books, 1999. 
The New Zealand Government. 

10 The Australian Government. 
" The US Government in respect of Hawaiian people. 
12 The Anglican Church in Aotearoa, New Zealand and Polynesia. In 1992, the 

Revised Constitution of the Church provided for a partnership relationship between 
Maori and Pakeha based upon the 1840 Treaty of Waitangi and included Polynesia 
as an histOrically established ecelesial partner within the Church. 

13 In sequence these Maori words may be freely translated as love, the blessings of 
hospitality, compassion, peacefulness, a gentle heart. 

14 Amartya Sen was awarded the Nobel Prize lor Economics in 1998. He has written 
extensively on economics and philosophy. His most recent book The Argumentative 
Indian was published in June 2005. 
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TWELVE 

Indigenous Cultural and Religious Concepts of 
Peace and Good Governance: 
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Heard' 

FELETERlKA NOKISE 

E ui ina ua maea ona poe logo ma paepae ulufanua Ie Alofa Tunoa 0 Ie Alua - I 
Ie 101010 ole Allofale Paia a lalla auauna i Ie amataga 0 Ie tatoufonolOga i lellei 
050 - ae e Ie mafai ai lava ollafaaitiitia 0110 viiga - aua 010 0 Ie Aluafoafoa. 

o fa 0 Ie AllIa Soifua - 0 Ie mota 'isau 0 10 outou soifua ma se matou 010 

010 0 Ie Atua oafetalai - 0 Ie punavai 0 Ie Tofa Paia ma Ie Tofamamao 
Aemaise lava leneifa 'amoemoe so /ilo - ae 0 lenei uafaataunullina e ala iloilo 

Alofa TlInoa ma lana Pulefaasoifua, 
10 faalumallina lona viiga i lIpll, lagon a ma manalll ua opea i lana maillmalu 

Ilei -
ma 0 10 '0 fOllfollfaaleleina i laimi 0 tolOe 0 leneifaatasiga. 
Nona 10 Paia 0 Ie AllIa - 0100 liu ai nei lana aufaigaluega, 

o Paia ma mamalll 0 100 e 'e - i lOll sausaugala Samoa - e Ie loe ganegane i 
sau upu - aua 0 measina ua maea ona losi lour; ma mamanufaalili - 0 IlIlaga 

ua aloatoa -
e Ie toe mavae. la nona Oll so rna faiga Samoa. 

Introduction 

' I am humbled by the privilege to attend, listen, learn and speak in this 
colloquium. Thank you to the organising committee for taking the risk of 
inviting me, Now that r am here, the risk has become greater - especially now 
that my mouth is open - and all kinds of risky words are coming out to greet 
you, 

Ou Ie fa 'atalofa alu to you risk takers of our region! 
Ni sa bula vinaka to you risk takers of our churches! 
Kia ora kaulou risk lakers on Papatuanuku-in the moan a- of the Lagi 
rna Tualagi! 
Indigenous risk takers of the Pacific lend me your ears and discern the 
signs of the times, 
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When assessing keynote addresses there is a tendency to think of certain 
phrases such as: "thought provoking"; "informative and extremely profound"; 
"very interesting"; and "an excellent presentation". In reading your address, 
Jenny, all of these phrases and much, much more come to mind. 

Your address is a lamentation of the heart - an epistle on the restlessness 
of the spirit. Thank you, Jenny, for risking your spirit, for risking the sacredness 
of your being as a person, as a woman, as a theologian and as an academic. 
Thank you for risking your dignity. 

Now sit back and relax - or as we say in Samoan: see mai i ou seitaga 
rna/u - something we must do when we embark on the rather delicate and risky 
task of delving into the deep realm of values and belief systems; when we delve 
into the strengths and limitations of Jenny 's address. 

Sharing sensitively 

To speak from the heart takes more than mere courage and personal 
resolve. It is in essence an act of faith, for it requires inner spiritual strength and 
a deep commitment to life giving alternative readings to life's events. For you to 
share your vulnerability in a sensitive and caring way at a public forum, full of 
self-made critics, is indeed an expression of divine grace and human 
compassion. 

We acknowledge the sacred landmarks of your story and life journey -
much of which is littered with evidence of you having to endure being victimised 
by men and by the Church. To some extent, this victimisation was imposed 
through the co-existence and, at times, fusion of cultural norms, rituals and 
practices that shape and nurture your personhood and spirit. We acknowledge 
that telling your story invites further victimisation. 

The call you have articulated has never been a popular call amongst the 
majority of Pacific people. You have raised and given voice to concerns we 
already know, that we seem to understand but continue to perpetuate. The 
literary style and form you have used clearly portrays the exilic position women 
have been placed in by unjust sexist structures and processes, established and 
propagated by men, churches and cultures. 

You have reminded us again of some of the context for this 
ongoing and deliberate refusal to hear, to learn, to act. You share the deep 
pain that you and women continue to bear as a direct result of this refusal. 

Jenny, it is an honour for me to stand alongside your struggle - and I do 
so acknowledging the fact that as a male, I have been an active participant in the 
ongoing violation and abuse of women during my own life journey. And, 
without detracting from the seriousness and the urgency of your call for 
righteousness, I note that I myself have been the subject of ridicule from my 
fellow men for aligning myself with such a call. There is sensitivity in your call 
and in mine. 

129 



The need for concrete examples 

When I first read Jenny's address, the only conclusion I reached was to 
read it again and again and again. And, despite the merits of the insights offered 
and the validity of the issues identified, something seems to be missing. This 
carefully woven story identifies the major threads of contention but without any 
concrete examples. From an indigenous perspective, the finished product is an 
overview of a historic injustice that has resulted in a lack of peace. The pool of 
indigenous resources at our disposal to establish good governance seems amiss 
in addressing this injustice. Although there is a deliberate appeal in the address 
to traditional indigenous solutions, these solutions are not specifica lly named. 
This being the case, the analysis can be viewed as abstract, as a disassociation. 
That is, it might be read as a disassociation from the call for active, 'concrete ' 
participation in the quest for peace and good governance. Despite this 
possibility, there is no denial that the address invites us to examine our own 
indigenous gender arrangements. We need to do this in order to do justice to 
what Jenny may have had in mind in providing us with such an overview. 

I am going to risk your being disappointed with my approach by 
proposing that a starting point in our quest for peace and good governance, is to 
start with you and I as individuals. On the surface this will appear to undermine 
our much revered communal context, but deep down, I contend, it will enable us 
to wrestle with a fundamental truth, one we prefer to ignore and, at worst, deny. 
I appeal to you to not spend this colloquium debating the rights and wrongs of 
my starting point. If that happens, then this colloquium will in the end suffer the 
same fate as others before it - just another wonderful reunion of diverse brain 
cells unable to hear the cry of the heart for a just and peaceful world! 

Let me provide what I consider to be a 'concrete' example of a 
traditional indigenous solution to the question of gender inequality. Here I 
highlight what I consider to be the cornerstone of our gender arrangement in 
Samoa, the Feagaiga (sacred covenant). In so doing I acknowledge the wisdom 
of my fathers and mothers who are here today. 

The Samoan Feagaiga 

Feagaiga are the keepers of our oracles and traditions and the experts of 
our faaSamoa (Samoan culture/customs). Ponder these questions : Who is the 
Feagaiga? Where is the Feagaiga? IYhat has happened to the Feagaiga? 

In relation to gender, the Feagaiga epitomises the sacredness and dignity 
of our women. At the same time it defines the parameters and orders the space 
between women and men. The position of Feagaiga in our Samoan social order 
can never be understood properly if we resort to western social constructs of 
'high' and 'low'. Women of Samoa are not 'high' or 'low', they are at the 
centre. They are at the centre of Samoan society 's structural framework . In 
ancient Samoa the importance and sacred status of Feagaiga was displayed for 
all to see. Each family had a Feagaiga, who was usually a woman and each 
Feagaiga had a distinct fale (house) in the family residences, usually situated 
alongside the fale (house) of their family matai (chief). Furthermore, the 
Feagaiga status was known by way of the particularities of behaviour and 
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attitudinal displays - the latter expressed mostly through the perfonnance of 
respectful behaviour or gestures. During meal times, the food for the Feagaiga 
was taken to her fale, where she would be served and waited on until she 
finished . Only the Feagaiga and the Matai of the Aiga (family) were treated this 
way - an acknowledgement of their sacredness and dignity. 

This daily drama of acknowledging and respecting women was also 
acted out at the village level. As a group, women came together to constitute the 
Nuu 0 Tamaitai (council of the daughters of the village). This council was 
considered on par with the Nuu 0 Alii (council of chiefly men). The existence, 
in ancient times, of these two counci ls personifies the Samoan understanding of 
soo'ula (the need for connection and linkage - the tenn viv idly describes the two 
ends of the ula or necklace coming together). Note that members of the Nuu 0 

Alii and Nuu 0 Tamaitai are eligible for membership in the Village Council. The 
Village Council always consulted the Nuu 0 Tamaitai. This was not an act of 
tokenism. Rather, it was their responsibility to seek the wisdom of the Feagaiga 
of the village. Here the Nuu 0 Tamaitai was considered Feagaiga of the village. 
They were believed to have the power to bring about balance, to maintain an 
equilibrium; a sense of peace. Here a model of good governance existed. How 
well might that model be working today? 

"Times are a-changing" 

Bob Dylan'S song, "For the times are a-changing", aptly describes the 
reality of the effects that the winds of change and the tsunami of socio-political 
displacement has had on our Feagaiga (as concept, ideology and person) -
changes often promoted in the name of progress and development. 

The import of explorers, traders, missionaries, foreign governments, 
tourists and migrating populations, from the 18th Century on, has been more than 
economic. It has impacted on the Feagaiga and its impact resembles a Greek 
tragedy and rivals Milton ' s "Paradise Lost" in tenns of its magnitude and 
disastrous results. In simple words: we, Samoans, have "lost the plot". 

I do not align myself to the seemingly stereotypical implications 
regarding the impact of missionary work on our lives, whereby they are blamed 
for the way they introduced and activated the Christian faith in our islands. 
First, they were the product of their own context and their theology was the 
product of the Christian churches of the time. They came ignorant of Samoa's 
cherished values and practices. They were infonned only by what they knew. 
We, Samoans, on the other hand, had the knowledge and wisdom, the history, of 
our own religious and spiritual journeys. So what happened? 

I do not accept the view that Samoans were passive recipients of the 
Christian faith . I say that Samoans were at that time fully aware of the content 
of missionary teachings. At the end of the deal, in the final analysis, we actively 
said "yes". But what did we say "yes" to? I guess we had become victims 
of our own instant willingness to be converted to something that we did not 
really understand. How can thousands of years of religious and spiritual life be 
replaced in an instant by an alien religious framework? 

What was more likely was that we wanted something that the 
missionaries had. I am not so sure that it was their theology. I suspect it was the 
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physical manifestation of their theology. That is, the mIssIOnaries looked 
different, dressed different, spoke different. It is recorded in one of the 
missionary journals that a Samoan was so overwhelmed with his first encounter 
with John Williams that he turned to other Samoans and proclaimed: "They 
don't have fingers and toes" - a fair deduction given Williams was wearing 
clothes and socks. Fascination with new material goods could be overstated. 
But the appearance of the missionaries captivated our eyes and senses and 
eventually our souls. And, to what cost? For one, we lost the sacredness and 
dignity of our Feagaiga. We, Samoans, can debate and rationalise this claim for 
as long as we want, but the truth remains, we have lost the Feagaiga. 

Missionaries in Samoa during their initial years of contact focused on 
the Old Testament. The New Testament was read but hardly preached. 
Therefore, God was portrayed to us as a patriarch who was somewhere up in the 
clouds, multi and omni majestic, powerful and subject to fits of dreadful wrath 
every now and then. This theology was defined by men, propagated by men, for 
the benefit of men. What of the women? The churches that emerged could not 
discard women altogether. After all , God also made them. However, the way the 
early Samoan churches tried to accommodate them was to introduce a paradigm 
shift in the theological thinking and positioning of women in the church. The 
Catholics put forward Mary - Mother of God, Virgin, Pure. The Protestants put 
forward Eve - Mother of all Seductresses. And, so the Feagaiga was to be 
redefined within this theological nightmare. Within Samoa's structural society. 
the nightmare was even more frightening: the title Feagaiga was then bestowed 
on Faifeau or Pastors - all men. The spiritual and cultural significance of the 
covenantal relationship, the Feagaiga, which safeguarded the dignity and 
sacredness of our women, was transferred here to men by men - and for what 
purpose? The first Samoan pastors of the London Missionary Society church in 
Samoa were ordained in 1836. Six years after initial contact. All men. Who, I 
ask, has benefited most from this transition? Our indigenous gender 
arrangements, such as the Feagaiga structure and covenant, have liberating 
elements that are conducive to the attainment of peace and good governance, but 
sadly are buried or lost under cultural changes. 

Conclusion 

I have hinted at some of the issues that arise for me from Jenny's 
address. I want to conclude by grounding my starting point with you, with me, 
and more specifically with reference to us men. The liberating elements in 
Jenny's address are of no value if we men are not willing to face up to our own 
individual stories - and our own part in the cultural and religious displacement 
of women. 

I was most fortunate and certainly blessed for the opportunity to work 
under the Reverend Charles Waldegrave and Taimalie Kiwi Tamasese at the 
Family Centre at Lower Hut! in Wellington for a number of years. It was there 
that I became involved in working with approaches to tackling violence, 
specifically in relation to Pacific men. For eight years I worked there with our 
Pacific men, ending only when I left for Fiji in 1998. All the men I worked with 
were referred to us by the Court. They had histories of violence and abuse 
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towards women and children in their families and communities. Some of these 
men were threatened by the HIV virus and little was known about its prevalence 
amongst our Pacific communities. The issues of sexuality were both complex 
and far-reaching. And, they intersect with issues of male violence. The 
therapeutic messages we fostered in our men's group was founded on two 
fundamental principles, principles that garnered our work. Principle I: Your 
wife and children will never be safe if you are not safe yourself. Principle 2: If 
you are not safe, the violence and abuse that you enact on your partner and 
children makes us all very unsafe. 

A t the heart of our work at the Centre was the principle that our 
Pacific/Samoan families needed to reclaim the values and strengths offered in 
our Pacific/Samoan traditions. For the Samoans, important amongst all of these 
was the authority of the Feagaiga espoused in the Nu'u 0 Tamaitai. For Samoan 
men, this guides and aligns our roles as men, fathers, sons, uncles, grandfathers, 
pastors and leaders. 

To you, my Pacific brothers, I ask you to reflect on the signiticance of 
this message; its significance for our Pacific nations, communities and fam ilies. 
I encourage you to go forth, take risks, take action and be the peacemakers in the 
truest sense as embraced by our Pacific heritage. 

1a manuia lava Ie tatou mafutaga (May our gathering find peace and harmony). 
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THIRTEEN 

Resources for Peace in Traditional Religion: Conflict 
Prevention/Peace Building Measures Among 

Traditional Tongan People 

SlONE M. KATOA 

Introduction 

Some of the events that are happening around us can be overwhelming at 
times. In recent months, Tonga has made headline news in the world, with its local 
issues on justice and peace for better governance and fair wealth distribution for all. 
We are still going through some form of political tension. However, an armed 
revolution is most unlikely. In today's complex world, and in this fast changing 
Pacific, especially in our little Tonga, no one can dare claim to have all the solutions 
or provide all the answers. With this understanding, I am more than happy to 
contribute some thoughts to the chosen theme of this colloquium: "Resources for 
Peace in Traditional Religion". I am going to concentrate particularly on "Conflict 
PreventioniPeace Building Measures among Traditional People", drawing 
specifically from the Tongan society' s experience. 

A Greek Philosopher once said, "If everyone does hislher own function or 
play his/her role which fits hirnlher well and fair in his/her society, then such a 
society will produce justice and inevitably peace will be resulted for the two are 
inseparable". This Greek philosophy has some truths to offer and in my reflection of 
the traditional Tongan society these truths did exist. 

The Traditional Tongan society had these measures for conflict prevention 
and peace building to offer: 

I . A unique societal structure; 
2. Social functions of each level of the structure; and 
3. Core cultural values. 
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Structure of Tongan Society 

The very structure of the Tongan Society alone had its unique ways of 
minimising and preventing conflicts. At the top of the Tongan socio-political 
structure is the Royal family. This is followed by Hou'eiki (Nobles) and then by 
Tu'a (Commoners). 

The primary unit of political organisation in traditional Tonga was, and still 
is, chiefdoms whereby kinship and community relationships were essential. It is a 
typical example of a hierarchical society with two major divisions: namely the Chief 
(Nobles) and his kin or Insiders (those who stay inside the house to receive the 
tributes and products of those outside) and the Tu 'a (Commoners) or outsiders 
(those staying outside to do the work and to produce). 

Further subdivisions of both are made resulting in different levels of status. 
Each level is believed to have their positions or status in society through hereditary 
means. That is, a status position is inherited. The King is believed to have been 
anointed and his appointment was a divine one. The King and the chiefs accumulate 
goods usually in the form of tributes, some of which is redistributed through public 
feasts to those in need, especially in the other divisions of the hierarchy, in order to 
keep their good relationship, good will, close ties and harmony. 

In such a structure, the king and chiefs are figures with authority and they 
serve to unite the people in all affairs and at all times. They can not afford to keep 
people at a distance. They distribute land among community members and recruit 
members to be part of their military service. They organised to have major and 
minor authorities to look after major and minor subdivisions of the chiefdom. By 
such an arrangement, a chain of command is reinforced, linking leaders at every 
level, By this, they come to know almost every member of their community and 
thus the entire society. Conflict is controlled and minimised through this structure. 
It serves to bind tribal groups to the chiefs, thus to the kings and thus peace is being 
built. 

On the other hand, the Tu'a or the commoners were satisfied with where 
they were. They were proud of the fact that they produced the work (goods/food) 
from the sea or land to give to those 'inside'. They felt their work was being valued 
and acknowledged. Thus, they were happy among themselves and proud with the 
fact that they had contributed and the quality of their products is proof of this. In 
this typical redistributive system, the chief had control over surplus goods and even 
the labour force of the community. He may take or demand goods from the 
'Outsiders" and redistribute them to the entire community again. This was another 
mechanism for achieving peace and good-will. 

When disputes happened (and they did happen) they were usually over land 
boundaries and sexual infidelities . Peace resolution or 'Hulouifi' was carried out to 
solve conflicts and restore peace and harmony. In this ceremony of 'Hulouifi', the 
identity of the victim, his or her rank or status, is important. The accused party will 
first of all find a high enough chief to take them to reconc ile with the victim party. 
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They will be covered with green leaves and then the appropriate chief would take 
the accused party to the King, who is the head of the community, together with the 
victim. In the traditional Tongan society, crime was not only to the individual 
person or family but against the community. The last 'Hulouiti' was done during 
the time of the late Queen Salote, when a group of young men raped an only 
daughter of a Tu'a family. It was done in a very barbarous way and Queen Salote 
\vas outraged about it. The accused men with their families were all c.overed with 
these green leaves and they brought with them a grandchild of the Queen. It was 
hoped that the Queen will see her grandchild and accept their apology. She 
eventually accepted their apology. Because the society was small and close-knitted 
those days, many disputes were handled at an interpersonal level through family or 
village discussions. 

Social Functions of Tongan Socio-Political Hierarchy 

Another measure for conflict prevention and peace building was the 
monitoring of social functions within each level of the Tongan socio-political 
hierarchy. In the hierarchical Tongan society, each of the three hierarchical levels or 
statuses mentioned earlier had its own functions or roles to play, guided and inspired 
by certain values which played vital parts in preventing conflicts while building 
peace and harmony. It was evident that if each level played its function to the best 
of their ability and met expected needs then peace was maintained. There was no 
conflict or if there were, they would be very minor. 

The King held the most prominent and important function or role. Since he 
was divinely appointed and born into status, his first and foremost role would be to 
protect and be responsible for peace and conflict resolution. His other role would be 
to make sure that his people were "in view" through his own chiefs and kins 
(Nobles). He would distribute enough land to his chiefs in order for them to give out 
to the rest of the community. He would be available to receive the products and 
tribute of the Tu'a and to be the final words of the gods to the people. He must 
make sure that he is always available to be the peacemaker, mediator, facilitator of 
peace, especially at a national level for his people. 

Chiefs or Hou'eiki, must also be available to receive the products from the 
people (the Tu'a) and to affirm and confirm that the best of these are taken to the 
King. It was necessary to have the Hou 'eiki because they provided the human 
machinery to distribute and disseminate the wisdom of the King. They would 
ensure that some of the products are kept and distributed to the rest of the 
community on behalf of the King. They had a pivotal role in keeping the Tu'a 
happy, for without the Tu'a, the King has no status and no people to exercise his 
authority over. Hou'eiki would be expected to take their share or 'inasi' before 
passing on to the Tu'a. Most times they take the largest portion and best. They too, 
like the King, are responsible for ensuring national peace. They provide the 'on-the
ground' machinery for promoting and enforcing peace. 
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The main role of Tu'a or Commoners/Outsiders was "to stay outside" to 
produce the goods or services required from land or sea. Among this group there are 
experts whose roles were to supervise the production of work and/or goods and to 
recommend quality to the Hou'eiki, who would receive them and present them to the 
King. If the experts are not happy with the products, the Tu'a will take them back 
for improvement or reselection. These experts are senior men within the 
community. They formed a committee who gave instructions of what, where and 
how to do things. Women also had committees. The most senior of the women 
could also be experts. They would also give instructions of what, where and how to 
deal with the wealth of the community. 

So, conflict prevention and minimising measures had to come from within 
and across these three functional groups. When each group (Monarchy; Hou'eiki; 
Tu' a) carries out its functions successfully, peace and harmony ensue. Other social 
roles and functions within the Tongan community are also worth noting. These too, 
help in preventing contlict and in building peace. 

For example, the ' U lumotu' a ' , the most senior male descendant of the most 
senior male ancestor, had the role of organising, supervising and looking after the 
wealth of the society (clan, extended family). This would be the everyday wealth of 
the family, such as food and fish. The second role would be the 'Fahu'. This was 
(and still is) the most senior female descendant of the most senior Ancestor. Her 
role would be to organise, supervise, and look after wealth items such as fine mats, 
tapa (a prized cloth made out of paper mulberry), ta 'ovala (traditional Tongan dress, 
a mat wrapped around the waist), and so forth. 

Also there were young men and women who were used as messengers for 
the experts. They would come and offer their services for free, to take and follow 
instructions and at the same time gain experience and expertise. They gave free but 
necessary labour. 

Tongan society clearly defines these roles or functions. Because Tongan 
society is still a closely knitted community these expectations, roles and functions 
continue to be easily transferred across generations. One can say then, that the 
possibility for contlict is very slim or could be easily settled. 

Core Tongan Values, Culture and Religion 

Right at the heart of the Tongan culture is their system of beliefs and 
practices. Both contain things that Tongan's believe are sacred. Their beliefs or 
state of opinions and practices or rites are modes of actions. Usually, the social 
context ofthese beliefs and practices is consistent with the values and norms of their 
culture. To the Tongan people, it is here that their unseen powers come into 
existence in their various gods. Each aspect of life has its own god and here their 
religion has been an anchor of their identity, to give meaning to life and gain release 
from the frustrations and anxieties of daily life. Through their religion, peace 
building was and is in their midst. Religion contributes to social order and peace in 
the society. 
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Religion played a central role in the social life of the traditional Tonga. As 
depicted by their unique socio-political structure and the specific social functions or 
roles of Monarch, Hou'eiki and Tu'a, Tongan society was very hierarchical and 
ordered . This type of social structure contributed to their traditional ways of 
preventing and minimising conflict or conversely, to promoting peace and harmony. 
Their religious and cultural values contributed also to this. Building peace was not 
merely the absence of ~'ar, fights and conflicts but rather the presence of the love 
and goodwill of their gods in the midst of the community. The community provided 
the heart of peace. It was in the community that Tongans kept their relationships 
with their gods. For example: Tangalo, the god of land and harvest; Maui, the 
overall god who look down with compassion on them; Fehuluni, the goddess of 
underworld and beauty, and many others, were respected in everyday life. 

While there are cultural values in the traditional Tonga that are seemingly 
selfish and arrogant, it will be true too, to say that there are core values which 
Tongans believe to be the pillars of its culture and the reason why they are so knitted 
together wherever they may be. The essence at the heart of the community is the 
value of "nofo- 'a-kainga" ("nofo", means to stay or make home; "a", means by 
those; and "kainga", means blood ties or all born from same father and mother). It is 
the driving force compelling people into communal living. Put another way, 'nofo
'a-kainga' as a gathering catalyst, is the actual shaper and moulder of the socio
psychological landscape of the Tongan society. It moulds and directs both the 
behaviour and the social and physical structure of society. The point being 
advanced here is that behaviour is not only an environment-dependent pattern, but it 
is also influenced by a sort of anima mundi (spirit) which Tongans called "'ongo'i" 
and "Iaumalie" ("ongo'i" means the compassionate; and " Iaumalie", meaning 'the 
spirit of). This "nofo-'a-kainga" creates a highly communitarian society in which 
the worth and total welfare of the individual is the ultimate concern of the 
community. 

Cultural rites and rituals seen and practiced through music, dance, festive 
presentations, worship, liturgy, and belief systems are important peace building tools 
in this communitarian Tongan society. It is from this communitarian Tonga that five 
main cultural pillars or values surface. These are: 

I . Fefaka'apa'apa'aki (mutual respect); 
2. Feveitoka'i'aki (mutual consideration); 
3. Mamahi'i me'a (loyalty); 
4. Lototo (humility); and 
5. Tauhi va (to keep and maintain relationships). 

Fefaka'apa'apa 'aki , is a reciprocal norm which means respect at all times, in 
every relationship, in all aspects of life, in all the structure levels mentioned above. 
This norm keeps, for example, the younger brother in a good relationship with the 
older brother. Both understand their expected roles regarding how to look after each 
other. It is the same when it comes to a commoner who shows respect to the chief. 
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On one hand, the commoner produces and gives; on the other hand, this value 
requires also that the chief receives and redistributes what he gets. Peace is being 
built here through the economics of this network of mutual respect. 

Feveitoka'i ' aki is another reciprocal norm. This Tongan word "fe" means 
wanting and "vei" means 'two ways channels' . "Toka'i'aki" is keeping one in one 
another's care or to look after and to have concern, love and mutual consideration 
for each other. To the Tongans, this norm has no limit and it is not limited to 
Tongans only. For non-Tongans this may be understood and interpreted wrongly, in 
terms of self-interest. The value is, however, about mutual consideration not self
interest. 

Mamahi'i Me'a refers to the Tongan idea of loyalty. It is where a person 
shows loyalty by making a lot of personal sacrifices for the sake of the community, 
family or other significant group. Mamahi ' i means self-sacrifice and zeal and 
' me'a' (a thing whatever it may be) in this case, means ' community' , ' family ' , 
' group' or house, plantation, school and so forth . It does not refer to individual 
entities, rather more ' group' or 'collective' entities. A very vital element of the term 
is the idea of 'ownership' . The sacrifice is of something that they own. If they do 
not feel that they own the thing to be sacrificed then they are likely not to want to 
make the sacrifice! If the spirit of mamahi ' i me'a is truly present, conflict can be 
avoided. A sense of ownership implies satisfaction with work done or the good 
achieved . That work or good when sacrificed can help to foster loyalty - loyalty to 
hard work, to giving, to people, society and their values. This idea of mamahi ' i 
me'a can be found in the value of sacrificing selflessly. For instance, working 
overtime without thinking of payment will be the spirit of which they will carry out 
their duties. This spirit reflects mamahi'i me' a. 

Lototo refers to the quality of complete openness and willingness, a humility 
and generosity to give whatever one has or to give one's service unconditionally, 
even to the point of pain. An example of this would be if a Chief stepped down 
from his title because a friend or someone else in the kin-group wanted to take the 
title instead. Instead of fighting or arguing, the Chief decides to step down . Lototo 
is a disposition of unconditional love, love of the other and love of peace. It is a 
giving that does not look for something in return. Such a disposition when it 
happens in all levels of the society helps to mould it to build peace within it. 

Tauhi Va refers to keeping or maintaining relationships. Keeping good 
relationships is a powerful measure of peace-building in Tongan society, at all 
levels. Good communication was very important to peace building in traditional 
Tongan society. Visitations of family members, relatives and friends provided the 
essence of the Tauhi Va in Tongan society, in their daily living and community 
building. They will spend time talking and even just being with others to help 
towards keeping and maintaining relationships. It is important for people to spend 
quality time with each other rather than hurrying to and fro all the time. Sometimes 
Tongans overlook mistakes in order to keep good relations with others. 

These values provide some of the ways in which Tongans understand the 
building blocks of peace in Tonga. 
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Conclusion 

I don't hesitate to acknowledge the weaknesses and loopholes within the 
structure of the traditional Tongan culture. I am not ashamed to admit how shocking 
some of its values and how unchristian some of its practices are. However, I am an 
optimist. Being a Christian is not a once-and-for-all package deal. I am hopeful , for 
I believe we are people in process and undergoing ongoing conversion . We are 
called to daily convert to the values of Christ in our culture, in who we are, where 
we are, and so on, for it is there that we find resources for peace building. It is in 
our culture that God meets us , for God was there before us. We are our culture 
today. We are called to find our peace building measures in the values of the Risen 
Christ and in our cultures, today! 
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FOURTEEN 

A Response to Sione Katoa's 'Resources for Peace in 
Traditional Religion' 

BETSAN MARTIN 

Greetings to the indigenous peoples ofTe Moana Nui a Kiwa and to guests of this 
colloquium. My thanksfor being with you andfor the privilege of participating. 

Greetings and appreciation to Tui Atua Tupua Tamasese £li and Masiofo Filifiliafor the 
generosity of your abundant hospitality at this Colloquium. 

To Taimalieutu Kiwi Tamasese and Tafaomalo Loudeen Parsons, 
greetings and alofa in the work we share. 

Introduction 

The paper by Monsignor Sione Katoa, read by Rev. Father Fatu 
Mulikihamea, speaks gently to the political challenges of recent times in Tonga by 
setting out the relational systems of traditional Tongan society and the benefits of 
reciprocal responsibilities as the basis for a cohesive society. Monsignor Katoa's 
presentation invites reflection on peace and effective governance. My response 
comes from my position as Pakeha (later comer) working in collaboration with 
tangata whenua (people of the land) and Pacific peoples in Aotearoa. 

One of the treasures that was given to me while working with Taimalieutu at 
the Family Centre in New Zealand and since, and while visiting Samoa with her, 
has been the stretching of my western views and development of a more Pacific 
worldview. The illumination she brought me has been how to appreciate Samoa as 
the centre of the universe. 

More recently, with a hapu in Tuwharetoa (Aotearoa New Zealand), I have 
come to appreciate Lake Taupo as the centre of the universe. Now comes the 
moment to give respect to Tonga as the centre of the universe. Dr Sitiveni Ratuva 
has enlightened us with the picture of a circle of centres, and from our positions in a 

141 



circle, we find that we do not have contradictions, but neighbours. It is as a 
neighbour from Aotearoa-NZ, to Tonga, that shapes this response. 

In the tradition of Christian theology care for our neighbour is one of the 
great ethical responsibilities of life in an incarnational spirituality. Responding to 
our neighbour with regard to supporting their wellbeing brings relational values to 
everyday life and to all the dimensions of social order, such as political and 
environmental areas. Such regard for relationality is one of the great treasures of 
Pacific indigenous societies which this colloquium has brought the opportunity to 
disseminate in terms of religion, peace and good governance. In presenting the fine 
interweavings of traditional Tongan society Monsignor Katoa has shown the basis 
for people's contributions to a cohesive society and he leaves with us the basis for 
consideration of how these traditions and the experience from which they evolved 
might be respected and upheld in the process of further change. 

Change in the form of further democracy in Tonga came to my attention 
several years ago when I was introduced to Professor Futa Helu in Tonga. Professor 
Helu leads the ' Atenisi Institute, an independent education initiative, where the 
scientific and democratic ideals of the ancient Greeks are taught to encourage 
critical thought through classical studies, performing arts and science in Greek and 
Tongan tradition . Futa Helu, who was interviewed for Monsignor Katoa's paper, 
brings an intellectually rigorous curriculum, with a Platonic method of inquiry, to a 
context of inherited institutional structures; yet rather than providing for children of 
the elite, ' Atenisi is a link for those in poorer communities to educational excellence. 

Throughout the world, including Aotearoa-New Zealand, democracy is 
upheld as a model of good governance by international leaders and world 
organisations. Democracy may serve as a tool for change and reform. Democracy 
can also be a tool for hegemony to facilitate trade in a globalised economy. In New 
Zealand, majoritarian democracy has served the interests of the Crown and over
ridden the agreements for upholding the rangatiratanga (governing authority) of 
tribes in Te Tiriti 0 Waitangi. As a neighbour to Tonga, reflection on the experience 
of democracy in Aotearoa-New Zealand comes with some caution, and with 
thoughts for development of a style of democracy that upholds enduring indigenous 
values. In this paper the theme of relating as neighbours will include reflections on 
cultural values and lead to discussion of the global context and environmental 
governance as a priority shared with Tonga, Aotearoa-NZ, Pacific Islands and all of 
us. Although consideration of being environmental neighbours involves policy, 
environmental responsibility is a matter of having a relationship with land and ocean 
and respect for indigenous consciousness of the spirit of the cosmos. 

Relating as Neighbours 

Monsignor Katoa has given us insight into a monarchy that is structured to 
provide for the mutual benefit of hou 'eiki, insiders, and the tu 'a, outsiders. These 
structures ensure that every member of the community is known to one another, and 
that the stability of peace and harmony flow from each person fulfilling their 
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ascribed role as a contribution to a cohesive social network. Provision of HulouiJi, a 
ritualised ceremony to bring about peace in situations of conflict is called upon when 
the processes of resolution at a family and village level need further mediation. A 
further expression of reciprocity is referred to in the roles of Ulumotu'a, the senior 
men who look after every day wealth, and the Fahu, the senior women who look 
after the longer lasting wealth. In respect of the Pacific tradition of relations 
between women and men, we have heard in other papers of the Samoan feagaiga 
between brother and sister and the influence for peace from this covenant. 

In this sensitive account of Tongan cultural values Monsignor Katoa speaks 
of 'home staying blood ties', those who safeguard the home community: 

Nofo- ' a-kainga, as a gathering catalyst, is the actual shaper and moulder 
of the socio-psychologicallandscape of Tongan society. It moulds and 
directs both the behaviour and the social and physical structure of 
society. 

The compassionate spirits of "'ongo ' i" and "Iaumalie" is a uniting quality 
suggestive of a golden thread that weaves everything together. Spirituality is often 
named as the distinguishing quality of Pacific indigenous cultures and is found in 
chapters by writers in this volume, such as Patu Hohepa and Tui Atua Tupua 
Tamasese Efi, and in the many works by Maori writers such as that of Judge Eddie 
Durie' and Rev Maori Marsden Royaf. 

In highlighting a few examples of systems in place and roles of people to 
ensure conflict prevention within traditional society, we have a tribute to a cultural 
system very different from that of Aotearoa-New Zealand. An ongoing exercise for 
ethics and cultural integrity includes challenges from within indigenous society, 
such as the pro-democracy movement in Tonga, engagement between indigenous 
societies with the established colonial systems, such as in New Zealand, and with the 
wider global influences. And, such engagement must include dynamic and 
evolutionary aspects of interaction. 

From Aotearoa-New Zealand, contrasts with Tonga that come to mind are: 
Te Tiriti 0 Waitangi, democratic government based on individual voting and a 
society structured to correspond to a one house parliamentary system, an appointed 
judiciary and a representative of the Queen of England showing a continuing 
historical connection to the British monarchy. With our settler tradition came belief 
in egalitarian social arrangements and the value of equal opportunities to counter the 
more rigid social stratification of England where it was almost impossible for non
landed families to gain access to land. Historically, capitalism was brought to the 
Pacific; it has been integral to the liberal tradition and part of the Westminster 
system. These liberal traditions, which were reform traditions in their genesis, have 
brought an introduced system to the Pacific which has placed severe pressure on 
indigenous tribes in every sphere. It also introduced forms of alienation which are 
well documented in Waitangi Tribunal reports and are echoed in statements such as 
that of Teresia Teaiwa3 of Fiji: 

143 



... the dominant capitalist neo-liberal economic system has exerted a 
baleful hegemon ic influence over the Pacific for almost two centuries. 
Public political life in our region is destined to be marked by one 
conflict after another. [t seems to be an inescapable and inherent logic 
of the political and economic systems with which all countries in the 
region have been saddled.' 

We have complex influences side by side in New Zealand, such as the 
tangata whenua revitalisation going on in tribes and wananga5

, in education and in 
economic development, and through intemational indigenous networks. Nationally 
and internationally we have a well entrenched string of trade agreements, and a web 
of conventions for sustainable resource management and safeguards for biodiversity. 
Trade agreements and sustainability are characteristic of practically all countries in 
the Pacific now, with corresponding regional conventions and national legislation 
for implementation . Economic development may be desi rable; nevertheless, it is 
how development can engage creatively with indigenous systems and traditional 
knowledge that is the kind of task that the colloquium will contribute to, and at the 
same time raise caution with regard to hegemonic influences which can be 
threatening to indigenous values, as suggested by Teaiwa. 

In contrast to Tonga where traditional Tongan state systems prevail, New 
Zealand is governed as a very liberal secular society with a settler tradition that has a 
value of equality that permeates our consciousness and social systems, as noted. 
Equality, often assumed, and taken-for-granted as a western and Pakeha cultural 
value is often regarded as a universal standard and measure for justice. I suggest, 
however, that the lens of equality often prevents Pakeha from being respectful of 
indigenous social orders, which are likely to esteem inherited status and authority 
that is hierarchical, reflecting a historical wisdom that it is not so much our place to 
understand as to respect. Such a view is made in reference to an eth ic of respect for 
'difference ' to counteract the assimilation that has pervaded Crown and Pakeha 
relations with tangata whenua. 

A recent public instance of the assumption of equality being asserted over 
tangata whenua protocols has been the refusal of Pakeha women to follow the 
protocol of powhiri and sit behind the men. The Prime Minister has gone to the 
extent of saying that in government powhiri women may sit at the front (Dominion 
Post6). The discourse of equal rights of women here has an added complexity when 
it comes to the Prime Minister, where a protocol of status might need to apply. 
However, there seems to be violation of an indigenous form of engagement and 
ignorance of respect for the authority of women and men in powhiri and the 
protocols of hospitality. An ethics of face to face encounter and care are a spring of 
life-giving water in a land parched with individualism and the desire to belong. 

For peace-making, an ethic of respectfulness and the prioritisation of 
relationships, the fabric of tangata whenua social systems, conveyed in the high 
value afforded to hospitality, are gifts from the traditions of indigenous Pacific 
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peoples. Respect for the protocols of hospitality give way to relationship building 
that, in our context, is more constructive and beneficial than asserting styles of 
relating, such as that of equal rights, and in particular when such styles are asserted 
in a way that disrespects indigenous protocol and comes from poor understanding of 
those traditions. 

Equality has a history in liberal tradition which is very important for social 
justice and has become enshrined as a right. Lately rights to equality have become a 
fonn of assimilation in the ' doing away' of provision for cultural rights by assuming 
we are all the 'same,7 So we see limits to rights for ensuring social justice and the 
inadequacy of rights, as played out in the example above, where relationship 
building is carried out through cultural protocols of hospitality - a fonn of according 
respect to one's neighbour, which in this case is the visitor. 

In the Pacific, another arena for our relationship as neighbours is the ocean 
and our natural environment. Pacific countries are developing systems for managing 
the environmental crisis through in itiatives and conventions already noted and which 
are expanded on below. Another fonn of responding to environmental degradation 
and conflict over access to resources has been in a further initiative to safeguard the 
environment and to extend a relational world view. This is done through a project 
for a Charter for Human Responsibility. In this charter a relational world view 
through the concept of responsibility is intended to expand the individualised 
emphasis of ' human rights ' focus for social justice and support a relational and 
collective orientation in social change. The project aspires to building a pillar of 
responsibility to stand alongside the pillars of peace and human rights. It was 
initiated in fifteen regions throughout the world in 2003 to support collective 
responsibility for the environment, to engage with peace-making and ethical 
governance, and to enhance values such as shared access to knowledge, 
collaborative process, intergenerational responsibility and an ethics built on respect 
for earth's common goods. It is expected that in each region and in different 
cultures responsibility takes different forms. In the Pacific region we are working 
with indigenous initiatives, where possible, such as this Colloquium and projects on 
indigenous knowledge8

, on Te Tiriti 0 Waitangi in Aotearoa, and on ecological 
responsibility.9 

Part of our thinking on responsibility has been to reflect on the position of 
'later comers' to the Pacific living alongside indigenous peoples. And, as well, on 
the opportunity to undertake a shift in world view from the modernist interpretation 
of the world as a dualistic system, which separates the sacred from the secular, mind 
from matter, culture from nature and so on, to giving over our hearts and minds to 
the lands and ocean that nurture us and to a new attentiveness to those who were 
here before us - a shift towards becoming relational, pluralistic and eco-conscious. 
A more integrated consciousness of the natural world and growing knowledge of 

ecosystems brings us into much closer alignment with indigenous values and 
therefore ripens the possibilities for collaboration in working towards shared goals. 
Collaboration based on a more unified vision of living here sustainably is part of a 
consciousness which is resonant with the environmental conditions here, and with 
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indigenous consciousness. Responsibility and collaboration with respect for 
indigenous knowledge of the environment is more than a hope; it is an imperative 
brought about by the crisis of degraded water, conflict over resources, industrial 
pollution. 

This environmental crisis is a product of western world views which have 
been identified as mechanistic and divisive. 1O The corresponding systems of 
governance and management have focused on resource extraction, species counts, 
and isolated reserves rather than on habitats, ecosystems and safeguards for 
biodiversity. These are now the criteria that have come into view, along with 
responsibility for stewardship of the liquid continent. Te Moana Nui a Kiwa is a 
powerful source of our neighbourliness, in ways that are known to tohunga (expert 
practitioners of any skill or art), and to some scientists, but not generally well 
understood. One way that our connections are made very expl icit is found in a 
species of eel that fatten in New Zealand rivers then migrates from New Zealand to 
the ocean waters of Tonga to spawn. 

An ethic of shared responsibility is the inspiration for the theme of acting as 
neighbours in a shared environment. A brief look at environmental policy that has 
emerged in our countries in the last ten or twelve years reveals the global context 
and international terms of reference for addressing the loss of biodiversity, fish and 
forest depletion, and pollution . It will also signal the contradictions between the 
pressure on resources through trade agreements, for which there are inadequate 
governance safeguards and agreements for environmental protection. 

Global Context 

Relating as neighbours in a shared environment is compelled by the environmental 
crisis. In a recent publication, Securing a Peaceful Pacific II , the section on 
Environmental Security is explicit about stress on the environment in Pacific 
territories: 

Because of the interdependent nature of ecosystems, the negative 
environmental effects of these activities will be felt far beyond the localized 
site where they occur. Nuclear testing, global warming and unsustainable 
natural resource exploitation have all posed real threats to, or increased the 
vulnerabilities of Pacific peoples in recent decades. 12 

Stress on the environment is a global issue and Bert Jenkins makes it clear 
that the "foremost threat" is from the "destructive industrial-scale natural resource 
exploitation operations of transnational mining giants and foreign logging 
companies".13 Some of the threats to biodiversity and the integrity of ecosystems 
associated with mining include decreases in wildlife, loss of soi l fertility, and 
illnesses to people living nearby. The consequences of environmental destruction to 
land and sea are linked to people' s livelihoods, to the ongoing habitation of land and 
to food and health. 
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Through the presentations and papers for this Colloquium we have been 
shown examples of stress and conflict in the region, such as in the Solomon Islands, 
Fiji , Papua New Guinea and Bougainville. Here the exploitation of natural 
resources, destruction of reefs and pollution can be shown to lie behind the 
conflicts. 14 Lawrence Kalinoe ' l notes how disagreement between traditional land 
owners, the state and multinational extraction mining companies led to conflict in 
Bougainville. 

Global commerce and the influence of multinational trade is driving 
resource exploitation throughout the world, including the Pacific. Trade agreements 
which facilitate this process provide a significant part of the contemporary context in 
which peace and governance must be discussed. Tonga as part of the Pacific Island 
Forum is included in trade and security agreements l6 and so influence global 
instruments for development, such as the World Bank and the World Trade 
Organisation. In New Zealand trade agreements are a well known context for 
legislation and policy development. 

The New Zealand 2003 Foreshore and Seabed legislation is a case in point. ' 7 

A Court of Appeal case allowed for a process by which customary entitlements to 
land could be verified. IS The over-riding of this process with the legislation is 
regarded by Maori and many Pakeha as a confiscation of customary titles and denial 
of rights of due process - a view supported by Grant Powell '9, a lawyer who acted 
for the Marlborough iwi (tribe) claiming customary interests, and the UN 
Rapporteur on Indigenous Rights2o. Since the assertion of Crown title in the 
Foreshore and Seabed case, applications by multinational companies for permits for 
iron sand mining have been lodged along the west coasts of the North and South 
Islands.21 

In most countries, including Tonga, New Zealand and other Pacific Island 
countries, the State is involved in issuing licenses for commercial activity by 
companies. Negotiation then has to proceed with land owners with the expectation 
that agreements will be made through compensation or some kind of beneficial 
involvement in the industry. In PNG, as in other Pacific Island countries, but not in 
Australia or New Zealand, land remains largely in customary tenure. Customarily, 
economic activity and values are integrated with traditions of environmental 
sustainability, and the pressure on development through resource exploitation can 
cause unresolved tensions which lead to serious civil conflict. 

Part of the picture of global isation is the potential for conflict arising from 
trade agreements and the pressure from multinational interests for development 
which can threaten peace. There is also a system of international policy conventions 
for environmental safeguards, which are more likely to have long term beneficial 
interests and work in favour of peace. These conventions have been conceived 
through knowledge that has unifying qualities, referring to shared ecosystems and 
habitats associated with these waters and the marine environment: 

Because the global hydrolic cycle links watersheds, the atmosphere, 
estuaries and coastal marine waters through transboundary movement of 
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water, pollutants and living resources, international waters extend far 
inland and far out to sea.22 

Conventions to protect the water system and the policy and management 
systems that flow from them promote sustainability, the protection of biodiversity, 
an ecosystems approach to research and management, and participation of 
comrnunities as priorities. Aiihough they derive fron1 internationally fOiffiulated 
policy, they are to be implemented through government planning and legislation. 
They correspond in many respects with ecological frameworks and with indigenous 
value systems of decisions making and management and, therefore, have the 
potential for collaborat ion and peace building for the shared purpose of safeguarding 
the integrity of the environment. These provisions are in the process of policy 
development and are still finding their way towards substantial implementation. 

Environmental Governance 

Some of the conventions which have been initiated for safeguarding the 
viability of land and the oceans include the UN convention of the Law of the Sea 
(UNCLOS 1982) which provides a legal framework for the management of oceans. 
As a signatory, New Zealand gained rights and responsibilities for over 4 million sq . 
kilometres (430 million hectares) of sea, the area of the Exclusive Economic Zone 
(EEZ). 

The UN Convention on Biological Diversity (1993) arose from the 1992 
convention on biological diversity held in Rio de Janiero. This UN convention, 
which has been ratified by NZ, provides for the setting of national priorities, which 
are then translated into regional plans and local management regimes. A series of 
conventions include codes for responsible fishing, provisions for management of 
migratory fish, and mechanisms for NZ involvement in managing biodiversity 
beyond territorial limits. New Zealand is part of the UN Convention on the 
Environment of the South Pacific Region, as well as being party to treaties on 
Antarctica, UN Covenants for the elimination of racism, and covenants to safeguard 
Human Rights.4 

In the visions and objectives of the UN Conventions, and the ways in which 
they have been translated into policy in New Zealand, there are general principles 
which can be identified as: 

• The conservation of biological diversity; 
• The sustainable use of its (biological) resources; 
• An ecosystems approach to research and management; 
• Fair and equitable sharing of the benefits arising out of the utilisation of 

genetic resources. 
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We see in New Zealand, through policy papers and recent legislation, the 
endeavour to interpret these frameworks and interpolate them into existing 
governance and policy regimes. These were formulated on a different 
environmental and conservation view, such as being species and resource based, 
managed for sustainability in ways that did not take account of the inter
relationships between species, and had inadequate account of the effects of waste 
disposal in water and oceans. We are in a process of developing an Oceans policy 
and an interesting Biodiversity Strategy for existing management systems. We are 
creating a network of Marine Protected Areas with Marine Reserves and other forms 
of protections based on a respect for the integrity of living systems and recognition 
of the lack of adequate scientific knowledge of oceans (Parliamentary Commissioner 
for the Environment23

). Yet knowledge of the relational dynamics of living systems 
is held in the archives of indigenous traditions. Provision for the contribution of 
indigenous knowledge through participation of indigenous communities need to be 
included in governance and management strategies. 

Through the Treaty settlements process in Aotearoa-New Zealand tangata 
whenua have settlements for fisheries claims, with an allocation through the Quota 
Manangement System and through the Aquaculture quota. Customary fishing is 
provided for through Mataitai and Taiapure, reserves for customary fishing. Debates 
around ' no-take ' reserves and provision for sustenance fishing are also taking place 
in Pacific countries in the International Waters Project. These are issues which are 
marked by controversy, yet which have the potential for agreements if protocols for 
respectful collaboration and consultation are followed with a view to responsible 
environmental outcomes. Throughout the literature on marine policy the Treaty of 
Waitangi is included in the policy frameworks. Provisions for involvement of 
tangata whenua in marine policy and activity do not adequately take effect at local 
council levels. It is well documented that the reference point for tangata whenua 
interests is tino ranfatiratanga - to express tribal authority in environmental policy 
and management.2 The importance of rangatiratanga is made against the 
background of alienation of land, coast and ocean space that have occurred during 
the colonial period. 

A little research brings up a remarkable correspondence between New 
Zealand and Pacific environmental agreements, to which most countries at this 
Colloquium including Tonga and Samoa are parties5 The UN Conventions ratified 
by New Zealand, and those initiated in the Pacific have their genesis in the 1992 
Rio Conference on Environment and Development. In the Pacific, the United 
Nations Development Programme (UNDP) and the Pacific Islands Forum, working 
with the South Pacific Regional Environmental Programme (SPREP) has supported 
the Biodiversity Conservation Programme and initiated a Strategic Action 
Programme for International Waters of the Pacific Islands Region (IWP). Priority 
environmental concerns for the International Waters project can be seen in the areas 
of activity reviewed as part of the IWP. They include: 
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• Marine Protected Areas, promoted as a tool for managing the marine 
environment; 

• Reviews of past, current and planned country activities; 
• Natural resource economic issues in community-based natural resource 

management and conservation initiatives; 
• Freshwater quality and water management issues; 
• Sustainabie coastai fisheries; 
• Waste management and pollution prevention and preservation offresh 

water; 
• Lessons learned and best practice in integrated coastal watershed 

conservation and management initiatives. 

In New Zealand changes arising from international initiatives for protection 
of marine coastal areas are mirrored by those being implemented in the Pacific 
Islands. Recent policies reflect concerns of degradation of water quality and 
associated water habitats, and unsustainable use of their living and non-living 
resources. Much of the pollution of the ocean comes from industrial pollution from 
adjacent land . Land and sea are not seen as separate domains, but the integration of 
land and sea in governance and policy is a challenge for governance and policy. 
Initiatives for stewardship of the marine environment are characterised by trans
boundary concerns for protection of biodiversity integrated with knowledge of 
ecosystems, sustainable fisheries, and the establishment of a network of Marine 
Protected Areas. The provisions for indigenous management are different, arising in 
New Zealand from general assumptions of Crown sovereignty of oceans and 
foreshore, with the discourse of the Treaty, and Treaty settlements providing for 
tangata whenua participation. 

In Pacific Islands, customary tenure of the coastal marine area continues, 
and policies are formed in recognition of customary village responsibility. In 
documents on environmental policy development, such as those of the International 
Waters Programme25

, the role of government is seen as integrating environmental 
planning and decision making with customary tenure.26 An example can be seen in 
Tonga, where Marine protected Areas have been established under legislation 6 and 
are administered under the Ministry of Lands, Survey and Natural Resources. 
Tenure of these reserves belongs to the State. A few reserves were established by 
the Ministry, but are run by local communities. 

The Pacific Islands and NZ are two of the 25 ' hot-spots ' in the world, 
marked as being in environmental crisis. During a Responsibility Project meeting in 
Samoa in 2003 it was valuable to become informed directly from agencies such as 
the South Pacific Regional Environmental Programme (SPREP), where projects to 
assess environmental issues and monitor pollution, deforestation, water quality and 
biodiversity, are combined with establishing systems of environmental protection. 
While Samoa is one of the richest countries in biodiversity, it is also one where the 
extinction of species is most threatened. Data-collection was in the initial stages to 
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monitor the threatened biodiversity and the quality of water and, as well to quantify 
deforestation with two years left of lowland natural forest at current use levels. 

One of the issues facing Tonga and other Pacific countries, such as Samoa, 
is whether to become a member of the World Trade Organisation. Researchers at 
SPREP were analysing globalisation and the pressures to join the WTO. In Tonga 
this decision was to be made by the end of July 2006.27 

The need for integrating locally-based ecological initiatives with regional 
and global information was identified by researchers at SPREP.28 The importance of 
global ecosystems in developing local and regional programmes is for protecting the 
biodiversity of fish as well as of birds, where preservation of biodiversity of local 
species can account for migratory habits - e.g. many birds migrate from Siberia and 
Alaska to Samoa, and then return to reproduce. Similarly, fish migrations mean that 
local environmental and ecological initiatives have to be matched with 
corresponding responsibilities in far regions . It was reiterated that another approach 
to globalisation, different from that of corporatised economic growth, is that of 
shared responsibility. A shared responsibility for the great complex inter-connected 
eco-system of the biosphere from which emerges the need for protocols that support 
local and indigenous approaches to ecological responsibility with international 
protocols for safeguarding all form s of life . 

In all of our countries the influence of international and national protection 
regimes will need to go hand in hand with educational opportunities and community 
engagement with environmental stewardship at local levels. Legislation may give a 
lead, yet the environment needs responsiveness and commitment from the human 
spirit attuned to the rhythms of the universe. 

Conclusion 

My response to Monsignor Katoa's paper is as a neighbour from Aotearoa
New Zealand. The response has brought ethical reflection and consideration of 
ocean and marine policy in our region . This venture into policy, via ethics, theology 
and environmental responsibility is accompanied by an uneasy sense of having left 
aside the spirit of Monsignor Katoa 's paper. 

Biodiversity, ecology, hydrolic cycles are scientific terms for a knowledge 
system that was integral to indigenous cultures long before the environmental crisis 
brought an about-tum towards relational integrated systems thinking, and quantum 
physics showed that mind could influence the material world because all are 
rhythmic patterns of interacting energy. With awareness that all of life, including 
humanity and earth, is in living process, a slow shift is taking place from an 
anthropocentric to a biocentric world view. Responding to the living systems of 
earth with our hearts and with a spirituality of creation will heal our westernised 
separations and engage us in intellectual, spiritual and ethical integration . 

Indigenous knowledge of land and respect for the mystery that sustains life 
comes from long intimacy with the ocean environment here in the Pacific. It 
expresses a living experience which is not conveyed in policy fonnulation . Policy 
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betrays a loss of relationship and connection, and it is a loss played out within the 
contradictions of a history of commercial priorities. Laws are the vehicle of central 
government to regulate society and commerce; ' legislation has to do with 
ownership, use and management of natural resources ' 29. Experience of ecosystems 
and biodiversity which reaches beyond memory have sacred dimensions which 
integrates the winds and tides and flowerings on land and in correspondence with the 
harvesting the sea, as we heard in Tui Atua Tupua Tamasese Efi ' s paper. For all of 
us knowledge combined with our senses, tasting the salt of the sea, observing the lie 
offish and handling the catch, hearing the winds and feeling the power of tides and 
moon, brings wonder in oceans to take us beyond the confines of human knowledge. 

We who have come with legacies of knowledge from other places are best to 
sit down and listen to indigenous wisdom, and to listen and feel the land and sea 
which nurtures us. Because as we find the spirit in our place, our collaborative 
relationships will have vitality, will create shared actions for common purposes, and 
our different world views will be inflected with a quality of unison that ensures the 
wellbeing of future generations. 

Dr Sitiveni Ratuva, with the circle of centres, has brought resolution to a 
contlict arising from a logic of non-contradiction. We look to this kind of Pacific 
inclusiveness and generosity for further resolutionary leadership and wisdom. 

Appendix 1 

Provisional Principles to guide the exercise of Human ResponsibilitiesJO 

• We are all responsible for making sllre that Human Rights are reaffirmed in our 
ways of thinking and in our actions. 

• To face the challenges of today and of tomorrow, it is just as important to unite 
in action as to express cultural diversity. 

• Every person 's dignity demands that he or she contribute to the freedom and 
dignity of others. 

• Lasting peace cannot be established without ajustice which is respectful of 
human dignity and of human rights. 

• To ensure the full flowering of the human personality, its non-material 
aspirations as well as its material needs must be addressed . 
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• The exercise of power can only be legitimate if it serves the common good, and 
if it is monitored by those over whom it is exercised. 

• Consumption of natural resources to meet human needs must be integrated in a 
larger effort of active protection and careful management of the environment. 

• The pursuit of prosperity cannot be separated from an equitable sharing of 
wealth. 

• Freedom of scientific research implies accepting that this freedom is limited by 
ethical criteria. 

• The full potential of knowledge and know-how is realised only through sharing 
them , and through using them in the service of solidarity and the culture of 
peace. 

• In reach ing decisions about short-term priorities, the precaution must be taken of 
evaluating long-term consequences with their ri sks and uncertainties. 

(Source: http ://a llies.alliance21 .org/charter) 
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FIFTEEN 

Peace in the Hawaiian Indigenous Religion 

GEORGE DE COST A 

In his book, Ku Kanaka, George Hu'eu Kanahele says: 

In terms of Hawaiian values and practices connected with ritual, and 
therefore with the gods, we have yet to find in Hawaiian religion any 
value or practice that clearly praise and dignifies war as such. On the 
other hand, compelling evidence is plentiful for ceremonies and rituals 
that promote peace. Thus, no festivals were held that honoured war; 
and the main festival of ancient Hawaii , the Makahiki Festival honoured 
peace and the god Lono - the god of healing and good health.! 

In Roman Catholic Church circles today, we have a sense that ritual 
expresses belief and at the same time, ritual shapes and forms belief. In referring to 
the existence of Hawaiian rituals or ceremonies promoting peace and to the fact that 
no Hawaiian festivals were held in honour of war, we might conclude that the 
Hawaiians were a people of peace. 

One of the highest values of ancient Hawaiian people and their ancient 
Hawaiian Religion was the value of pono. Pono means "to be right with", "to be in 
harmony with" or "to be at peace with". Being pono was so important that it was 
taught to children from the earliest years of their lives. They had to be pono with 
God, the Cosmos, others and themselves. That is: with Ke Akua, the great God of 
the Universe or the gods of the ancient Hawaiian people; with our fellow human 
beings; with the cosmos, the world, the environment that surrounds us; and, with 
one's self. This emphasis on pono points to the importance of peace in the lives of 
every-day village people in Hawaii, past and current. The four main gods of the 
ancient Hawaiians were: Kane, Ku, Kanaloa and Lono. Understanding these gods 
gives some context and parameters to what might be peace in the Hawaiian 
indigenous religion . 
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Kane, Ku, Kanaloa and Lono 

Kane had the primeval role as the giver of life, the creator of man and 
woman, the progenitor of Wake a (Sky Father) and Papa (Earth Mother). 

Ku personified many of the economic values of ancient Hawaii . Through 
his works he helped Hawaiians achieve one of the highest levels of development 
across ancient Pac·ific island Cllltllres. These values included: industriousness, 
thrift, efficiency, productivity, innovativeness, organisation and cooperativeness. 
Sometimes economic competitiveness led to tribal wars. It was this that gave the 
impression that Ku was a war god. 

Lono was the god of agriculture. For an agriculturally-based society, the 
generous provision of rains by Lono was of supreme importance. "One of the values 
symbolised by Lono", says Kanahele, "was that of giving, and of giving generously, 
because generosity ranked near the top of the scale of Hawaiian values".2 This 
emphasis on generosity was used to promote peace among the ancient Hawaiian 
people. When you were blessed with a huge catch of fish , you had to share with 
those who had no fish. When your garden produced rich supplies of food, you had 
to share with those who were not so richly blessed . Lono was the god of generosity. 
One of the main purposes of the Makahiki Festival was to celebrate the history of 
Lono and reinforce the importance of the value of generosity. 

Although Kanaloa is mentioned as one of the four main gods, his 
responsibilities are not clear. Some of his duties seem to overlap with those of 
Lono. Not much is written about Kanaloa . 

Living a good life is living with the virtues of peace 

Life is more important than anything else. It has "life-giving" power, the 
"life-giving" power of Kane which gave us Papa and Wakea (Earth Mother and Sky 
Father).) As humans all of us came from the same earth. In ancient Hawaiian 
beliefs we were literally "born from the soil". This means that land could, indeed 
should, therefore, never be owned, and so cannot be sold, because one could not, 
should not, sell oneself. Rather, land should be used to feed and nourish, to give life 
and make growth. Because we are literally "born of the land", we all share the same 
source of breath, breathe the same breath oflife - the 'Ha' (breath) in the name 'Ha
waii' . 

' Hawaii' was the name given to the lands we now know as Hawaii because 
it was land (the source of our breath - our Ha) that was surrounded by wai (water). 
This source of life (land and water/Ha-waii) for all demanded being pono (being 
spiritually in tune) with the gods, having harmony with the cosmos and nature, 
loyalty to leaders, unity with companions, having physical and mental health, 
personal achievement, hospitality and generosity, and love or aloha. These were the 
virtues of the good life, a way of peace, espoused by the kapo'ekahiko or "people of 
old". 
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Aloha 

Of all the virtues of peace in ancient Hawaii, aloha (love!loving) was the 
highest of all. Among the ancient people of Hawaii, there was a very strong spirit of 
aloha, one that has carried through to today. Aloha seems to be the same word in 
most of the Polynesian languages of the Pacific Island peoples: "aroha" in Maori and 
Tahitian, "alofa" in Samoan and "of a" in Tongan. In each of these other Polynesian 
languages the idea of 'aloha'! 'aroha'! 'alofa' l 'of a' each describe: love, compassion, 
sympathy, andlor kindness. 

In the Hawaii of old the strongest expression of aloha came in the 
relationship between parents and children, even with children who were hanai or 
adopted. A good parent avoided manipulating love as a means of influencing the 
child; instead, they gave an outpouring of steady love, kindness, gentleness and 
warmth for a child . The other place for very strong aloha was between a husband 
and a wife. Kawena Puku'i notes that aloha was about true feelings that bind one to 
another, those feelings that move beyond kauoha (obligation or command) and law.4 

The third place in which we find a very strong presence of aloha in ancient 
Hawaii was in friendships . The expression "pili pa'a aloha" refers to the sense of 
binding together with others, making solid the relationship with aloha, with love, 
compassion and kindness. Showing ho'okipa or hospitality is also implicit in 
this expression. There is even a "Pilipa'a" chant and dance. "Ho'okipa" links 
with "pili pa'a aloha" in the concept "ho 'omakamaka", which means to make 
friends by extending hospital ity. This was done even with total strangers. 

Often when a stranger passed by a house, the host in the house would call 
out: .. Hemai! Mai! - Come, come; Hele mai no ka hale - come, my house is yours". 
Always food was offered. The host did not run a security check on the person to 
determine whether he or she would be worth inviting in. The invitation was offered 
spontaneously, out of a communal and personal sense of aloha. One of the readings 
in the Hale Pule (Church) comes from Isaiah, who says: 

The mountain of the Lord's house shall be established as the highest of the 
mountains and all the nations shall stream toward it. Many peoples shall come 
and say let us go up to the mountain of the Lord that He may teach us His ways 
and that we may walk in His path. 

And, so 1 would say to our Hawaiian people: "Of course we know that the 
highest mountain in all the world is Mauna Kea!" Indeed, people from many nations 
come to Hawaii to see Mauna Kea, bringing their telescopes and looking up from 
there into the sky and outer-space. In reflecting on this I often wonder how we 
could find and use ' telescopes ' to look into ourselves, to look at the ways of the land 
and learn aloha, learn the way of aloha. The way of aloha, as understood by ancient 
Hawaiians, would involve learning by "walking the path", as the Prophet Isaiah 
said: "That God may teach us His ways and that we may walk in His path". 
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The very word ' aloha' is made up of two parts: "Alo" which means 
presence, or face, and "Ha" which, of course, means the breath of God's life. So put 
together, the literal meaning of aloha is "the breath or the spirit of Ke Akua (God) is 
present unto you/ is within your 'face"'. Or to put it more poetically, aloha is "the 
breath of God blowing gently upon your face". Aloha as a way of life can definitely 
bring about peace in our world . In this sense, aloha is, therefore, not just an 
expression; it is not just saying "hello" or "welcome". Aloha is about living a loving 
life. And, love/aloha, is the way of the Gospels. And this is one of the reasons why 
I often say: Jesus must have been a Pacific Islander! He lived aloha and taught 
aloha as a way of life! Kanahele says: 

Love and compass ion which evoke feelings and impressions s ingularly 
Christian and Eastern (Buddhist in particular) is a lso nonetheless very 
Polynesian and definite ly Hawaiian. Feeling the ir suffering is also very 
Hawaiian.s 

Aloha as love; aloha as hospitality; aloha as peace; aloha as sharing the "ha" 
- the breath of Ke Akua's life - extends beyond "knowing". For example, can you 
imagine coming into someone's home, being totally welcomed with generous 
hospitality and never being questioned or suspected of your character, good or bad 
qualities? Instead, just being accepted with aloha? Mary Kawena Puku'i suggests 
that this is possible. She relates this story: 

I once experienced a hardened criminal [being] received into a home in 
this manner and it literally helped him turn his life around . And the 
ohana [family] who took him in did not really know he was a criminal 
until much later when he was already totally reformed. 6 

Aloha, then , is a very strong force for the goodness in life and for peace in 
and among the Hawaiian people of old. It could indeed be the force for peace in our 
own day if the people of the world learned that the same "ha", the breath of God's 
life blown across the face of each and every human being. We ask must constantly 
ask Ke AkuaiGod to send down his spirit of wisdom from above to constantly help 
us understand the deeper meanings of aloha. This spirit of wisdom manifest in the 
mana of God and in all of creation. 

Mana 

In 1909, an English anthropologist, Robert R. Marett, chose the term "mana" 
to describe the sacred or holy . He also argued in favour of the Polynesian meaning 
of "mana" as wisdom and power deriving from God . I remember well , when 
Archbishop Petero Mataca of Fiji came to Hawaii and I took him to the Volcano 
area, before he took a step out of the car, he took off his sandals and walked barefoot 
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on the land area around the car. He looked at me and said: "Oh, there is a lot of 
mana here". 

Volcanoes were considered by the ancient Hawaiians to be sacred. Their 
sacredness was reflective of the mana they held as powerful creations. The things 
that the ancient Hawaiians considered to be sacred or to contain mana included also 
stones, ancestors' bones, trees, animals, images, altars, chants, names, places, 
canoes, priests, chiefs and their belongings. Reverence and respect was given to all 
of the above! 

The ancient Hawaiians believed that all of creation (animate and inanimate) 
contained mana. They believed that the spirits of Kane, Ku and Lono had 
significant mana. This mana embodied the virtues of peace. This was another 
reason for saying that the ancient people of Hawaii were made to be a people of 
peace. That is, because every part of creation had mana and to have mana implied 
the imperative of peace. 

Mana, in ancient Hawaiian belief, also depicted divine power. As Kanahele 
says, "For the Hawaiian, divine power or mana, was the greatest reality, the most 
potent force in all of life".7 

As a human virtue, in ancient Hawaii , chiefs who flagrantly violated the 
principles of pono (right conduct) could lose their mana and position . Priests too 
could lose their mana or holiness by disobeying the rules of pono. To have pono 
meant to respect mana. Both brought about peace. Both po int to the meanings of 
peace in ancient Hawaiian society. The need for being pono with or in harmony 
with all and everything around, was to gain peace with all and everything around . 
To have peace is to respect everything including the land - the aina. Aina is the 
Hawaiian word for land. Aina includes the word "ai" which in Hawaiian means 
"that which nourishes" or feeds all who share the "ha", the breath of life. 

Of the ancient Hawaiian, we could say that a person's ' feel' for the sacred, 
for mana, pono, aloha, etc., is gained 'naturally' as is his or her 'feel ' for colours, 
heat and the cold. This may well be an innate 'religious' feel. Kanahele says: 

... the source of this rhythm [of ancient Hawaiian life] and the genius of [its] 
orderliness was the religion of ancient Hawaii . The religion was the central 
authority of early Hawaiian society. Apart ITom religion, Hawaii could not 
exist at all. Rel igion influenced every phase of each person's individual and 
communal life. It dictated the content, tempo, direction, and destiny of the life 
of every man, woman, and child. Religion enveloped nearly everything - the 
Hula, the Mele (Song) Wars, Games, Planning, Harvesting, Healing, Dying, 
Dreaming, Prophesying and Procreativity. Life and religion were inseparably 
one.8 

Hawaiian origin as Myth? 

Myths have been the most universal and effective means of conveying to the 
human consciousness the existence of a divine and sacred order, capable of guiding 
human beings and of giving meaning to their existence. Through myth the ultimate 
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source of our values of peace can be apprehended to give significance and purpose 
to human life. 

Joseph Campbell, one of the leading authorities on myths says about myth: 
"It would not be too much to say that myth is the secret opening through which the 
inexhaustible energies of the cosmos pour into human cultural manifestations" .9 
Today, however, myth is usually taken to mean the "unreal", "fantasy" and the 
ftmake bclieveitl 

- it has nothing to do with the real, concrete, prat:iicai, empiricai 
world we know. Not so for the ancient Hawaiian ! To them, myth is a statement of a 
higher and more important ancient truth, of a primeval reality. In short, for the early 
Hawaiians, myth reveals that the world, human-kind and life have a supernatural 
origin and a history, and that this history is significant, precious and exemplary. So 
the ancient stories handed down, much like the oral tradition of Scripture, contained 
truths about the connections of humankind with the ancient gods of the Hawaiians, 
especially the ancestral gods or the "aumakua". One of the superb examples of a 
Hawaiian Myth is the kumulipo (sacred prayer), as recorded by King Kalakaua. 
According to Kanahele the Kumulipo tells of: 

• The deeds of the akua or supematurals; 
• The creation and hence the beginnings of primordial time; 
• The origins of things in nature; 
• Historical personages of chiefly rank; 
• Genealogical links with the gods; and 
• Some of the values that supported the existing socio-religious order. 10 

Until such time that a myth was "internalised" as part of the people's value 
system, no amount of promotion in the highest councils could legitimise it if the 
people refused to believe it. Most of the myths of ancient Hawaii, including the 
most significant one, the kumulipo, spoke of the reality of peace. It was a reality 
based on the sharing of the breath of life, the "ha", and the sharing of the same 
source from the Aina - the land of Earth Mother, such as the first child of ancient 
Hawaii, i.e. the "kalo" the taro (a food source that sustains life). Only a peaceful life 
could produce enough kalo to feed all the people of the Aina. 

Those ones who passed the myths on by word of mouth from one generation 
to the next were considered in ancient Hawaii, the "Thinking people" - a phrase 
given to us by David Malo, one of the great historians of Hawaii. These "thinking 
people" included poets, prophets, genealogists, teachers, kahuna and haku mele 
(composers of chants). David Malo said: 

Thinking people, especially myth makers - the Homers, Isaiahs, Pauls, 
Mohammeds, and others like them - are found in all societies, but always are 
relatively few in number at anyone time. II 

Since myths had to be handed on by word of mouth, memory was more 
important than composing, because composing knowledge required a good 
memory. If a war or battle began, both sides respected those persons with the ability 
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to memorise. They were spared so that in times of peace they would pass on the 
myths, myths that help to bring unity and oneness, that help to bring pono to society. 
This appreciation of myths provides another dimension to the context of peace in 
ancient Hawaii. 

Peace manifests itself also in the most simplest of things. By not intruding 
noisily in a forest in the morning, or by not carelessly trampling upon ferns and 
shrubs, or by not polluting a fishing area, one shows respect not only of nature, but 
of the harmony nature requires, the balance and peace required. Respect for the 
surroundings is affirmation of harmony, balance and peace. Christopher Derrick in 
his book, The Delicate Creation, wrote: 

A society in which Nature was deeply and genuinely respected would hardly 
desire to indulge in the activities that now cause such varied and frightening 
kinds of trouble, such as war. The kind of society that is likely to survive and 
prosper is the kind of society in which men would never dream, individually or 
collectively - of treating Nature in the disrespectfully manipulative fashion, the 
essentially hostile fashion that we now take for granted. Where we continue to 
fight Nature, humanity will continue to foul its own nest most suicidally, to saw 
away at the slender ecological branch upon which it perches. We are part of 
Nature. 12 

There could not be a better description of respect for Nature, for . Earth 
Mother, for pono, mana and aloha, as believed by the Ancient Hawaiians, than this 
one given here. 

Chant 

E homai i ka ike mai luna mai e 0 na mea huna no'eu 0 na mele e ... 
E homai. E homai. E homai ... 

And this is the spirit that can bring peace to every land and every people ... 
Amen! 

Notes 

Kanahele, G.H. (1986) Kii kanaka. Stand tall: A search/or Hawaiian values. Honululu: 
University of Hawaii Press. Waiaha Foundation. 
See Kanahele (J 986). 
See Kanahele (J 986). 
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Mary Kawena Puku'i says: "The elders in my own ohana [family] who mated, "noho 
pu" without contract or ceremony or paper. And when the new laws came, they said, 
We don't need a paper marriage. We have always loved each other with great aloha. 
We always will. They knew all about 'until death do us part' but not because of kauoha, 
a command of the law. Rather, because of what they truly felt in aloha for one another" . 
See Kanahele (i 986). 
See Mary Kawena Puku'i. 
See Kanahele (1986). 
See Kanahele (1986). 
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SIXTEEN 

Indigenous Religion, Culture and Peace and their 
Relevance Now: 

A Review ofFr, George de Costa's 'Peace in Hawaiian 
Indigenous Religion' 

LAU ASOFOU SO'O 

Ta te tu atu ae Ii 'a. E tiiliu fo 'i ae popo 'e. 
Va ta tu fo 'i i palagatete ona ua maualuga Ie taeao. 

Susu lau susuga i Ie Ta 'ita 'ifono 0 lenei tauaofiaga ma Ie mamalu i Ie Komiti Fa 'afoe, Afio 
[au Afioga i Ie Akiepikopo ma Ie Aufaigaluega Pii 'ia a Ie Atua. 

Afifio ma maliu mai Samoa potopoto. 
Talofa lava. 

Ole 'a se'i taumafai atu se sao 0 Ie lunivesite 0 Siimoa i [enei fa 'alagamaea a Ie Lalolagi, i Ie 
Faiva 0 Mafaufauga. 

I would like to thank Le Afioga i Ie Tui A"tua Tupua Tamasese and the Organisers of this 
Conference for making me part ofil. It is a privilege and an honour to be part of this 

important and thought-provoking gathering. 
Faafetai tele. 

Introduction 

I would like to thank Rev. Father George de Costa for a very interesting and 
thought-provoking paper. If I were to summarise his paper in a sentence, I would 
say that it is a paper that gives a positive feeling about life with a longing - if only 
we could re-live the past now, However, given that I have 30 minutes to speak, I 
guess I have to talk some more. 

Before I do that, I would like to say that I am not an expert in theology. I 
am not even a theologian, and I hope that I was chosen to comment on this paper 
only because I am a student of history, politics and culture, who is yet to graduate to 
expert status in those disciplines. 
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My comments on Father de Costa's paper are in three parts. Given that the 
majority of people in this audience are Samoans, I feel that it would be of interest to 
them that the first part of my comments compares and contrasts the ancient religious 
concepts and practices of Hawai ' i and Samoa. The second part analyses the 
seeming relatedness of ancient religious principles and practices of Hawai'i to 
Christianity. The third part poses the question : where to from here, or stated 
differently, what is the relevance to contemporary society of revisiting concepts of 
peace and harmony in ancient societies? 

Similarities and Differences 

Ancient religions of Hawai 'i and Samoa 

The first noticeable similarity between Hawai ' i and Samoa is that both were 
deeply religious societies before the introduction of Christianity more than 200 years 
ago. Given that religion is the basis of social organisation, cultural principles and 
associated practices, it is a foregone conclusion that both Hawai'i and Samoa were 
highly organized societies. I Although Hawai'i had four main gods, it was the trinity 
of Kanu, Ku and Lono that were the dominant ones. Samoa, on the other hand, had 
one superior god, who was Tagaloa, although there were other gods called atua and 
aitu besides Tagaloa; atua being the gods of non-human origin and the aitu being the 
gods of human origin .2 Given that both Hawai ' i and Samoa had strong religious 
beliefs and highly organised socio-political systems, it is surprising that the first 
foreign commentators of Samoa looked upon Samoa as a backward society.3 The 
Christians categorised Samoan society before the arrival of Christianity as the Age 
of Darkness, and the period after the arrival of Christianity as the Period of Light. I 
am sure Hawai'i had the same experience. 

No War Celebration in Hmvai 'i vs Wars in Samoa because of Women 

Ancient Hawai'i was a society of peace and harmony. Resources were 
obviously in plentiful supply given the dominance of the Ku (the god who 
symbolised economic values) and Lono (the god of Agriculture),4 thereby 
preventing possible conflict aris ing out of competition for scarce resources. Land 
was not owned by anyone in particular and there was sharing, generosity and great 
hospitality. Communal values were the order of the day. The overall outcome of all 
these was that peace was maintained at all times. My immediate reaction to this 
peaceful and harmonious nature of Hawaiian society is disbelief. Disbelief because 
scholars of conflict, the history of mankind and even the Christian Bible seem to 
paint a picture of the human being as being evil and bad and, therefore, prone to 
selfish competition leading eventually to open conflict. But perhaps I am looking at 
Hawaiian society from a macro or universal level whereas Hawaiian society was 
probably a unique case, which, therefore, does not fit that generalised universal 
model. 
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It might seem a bit out of context to raise my next point in the context of this 
religious conference but it has relevance to my discussion of peace and why it seems 
to have been characteristic of ancient Hawaiian society. It is also further evidence of 
Father de Costa's point that ancient Hawai'i was a society of peace and harmony. 
His main evidence for this is that there is no value or practice in Hawaiian religion 
that praises or dignifies WaLl 

At the 7th World Indigenous People's Conference on Education (WIPCE) 
that was hosted by Te Wananga 0 Aotearoa (The University of Aotearoa) but held at 
Waikato University in New Zealand earlier this month , a Hawaiian academic 
claimed that sex in ancient Hawai ' i was free.6 It sounded like Margaret Mead's 
description of Samoa in the 1920s. Because sex was free and partners could be 
given up easily for new ones, there was no jealousy between the partners involved. 
Because there was no jealousy, there was no reason for conflict to arise in such 
situations. Contrast that with the situation in ancient Samoa. According to Prichard, 
Samoan "wars were always about succession to chiefly titles, murder of high chiefs 
or women".7 In the case of women in particular, Meleisea explains that: 

Important ali 'i [chiefs] made successive marriages but the chiefly 
women whom they married were not supposed to remarry or to enter 
into informal unions once they returned to their own villages, as they 
commonly did after a few years . Adultery with a matai ' s wife was 
considered an insult and a challenge to the husband even when the 
couple was separated.' 

Therefore, in Samoa, when these marriage rules or customs were broken, 
wars often broke out. The situation in ancient Hawaii was very different, thus, 
partly contributing to its peaceful and harmonious society. 

Division of labour, being pono and va tapuia 

Division of labour among the three dominant gods of Hawai'i (Kane, Ku 
and Lono) reflects a division of labour in the way ancient Hawaiian society 
functioned. This division of labour concept resonates with Samoan worldview and 
practices exemplified in the famous expression: 0 Samoa ua uma ona tofi (Positions 
in Samoa have already been allocated). This division of labour is, in my view, 
similar to the Hawaiian concept of being Pono (to be in harmony with), or in Samoa, 
o Ie va tapuia, which I would translate as a covenant or contract between two or 
more entities. As Tui AtuaTupua Tamasese Eft has explained in his paper titled, 'In 
Search of Harmony: Peace in the Samoa Indigenous Religion': 

Harmony between the divine and the temporal is achieved by privileging the 
balance, equivalence and complementarity of all living things. The achievement 
of balance and the recognition of equivalence and complementarity is core to 
the Samoan equation of peace and are recorded through the continued existence 
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in Samoan society of tapu (taboo) and feagaiga (sacred covenants) relations. 
Tapu and feagaiga operate within each of the four harmonies. 9 

They are harmony between man and the cosmos, harmony between man and 
the environment, harmony between fellow men, and harmony between man and 
self. 1o 

What the Hawaiian pono and Samoan va tapuia imply is that these two 
societies viewed the world holistically. Every part has a role and a function to play 
in the overall scheme of things, the ultimate product of which is a peaceful and 
harmonious society. 

Collective ownership of land 

Closely associated with this holistic view of the world is the collective 
approach to life. To the people of ancient Hawai'i , every human being "came from 
the same earth, therefore, land could never be owned, nor sold, rather, it was to be 
used peacefully to feed and nourish all the people of the land"." In ancient Hawai ' i, 
therefore, no-one in particular owned land. If no-one in particular owned land then 
to me that also means that land belonged to everyone and is, therefore, collectively 
owned. Customary land in Samoa is also collectively owned by the family whose 
day-to-day right to allocate land to family members is entrusted to their head family 
matai (chief), although some Samoans would argue that the head matai has the 
absolute authority over family land. As long as customary land in Samoa is 
entrusted to the care of the head family matai whose election to that title follows the 
consent of his/her family, then theoretically peace is maintained at all times. 
Similarly, in ancient Hawai'i, as long as land is collectively owned no-one would try 
to claim for himlherself any portion of it . And, as long as that is the norm, situations 
leading to conflict are prevented. 

Myth vs Truth 

The way Father de Costa describes Myth in Hawai ' i seems to me like the 
Samoan oral traditions relating to Samoa's stories of creation or Solo 0 Ie Va. These 
Myths or Solo 0 Ie Va explain the origins of Hawaiian and Samoan societies 
respectively. The question raised in this context is whether the Myth of Hawai'i and 
the Solo 0 Ie Va of Samoa are to be believed, thus, the term Myth given by the 
Hawaiians to their story of creation. Father de Costa ' s plea, from the Hawaiians' 
point of view, is for this Myth to be believed and accepted as the truth. You and I 
know the problem here. The problem is that there is an alternative version of 
creation and origin of the world that is around and one that is much more dominant 
to the extent that it has relegated to "myth" our two societies' traditional stories of 
creation. That alternative version of course is Christianity's version of creation and 
origin of the world as explained in the Bible. As I have stated earlier, I am no 
theologian nor do [ have any expertise in theology generally, but what [ am reading 
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into Father de Costa's view is that the Hawaiian Myth or the Samoan 'Solo 0 Ie Va' 
should be treated and accepted as truth, in the same way the Bible's story of creation 
has been accepted as the truth. Perhaps that is the way we indigenous people should 
also view our stories of creation. Look at it this way. Hawaii has her story of 
creation. Samoa has her stories of creation. The Bible has adopted the Hebrew's 
story of creation. Either story of creation speaks of and tries to explain the same 
reality out there but using different labels and names for the same concepts. After 
all, every human being would always try to understand his/her origins. Perhaps the 
Samoans are correct when they say that the Tagaloa who founded and created 
Samoa was the same Tagaloa who created the world. Or stated differently, the 
Tagaloa of Samoa is the same person whose name in the Bible is Jehovah, whose 
other name in Hawaii is Kane. It is like the same Asofou who holds three different 
matai titles from three different villages, not that Asofou should be equated with 
Tagaloa or God . In Lefaga, I would be known as Le'apai; in Safata, I would be 
known as Lau; and in Solosolo, I would be known as 'lIaoa. How's that for a bush 
theologian? As long as the Myth of Hawaii and the Solo 0 Ie Va of Samoa are 
perceived that way, Father de Costa's plea for the acceptance of Myth as the Truth 
among both Hawaiians and non-Hawaiians would no longer be necessary. 

Hawaiian religion and Christianity 

As shown in Father de Costa's paper, there are several elements of ancient 
Hawaiian religion and culture that are similar to those of Christianity. Those 
elements include giving and giving generously, sharing, caring, the sacredness of 
human existence and his surrounding, being pono (right) with other parts of life, 
aloha (love/loving) and peace. 

Let me revisit these cultural elements in the way Father de Costa has 
explained them. One of the values symbolised by Lono, the god of agriculture, is 
giving and giving generously. Lono ensured sufficient rain for cultivation of 
agriculture in huge tracts of fertile soil that belonged to no-one in particular. There 
was sufficient soil to give away and share with other people. This spirit of sharing 
and giving generously extended to other aspects of culture. When one was blessed 
with a huge catch of fish, one would share that catch with those who had no fish. 
When one's garden produced rich supply of food, one had to share with those who 
were not so richly blessed . Thus, Lono was also the god of generosity and 
hospitality. Hawaiians and Pacific Islanders in general also share these values -
thus, Father de Costa's claim that Jesus was probably a Pacific Islander. Or perhaps 
Jesus was Jewish but was raised by a Pacific Islander? 

One key element of ancient Hawaiian religion was its sacredness or its 
mana. The human beings, the earth and everything on it were sacred as they were 
all part of the ancient Hawaiian religion. As such one had to be in pono, or in peace, 
with all those elements of the Hawaiian religion . As already explained, this 
Hawaiian concept of being po no (right) with is similar to Samoa's va tapuia concept. 
The mana of Hawaiian creation, as handed down by its Creation Myth, and the pono 
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relation of all elements of creation resonate with the nature of the All Powerful God 
of Christianity. Moreover, every element of life has its purpose and a relationship to 
and with God. As long as all elements of the Hawaiian Myth Creation are in 
harmony with each other, peace is maintained and upheld . Likewise, as long as all 
elements of the Christian God's creation are in harmony with each other, there is 
peace in the world. The Bible talks about the love of God, so much so that he sent 
his only son to die for man's salvation. Likewise the upptrmost vaiue in ancient 
Hawaii was aloha (love/loving). Clearly, therefore, there are several civic virtues 
that are equally espoused in both the ancient religion of Hawaii and Christianity. 

Where to from here? 

Having noted earlier in this paper some of the similarities and differences 
between the ancient religions of Hawai'i and Samoa, and having identified similar 
aspects of Hawaiian religion and Christianity, I guess the next question to ask is: 
Where to from here? Or, what is the relevance of this discussion of aspects of 
ancient religions to contemporary society? After all , we are living here now, not 
then in the past. It seems to me like that would be the theme of a conference to 
follow from the present one. While I have this opportunity, however, I would like to 
offer some thoughts on some issues that might be relevant to that discussion. 

The first important issue is the obvious one that the situations then and now 
are very different. Some of the variables in the equation now that were not there in 
ancient society include the cash economy, capitalism and all those other factors 
associated with modernisation . I am not sure how much of Hawaiian land is still 
communally owned, or to use Father de Costa 's description, are still not owned ' by 
any particular person' ? 

In this age of the cash economy, everything is sold and bought. There is 
competition for limited resources. Cultural attitudes of communal ownership have 
changed to individual ownership of properties. Collective ideals of the past have, 
therefore, changed to ideals associated with individual ownership. Pono with the 
environment or 'va tapuia 0 Ie tagata rna Ion a si'osi'omaga' (to have a tapu 
relationship between man and environment) have gradually eroded against the 
backdrop of the exploitation of the environment not only for profit but to keep 
humans alive. The aloha (Iove/loving) that was uppermost in the psyche of the 
ancient Hawaiian has evolved into a new definition of aloha where one would only 
aloha as long as that aloha is reciprocated. It is no longer unconditional aloha. 

These important elements of ancient Hawaii form the stable conditions upon 
which peace and harmony of ancient times flourished . But, that generosity, 
hospitality, the spirit of sharing and aloha of ancient times are eroding and with them 
the ancient conditions for peace and harmony in a society. 

The second issue I would like to raise relates to the problems of our 
contemporary societies. Are we longing for the values of past societies because of 
the manifold problems of our present society that we have to deal with day in, day 
out? As long as we don't get too nostalgic to the extent that we try and implant in 
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the present practices that were only appropriate in the past because of unique 
conditions that exited in that time. Instead, we study the past in order to understand 
the present and be able to predict the future. We might also want to incorporate 
some of those past practices into social practices of the present. But there are 
challenges associated with that as well? How much of the past do we want to re
adopt? How far back in ancient times do we want to go? Can we replant and re
create in contemporary society conditions that enabled those ancient practices to 
thrive then? Can the Hawaiian discard Christianity and return to his/her Hawaiian 
Myth of ancient time? Can the Hawaiian discard Christian marriages and return to 
sexuality practices of ancient Hawai i? . 

It is doubtful that Hawai ' i of the present can be returned to the Hawai'i of 
the past where land was abound and owned by no particular individual. A lot of 
land has been sold. Selecting past practices and re-planting them in our present 
societies will not only be delicate but a sensitive piece of social engineering. The 
incorporation into Catholic worship in Samoa of local cultural elements is a success 
story. It is a small scale example of what I mean by social engineering: 

Soifua. 
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PART TWO: 

Colloquium Presentations 



SEVENTEEN 

Mr Vine Deloria Jr. and the Rights of 
Indigenous Indians in America 

ENl F. H. F ALEOMA V AEGA 

E muamua ona ou mua'ijiwlUlou aIU i Ie paia 0 Ie aiga Sa Levi. 
o Ie paia lava lea i Ie aujaigaluega a Ie All/a 

rna tina 0 Ie galuega. 0 apa'au 0 Ie 010 0 loa felelea'i ai Ie Tala Lelei a Ie All/a 
ia Samoa rna Ie lalolagi atoa. 

Outefaa-Iulou alufo'i i Ie afifio mai a lau Afioga Ie Tama Aiga. 
Tuiatua Tupua Tamasese Eft. 

Va 'e fa 'aeleelea lava lau Afioga i lenei afiafi aua lava lou manalu mai ina ia manuia 
taualumaga rna fuafuaga a lenei fonoraga . 

Outefaatulou alufo'i i Ie afio mai 0 lou Afioga Le La'au no Fausia. 
Ie Sui Palemia-o Ie paia lava lea i Ie Malo TUlo'alasi 0 Samoa. 

Oulefaapa'i malu alufo'i i Ie mamalu ofaleupolu a lofiga, 
o ponaoo malulaloa a Ie alunu'u rna Ie 'au fueloloa a Samoa. 

a outou a Ie lofafafau rna Ie utagafeliuliua 
'i mae 'a aua lava upufai a Ie atunu'u. 

Tulou lava Ie usoga ia oe Tumua rna Pule. 
Ole paia lava lea i Aiga rna a latou tama. a ramafo 'i rna a latou Aiga 

Ituau rna Alataua. Aiga i Ie Tai rna Ie Vaa of Fonoti. 
tulou lava. 

E Ie afainafo'i Ie tapua'i mai 0 Afioga a Faasuaga 0 Ie Falegafulu. 
aua lava Fofo rna AilUlagi. Sua rna Ie Vaifanua. 

Ituau rna Alalaua. Saole rna Ie Launiusaelua. 
rna up" i Afioga i Ma 'opu. 

Owe faalulou atu i Ie paia ia te oe Ie MOlu So. 
i Ie Afioga i Ie La'au no amo e tasi ia Samoa. 

tainane Faatui rna Tootao 0 Ie Faleula. 
rna upu ia te oe Ie Manu'atele. 

It is an honour and truly a humbling experience for me to be invited to 
speak at this colloquium. The idea that even among indigenous peoples, who 
have had to endure some of the worst ordeals in human history, we might 
continue to learn peace and good governance, continues to astound me. In fact, 
it is the inspiration behind my being here today. We may even surprise 
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ourselves by discovering that God in his infinite wisdom has imparted to us as 
indigenous peoples all basic and fundamental principles of truth and light, and 
perhaps even, more meaningful ways of living life than what we have been led to 
believe from the dominant cultures of modern society. These cultures continue 
to look upon indigenous peoples as indolent, lazy and disorganised, with little 
form of civilisation. 

It is in this spirit that I wish to welcome my fellow colleagues from 
America: Rev. Father de Costa and Mr. Joe Camacho. It has been my 
experience over the years that whenever there are discussions (like this 
colloquium), on Pacific regional issues, there seems to be a void in hearing from 
those of us who have cultural roots from our Pacific region, but yet are very 
American in others ways. This is probably the reason why I have been asked to 
offer an insider's perspective (a Pacific indigenous person inside America) on 
how a powerful country like the United States of America has dealt with its 
indigenous peoples. I have chosen to look at the indigenous Indians in tribute to 
their indigenous status in the US. The historical treatment of the indigenous 
Indians throughout the Western Hemisphere has been a very glaring 
manifestation of man's inhumanity to man in the last five hundred years . 

This paper pays tribute to the struggle of our native/indigenous peoples, 
or as they are commonly referred to today. of the' American Indians ' or ' Native 
Americans'. However, a sensitivity exists among certain tribes who do no wish 
to be identified as Native Americans, but simply as American Indians. One also 
has to make specific reference to 'Native Alaskans ' as opposed to 'other groups '. 
And, even more uniquely, to the identification of another indigenous US group, 
the 'Native Hawaiians' . Interestingly enough, Native Hawaiians number over 
400,000 in the United States. They are the largest ~ngle indigenous Pacific 
group among some 315 American Indians and Native Alaskan tribes in the 
country. Today, indigenous Indians. Alaskans and Native Hawaiians number 
almost five (5) million, out of a total of almost 300 million peoples currently 
living in the United States. For the purposes of this paper. I will refer to Native 
Americans, Indigenous Native Americans and American Indians as indigenous 
Indians. 

It is difficult to discuss issues relative to indigenous concepts of peace 
and good governance among indigenous peoples in the Americas, given the long 
history, some 500 years, of brutal conquest, slavery, and subjugation they 
suffered at the hands of explorers, government sponsored military forces, 
settlers, and even missionaries who came ' to do good' and 'did very well'. Be 
that as it may, any discussion of indigenous concepts of peace and good 
governance from an indigenous Indian perspective would be incomplete without 
attention to the life and story of Mr. Vine Deloria Jr. 

Mr Vine Deloria Jr 

Mr Vine Deloria Jr. was a revolutionary author, lawyer, theologian, 
teacher, activist and advocate for the rights of indigenous Indians throughout the 
entire Western Hemisphere. Deloria burst into the American consciousness 35 
years ago with the publication of his first book: Custer Died For Your Sins: An 
Indian Manifesto'. 
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At age 72, and on November 13, 2005, Oust last month), Deloria, 
America's most celebrated and perhaps the most controversial indigenous leader 
of our times, passed away. Deloria was a member of the Yankton Lakota 
(Sioux) Tribe in South Dakota. Deloria was considered by many indigenous 
leaders and advocates of indigenous rights as the driving force for change in the 
re-examination of the contemporary world's so-called expertise and ideological 
thinking on the history and culture of indigenous Indians. 

Deloria was the oldest son of a prominent Episcopalian clergyman. He 
was also a descendant of medicine men in his Lakota tribe. His father instilled 
in him the importance of education and after serving the military in the U.S. 
Corps, he completed his undergraduate studies at Iowa State University and then 
later received a Master's Degree in Theology, in addition to a Law Degree from 
the University of Colorado. As it was his intention to also become an 
Episcopalian clergyman like his father, and grandfather, the difference in the 
young and very unorthodox Deloria was that early childhood life on an Indian 
reservation made a lasting impression on what he wanted to pursue in his life. 

A story was told of Deloria's father having committed himself to the 
ministry with thc idea that this was the best way in which he could serve his 
people, who were constantly struggling to adjust to the ways of the dominant 
American culture. The ministry could give him, at the same time, some 
perspective on the relevance of being Native American Indian in contemporary 
America. The elder Deloria did not appreciate the constant competition among 
the various Christian denominations, i.e. the Presbyterians, Congregationalists, 
Episcopalians, and Catholics. All were, he saw, vying to win the souls of 
indigenous Indians, but at the same time causing divisiveness and confusion 
among them in, for example, issues like which form of baptism was more 
acceptable to God, and why one church reveres the Virgin Mary more so than 
others, and so forth. A similar concern was also expressed by Chief Joseph of 
the Nez Perce Tribe. Chief Joseph indicated that in the past, his people never 
fought over spiritual matters, but ever since the arrival of various Christian 
denominations and their missionaries to his reservation, there had been 
outbreaks of violence among his people due to contradictions from missionary 
teachings of God and the Christian religion. 

It is hard to imagine how Deloria Jr managed to raise a family , 
considering that after some 35 years as an activist, he was able to publish 20 
books in addition to a myriad of articles and editorials that advocated and 
defended the rights of indigenous peoples, not just within the United States but 
throughout the world. It was in 1969 that national attention was drawn to Mr. 
Deloria'S first published book. The book became a national bestseller. It was the 
first time, an indigenous Native American Indian writer had seriously attempted 
to tear down the many myths, negative stereotypes and misinformation drawn 
and written by westerners on indigenous I ndian traditions and culture. 

Years before the publication of his book, the Lakota Sioux Indians 
issued bumper stickers that read: "Custer Died for Your Sins". With varying 
interpretations, the sticker was supposedly a shot at Indian humour on the 
National Council of Churches, and the paternalistic attitudes that churches had 
towards Indians. But according to the Lakota Sioux, the sticker was in 
remembrance of the Treaty of 1868 signed at Fort Laramie between the United 
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States Government and the Lakota Sioux Nation, whereby the tribe was free to 
live in their traditional lands and to be left undisturbed by non-indigenous 
Indians and the federal government. When the federal government broke the 
terms of the treaty, the indigenous Indians recalled passages in the Old 
Testament whereby when covenants were broken, a blood sacrifice was made as 
atonement for the wrong committed. Subsequently, General Custer was 
considered by the Lakota Sioux Nation as the blood sacrifice for the United 
States after breaking the terms of the treaty. It is ironic that historically, 
although the United States Government signed some 389 treaties with 
indigenous Indian tribes, the federal government broke every one. 

Deloria did not mince his words when describing the huge gap or failure 
on the part of Westerners to understand indigenous Indian mentality or outlook 
on life. He wrote, 

The white believes that here is a great danger the lazy Indian will 
eventually corrupt Gods' hardworking people. He is still suspicious that the 
Indian way of life is dreadfully wrong. There is, in fact something un
American about Indians for most whites ... 1 ran across a classic statement of 
this attitude one day in a history book which was published shortly after the 
turn of the century. Often have I wondered how many Senators, 
Congressmen, and Clergymen of the day accepted the attitudes of that book 
a basic fact of life in America. In no uncertain terms did the book praise 
God that the Indian had not yet been able to corrupt North America as he 
had South America: ' It was perhaps fortunate for the future of America that 
the Indian of the North rejected civilization. Had they accepted in, the 
whites and Indians might have intermarried, to some extend as they did in 
Mexico. That would have given us a population made up in measure of 
shi ftless hal f-breeds . 2 

Against this kind of critical thinking and attitude that the Westerners had 
toward Native American Indians, Deloria devoted an entire chapter in his book 
on Indian Humour in reaction to how Native American Indians are perceived by 
the dominant society. Said he: 

One of the best ways to understand a people, is to know what makes them 
laugh. Laughter encompasses the limits of the soul. In humor, life is 
redefined and accepted. Irony and satire provide much keener insights into 
a group's COllective psyche and values than do years of research ... . 1t has 
always been a great di sappointment to Indian people that the humorous side 
of Indian Life has not been mentioned by professed experts on Indian 
Affairs .. .lndians have found a humorous side of nearly every problem and 
the experiences of life have generally been so well defined through jokes 
and stories that they have become a thinking in themselves ... For centuries 
before the white invasion, teasing was a method of control of social 
situations by Indian people. Rather than embarrass members of the tribe 
publicly, people used to tease individuals they considered out of step with 
the consensus of tribal opinion . In this way, egos were preserved and 
disputes within the tribe of a personal nature were held to a minimum.' 
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Jokes about Christopher Columbus and General George Armstrong 
Custer have been part of Indian humour for a good many years. Deloria noted: 
"Columbus jokes gain great sympathy among the tribes. But yet they've never 
had anything to do with Columbus".4 For example, " It is said that when 
Columbus landed, one Indian turned to another and said, ' Well, there goes the 
neighbourhood"' . Another joke tells that when Columbus landed, two Indians 
were watching and one turned to the other and said, "Maybe if we leave them 
alone they will go away". One of the favourite cartoons depicted in Indian 
country was an illustration of a flying saucer landing somewhere in the United 
States, and the caption reads, "Oh, no, not again!" 

Deloria once called the Batt le of the Little Bighorn, where Lt. Col. 
George Armstrong Custer and the Seventh Cavalry were defeated by a combined 
force of Sioux and Northern Cheyenne in 1876 in the Montana territory, "a 
sensitivity-training session", in which Custer apparently boasted by saying he 
was able to ride through the Lakota Sioux Nation with his Seventh Cavalry and 
" he was half-right. He got half-way through". Another joke tclls of a soldier in 
General Custer's army who decided to strip himself of military uniform and tried 
to make himself look like an Indian, and when one of the warriors saw this he 
was about to kill the soldier when the so ldier said, " Hey, chief, don't shoot, I'm 
on your side". The warrior was somewhere puzzled by all this and responded to 
the soldier, " Why not?" The soldier replied, " Well , better red than dead". 

As I've indicated earlier, Deloria passed away just last month but his 
influence, through his writings and activism for and on behalf of indigenous 
peoples in America and throughout the Western Hem isphere has already 
penetrated deeply into the psychic of Indigenous Native American Indians. As a 
tribute to him one Native American Indian organisation stated that, "without the 
example provided by the writing and the thinking of Mr. Deloria, there likely 
would have been no American Indian Movement, there would be no 
international indigenous peoples' movement as it exists today, and there would 
be little hope for the future of indigenous peoples in the Americas". 

Mr. Deloria and Western Ideologies 

I would like to share with you some additional excerpts from Mr. 
Deloria's writings. I think of them as ' thought provoking' because he pokes fun 
at Western ideologies, and at contemporary theories about science, law and 
religion. 

This was his thinking about Western civilization. " Western Civilization 
unfortunately, does not link knowledge and morality but rather, it connects 
knowledge and power and makes them equivalent. Today with an information 
'superhighway' now looming on the horizon, we are told that a lack of access to 
information will doom people to a life of meaninglessness and poverty. As we 
look around and observe modern industrial society, however, there is no 
question that information, in and of itself, is useless and that as more data is 
generated, ethical and moral decisions are taking on a fantasy dimension in 
which a 'lack of evidence to indict' is the moral equivalent of the good deed".5 

Mr Deloria also described ' progress ' as follows: " It is the total 
replacement of nature by an artificial technology. Progress is the absolute 
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destruction of the real world in favour of a technology that creates a comfortable 
way of life for a few fortunately situated people. Within our lifetime the 
differences between the Indian use of the land and the white use for the land will 
become crystal clear. The Indian lived with his land. The white destroyed his 
land. He destroyed the planet earth".6 

On scientists he says: "Scientists, and I use the word as loosely as 
possible, are committed to the view Indians migrated to this country over an 
imaginary Bering Straits bridge, which comes and goes at the convenience of the 
scholar requiring it to complete his or her theory. Initially, at least, Indians are 
homogenous. But there are also eight major language families within the 
Western Hemisphere, indicating to some scholars that if Indians followed the 
trend that can be identified in other continents, then the migration went from east 
to west; tourists along the Bering Straits were going to Asia, not migrating from 
it".7 

On anthropology and the work of anthropologists, Mr. Deloria noted: 
" Into each life, it is said some rain must fall. Some people have bad horoscopes; 
others take tips on the stock market. McNamara created the TFX and Edsel. 
Churches possess the real world. But Indians have anthropologists".8 He goes 
on to say about anthropology and anthropologists that: 

Every summer when school is out a veritable stream of immigrants heads 
into Indian country. From every rock and cranny in the East they emerge, 
as if responding to some primeval fertility rite, and flock to the 
reservations. 

'They' are the anthropologists. Social anthropologists, all brands of the 
species, embark on the great summer adventure. They are the most 
prominent members of the scholarly community that infests the land of the 
free; and in the summer, time, the homes of the braves. 

Indians are equally certa in that Columbus brought anthropologists on 
his ships when he came to the New World. How else could he have made 
so many wrong deductions about where he was? 

While their historical precedent is uncertain, anthropologists can 
readily be identified on reservations. Go into any crowd of people. He will 
invariably have a thin sexy wife with stringy hair, and IQ of 191, and a 
vocabulary in which even the prepositions have eleven syllables. 

He usually has a camera, tape recorder, telescope, hoola hoop, and life 
jacket. all hanging from his elongated frame. He rarely has a pen, pencil, 
chisel, stylus, stick, paint brush, or instrument to record his observations. 

This creature is an anthropologist. 
An anthropologist comes out to Indian Reservations to make 

OBSERVA TIONS. During the winter these observations will become 
books, by which future anthropologists will be trained, so that they can 
come out to reservations years from now and verify the observations they 
have studied. 

After the books are written, summaries of the books appear in the 
scholarly journals in the guise of articles. These articles 'tell it like it is' 
and serve as a catalyst to inspire other anthropologists to make the great 
pilgrimage next summer.9 
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In his second book, entitled, God is Red, Mr. Deloria made these 
observations about religion: 

We have been taught to consider problems using logic and concepts that 
ignore certain facets of experience. Religion experiences are not nearly as 
important to Westerners as their creeds, theologies, and speculations - all 
products of the intellect and not necessarily based on experience. 
Regardless of the experience of a multitude of gods, monotheism has come 
to be regarded as the highest form of religious knowledge .... We cannot be 
absolutely certain that we are dealing with only one god. The fact that 
monotheism is logically pleasing does not mean that is an accurate 
description of reality .... Wotan appears to have amazing resiliency; 
Yahweh's rainbow still shines in the sky; ghosts prowl the British Isles; the 
picture of Jesus is appearing more frequently in unexpected places and the 
Hopi people have rain ... 11 is a fact that many societies have had definable 
and satisfactory relationships with some form of di vi nity almosl Irom the 
beginning of humankind's journey on the planel. ... Traditional Western 
thought, and more specifically traditional Christian thought, has been based 
on the assumption that these religion'S have often been cruel delusions 
perpetuated against primitive societies by religious leaders, shamans, and 
medicine people seeking personal gain or additional rowers, or people 
forced into trickery to preserve their places in society .... ' 

Ironically, Mr. Deloria was never considered a theo logian, but in 1974 
Time Magazine se lected him among the top ten most influential 'shapers and 
shakers of the Christian family', in the United States. 

Conclusion 

Mr. Deloria's life and legacy will live for generations to come. Despite 
the many hardsh ips confronted by indigenous Indians throughout the Western 
Hemisphere, I am encouraged by the fact that in recent years, indigenous peoples 
of this region have become more visible and have made their voices heard 
through the ballot box. 

Five years ago, the country of Peru elected its first indigenous President 
Alexandro Toledo, a member of the Inca Indian Tribe, and one of the most 
prominent indigenous groups in the Andean region of South America. And just 
a week ago, the country of Bolivia also elected its first ind igenous Indian 
President, Mr. Evo Morales, member of the Aymara Indian Tribe in Bolivia. Of 
interest is the fact that 60 percent of the population of Bolivia are indigenous 
Indians. 

I end with one more item on Indian humour from Mr. Delora's writings. 
This sums up my tribute to Mr Deloria and my contribution as a Pacific islander 
'inside' the US who has the greatest admiration and respect for the US 
indigenous movement and its insights into indigenous resources for peace and 
good governance. There is much that we, as indigenous Pacific peoples in the 
US, can learn from them. I end with Deloria's reflection on a conversation with 
his grandfather. He tells: 

On the Standing Rock reservation in South Dakota my grandfather 
served as the Episcopal missionary for years after conversion to 
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Christianity. He spent a great deal of his time tryi ng to convert old Chief 
Gall, one of the strategists of Custer's demise, and a very famous and 
influential member of the tribe. 

My grandfather gave Gall every argument in the book and some 
outside the book, but the old man was adamant in keeping his old Indian 
ways. Neither the joys of heaven nor the perils of hell would sway the old 
man. But finally, because he was fond of my grandfather, he decided to 
hecome an Episcopalian. 

He was baptised and by Christmas of that year was ready to take his 
first communion. He fasted all day and attended the Christmas Eve 
services that evening. 

The weather was billerly cold and the lillie church was heated by an 
old wood stove placed in the centre of the church. Gall , as the most 
respected member of the community, was given the seat of honour next to 
the stove where he cou ld keep warm. 

In deference to the old man, my grandfather offered him communion 
first. Gall took the chalice and drained the entire supply of wine before 
returning to his seat. The wine had been intended for the entire 
congregation and so the old man had a substantial amount of spiritual 
refreshment. 

Upon returning to his warm seat by the stove, it was not long before 
the wine took its toll on the old man who by now had nothing to eat for 
nearly a day. 

' Grandson', he called to my grandfather, 'now I see why you wanted 
mc to become a Christian. I feel fine , so nice and warm and happy. Why 
didn't you tell me that Christians did this every Sunday? If you had told me 
about this, I would have joined your church years ago'. 

Needless to say, the service was concluded as rapidly as possible and 
attendance skyrocketed the following Sunday. 
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EIGHTEEN 

The Ratana-Labour Alliance 

MIKE SMITH 

Introduction 

Talofa lava, tena koutou katoa, malo e lelei , and warm Pacific greetings to 
you all. 

I bring greetings from the New Zealand Labour Party, from our leader Helen Clark, 
our President Mike Williams, and the members of the New Zealand Council. 

I am grateful to Tui Atua Tupua Tamasese Efi for the invitation to present a 
paper at this colloquium, an invitation which arose out of a meeting here in Samoa 
with our President Mike Williams. 

My relationship with Tupua goes back to our schooldays in New Zealand 
where we marked each other in the Iineout, and our encounters were frequent if not 
always peaceful. But by far my most significant memory of Tupua in those days 
was of a powerful and passionate speech he gave in the school oratory contest, about 
the day his uncle was shot by New Zealand government forces as he led the march 
of the Mau down the Beach Road in Apia. As a PakehalPalagi l New Zealander, I 
deeply regret what happened on that day, and would like to join the apology given 
by our Prime Minister Helen Clark to the Samoan people on behalf of the New 
Zealand government. 

I am also conscious that this colloquium began on the anniversary of that 
day. For me it underlines the significance and seriousness of the themes of this 
colloquium; our encounters in the Pacific have not always been characterised by 
either peace or good governance. 

I do not have any personal experience or insight about indigenous Pacific 
notions of peace and good governance; what I offer is an account of a relationship 
between a political party and a religious movement. The best I can say is that 
Ratana is an indigenous church. 
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The Ratana-Labour Alliance 

The Ratana-Labour alliance is a key feature of the Labour Party's history. 
As significant in its own way as the decision of the organised union movement to 
form the Party in 1916, the decision of the organised Maori movement known as 
Ratana to join with Labour in 1936 has led to great benefits for Maori and for 
\\larking people. 

This brief outline highlights for Pakeha members some of the features of the 
alliance - its origins, its benefits, as well as its lessons for the situation currently 
facing Maori and Labour in 2005. 

The Ralana Movement 

The Ratana movement grew organically around Tahupotiki Wiremu Ratana 
(1873-1939), a Whangaehu farmer whose visions in 1919 led him to gaining a wide 
reputation as a prophet and healer. 

Initially the mainstream churches supported his ministry, as it was based on 
the Bible. Maori from all over the country flocked to Ratana's farm near Wanganui, 
where many were healed and spiritually refreshed . Ratana particularly preached 
against the debilitating effects of superstition, and the destructive powers of tohunga 
(traditional healers). 

As time went on, TW Ratana's status increased as the numbers coming to 
him for healing grew. Formal structures and roles developed that eventually resulted 
in the registration of the independent Ratana Church in 1925 . Ratana was described 
as the Mangai, the mouthpiece of Jehovah 's revelation; his followers were the 
Morehu, the Hebrew name in the Book of Exodus for the remnant of Israel , 
wandering homeless in the desert before the occupation of the Promised Land. 

Te Ture Tangalcl 

Besides the spiritual mllllstry through the Ratana Church , TW Ratana ' s 
work as a healer always extended beyond the spiritual to a concern for the material 
needs of the Maori people. This concern was made necessary by the unjust 
consequences of colonial rule. 

The land wars in the 19th century and subsequent confiscations, and the 
influenza epidemic of 1918 had ravaged the Maori population. Maori were not 
treated as equal citizens with Pakeha. After World War I, Maori volunteers with the 
Pioneer Battalion were not entitled to rehabilitation allowances on the same terms as 
Europeans. They did not have the same entitlement to unemployment benefits in the 
depression. 

While there had been four seats reserved for Maori in Parliament since 
1868, there was no Maori roll. Maori voted by turning up for a face-to-face meeting 
with the returning officer, declaring their name and tribal affiliation, and stating 
whom they wished to vote for. 
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Grievances regarding land purchase and confiscation, as well as the 
activities of the Maori Land court, were strongly felt but unaddressed. 

Besides his spiritual mission, Te Ture Wairua, TW Ratana also sought 
improvement for Maori through law change, Te Ture Tangata. His approach to the 
latter was to seek recognition of Maori as equal to Pakeha, and support for their 
advancement and self-development through recognition of the Treaty of Waitangi in 
law. The Bible provided the spiritual base, and legal recognition of the Treaty 
would gain redress for resources taken and respect for the status and culture of 
Maori. 

With the Bible in one hand and the Treaty in the other he preached unity 
through the avoidance of tribal dispute, and aimed to advance the economic standing 
of Maori people as a whole. The morehu (his followers) were asked to sign a 
covenant with him, this pledge became the linchpin of the Ratana movement across 
tribal and regional boundaries. 

TW Ratana embarked on a nationwide tour in 1921 to promote these 
objectives and seek Maori unity. Attempts were made to establish a link with the 
King movement in 1922, but this did not prove successful.3 

Ratana also tried to take the case for recognition of the Treaty of Waitangi 
direct to the English King. A large deputation of key supporters travelled to 
England in 1924, but the intervention of the New Zealand government frustrated 
their attempts to raise their concerns directly with the Crown. Letters and 
submissions handed over at an informal meeting were returned to the delegation . 

Before leaving London, Ratana made the prophecy: " When all your stone 
houses (castles) are destroyed in time to come, then will the carpenters, the 
blacksmiths and the shoemakers be in power and I will be the government".4 This 
referred to an earlier prophecy of Tawhiao in 1869: "when the shoemakers, 
watchmakers, blacksmiths and carpenters rule this country then will the Maori 
people receive their salvation".5 

The Ratana movement and political action 

At the celebration at the dedication of the church at Ratana in January, 1928, 
TW Ratana announced his change from prophet to political campaigner. From this 
time and in this role he was known as Piriwiritua. He asked the Morehu to select 
four candidates for the Maori seats for the 1928 elections in order to win all the 
Maori seats and so unity Maori. The chosen candidates were Haami Tokouru 
Ratana, the prophet's eldest son, for Western Maori; Pita Moko for Eastem;' Paraire 
Paikea for Northern; and Eruera Tirikatene for Southern Maori . They were known 
as the 'koata' or quarters, and "in a formal ceremony were asked to solemnise the 
decision to stand as the Mangai 's representatives by signing a kawenata or covenant 
(which) contained four pledges: 

I. That the 4 quarters would totally dedicate themselves to their mission to 
take their place in parliament. 
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2. That they would accept no bribes, or payment for their work, and that they 
would not be motivated by any thought of personal gain . 

3. That the wives would fully support the husbands in their mission, and that 
they would be as equally dedicated as their husbands. 

4. That they would work 'mo te iwi Maori' for the whole of the Maori race 
without concern for tribe or other affiliations".6 

The four representatives stood as Ratana independents in the 1928 election but were 
not successful. Tirikatene lost only because he and his family had been too busy 
with the harvest to vote. His vote had equalled that of the sitting member, but the 
Pakeha returning officer's casting vote went in favour of the incumbent. 

Between 1928 and 193 I the Ratana candidates and the movement invited 
many other parties and politicians to Ratana pa (settlement) for political discussions. 
The Ratana candidates were again unsuccessful in the 1931 election, but when the 
Southern Maori MP Tuiti Te Makitanara died in 1932 Tirikatene won the 
subsequent by-election. He was the tirst Ratana Independent MP. His maiden 
speech started by saying: "My policy is to stand for the rights and privileges of the 
whole Maori race, as embodied in the Treaty of Waitangi . However, I do not intend 
to elaborate on that at this time, but will do so in the fullness of time. There are 
certain other matters with which I want to deal" .7 
He then went on to raise the fact that Maori were treated differently from Pakeha in 
relation to unemployment benefits. He also attacked the reduction of pensions 
proposed by the Reform government, the lack of attention to petitions, the way in 
which Maori land was being alienated by the non-payment of rates , the separate 
treatment of Maori voters under the Electoral Act, and the removal of discrimination 
in Maori education. 

He took a petition to Parliament in 1932 asking that " the Treaty of Waitangi 
be embodied in the Statute Book of the Dominion of New Zealand, ... in order that 
all may know that the Treaty of Waitangi is operative, also to preserve the ties of 
brotherhood between Pakeha and Maori for all time".8 

Ratana and Labour 

While Tirikatene had voted with the Labour caucus, in the 1935 election the 
Ratana candidates again stood as an independent Party. This time HT Ratana was 
elected in Western Maori , and Paikea and Omana came second in the North and the 
East respectively. HT Ratana and Tirikatene joined the caucus of the first Labour 
government. In 1936, TW Ratana and the koata (quarters) formally joined the 
Labour Party. 

The alliance between Ratana and Labour was formalised symbolically in a 
meeting between TW Ratana and MJ Savage on April 22, 1936.9 Ratana was 
accompanied by his wife and son, and by Paraire Paikea, T Omana and Mr and Mrs 
Tirikatene. He greeted the Prime Minister and paid tribute to HE Holland who had 
visited the marae. He said: "I have no grievances to place before you at the moment. 
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The principal subject of my mission is to meet you and to submit my feelings and 
my thoughts to you and your government. But firstly, I do so by handing over to 
you certain articles for your study and observance, which will speak for themselves. 
I will leave them in your hands as a memorial of our meeting on this day, and as a 
mark of unity in politics" .10 

The first of these was Nga Hou Huia (huia feathers). TW Ratana said: "This 
is my first exhibit. The huia feathers and the base on which they stand before you. I 
shall refer to it later but the feathers are the priceless possession of the Maori race. 
They are pierced into the base which is of peeled potato. The feathers denote and 
support our Maoridom. It is an indigenous bird known as the huia orNew Zealand, 
and when worn by a Maori it signifies that the wearer is a Maori. Sad as it is, this 
huia bird has become extinct. The main cause was by the killing off of them by 
introduced rodents"." "Now for the base on which they stand , a potato, which 
represents the kumara - the sweet potato - and it is the only time we see them when 
we have to purchase them; the confiscation of Maori lands has left us landless, and 
we have no place to grow potatoes ." 

The second item placed before the Prime Minister was greenstone 
(pounamu) . Ratana went on to say: " It is a notable jade of authority representing 
richness and nobility of the Maori people. It also confesses the truth that the Maori 
people have lost their rights, conferred by the European laws".l1 

A further item placed before the Prime Minister was the Tewatikoura (gold 
watch). Ratana explained that "this watch was owned by my grandfather, Ratana. 
He was a chief and supported the then government. He supported Governor Grey, 
and Prime Minister Seddon, who was Prime Minister of New Zealand. I am the sole 
male descendant of Ratana, and this is my first approach to enter politics, and to 
become a partner and supporter of the Government and this Party, your Labour 
government. You will see that this watch is without a glass due to my father having 
no money to repair this watch, and by succession it is in my possession . I cannot 
afford to have it repaired. I leave it in your hands also". '3 

The final item placed before the Prime Minister was Tohu 0 te Maramatanga 
(a pin with the star and crescent moon). "The emblem of the Ratana Movement and 
its membership, which numbers 40,000, I hand this over to your safe-keeping that 
you may be their father in justice". '4 

In concluding his address to the Prime Minister, Ratana said : "These are my 
sons, Members of Parliament, who are official members of your Labour Party in 
government, and should you require any more to work in the same capacity, I can 
give them to you, and I pray that the God of Hosts blesses you and your government. 
May you never forget your responsibilities to the Maori people, for when you forget 
this, your government will fail".'5 

The Prime Minister returned the greetings and said: "I am pleased to meet 
you on my marae and in the Prime Minister of New Zealand's office which is 
mine ... We must not allow barriers or fences between us. I am aware that there are 
many problems that concern you as a leader of our Maori people. These problems 
are all man-made and man should release the Maori of much of these problems. Just 
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let me say that I am in charge of the government in New Zealand and it will be my 
duty to endeavour to release and make the necessary adjustments possible, and may 
I say that if I get the support from the Maori people it would be ever so much easier 
and quick to complete" .16 He added: "I will give the Treaty of Waitangi every 
consideration and listen to your representations, and will say that the spirit of the 
Treaty can be found in our policy, to assist you and all your Maori people" .17 

Of the items placed before him, the Prime Minister said: " I greet you and the 
interpretation of these articles which you have placed before me. I shall keep them, 
and confess that their significance is really beyond the written word . I again greet 
you and the people you represent".1 g 

Many accounts of this meeting refer to the first three items but not the 
fourth, the Tohu 0 te Maramatanga, symbolising the Ratana movement and its 
membership. TW Ratana's gift was like an affiliation, as he was bringing an 
independent organisation of 40,000 members with its own concerns and priorities to 
the alliance with Labour. [n return, "Savage' s acknowledgment of Ratana' s mana 
laid the foundations of the alliance between the Ratana movement and the Labour 
party". 19 

Equality for Maori 

As mentioned above, before 1935 Maori were shut out of many of the areas 
of the welfare state. They were second-class citizens . The first Labour government 
of Michael Joseph Savage and Peter Fraser (1935-49) was the first government in 
our (New Zealand) history to believe in equality for Maori . "Equality for Maori", 
said Peter Fraser " is emblazoned on the banner of the Labour Party".20 

Before Labour came to power Maori could not get the old-age pension or 
the unemployment benefit on the same terms as Pakeha. Labour changed that. 
Thousands of Maori benefited immediately. When Labour introduced Social 
Security, Maori got equal rights to public hospital care (1939), the Maternity Benefit 
(1939), pharmaceuticals (1941), subsidised doctors ' visits (1941), child dental care, 
and in rural areas the attention of Public Health nurses after 1944. 

With the rehabilitation scheme at the end of World War II, largely due to 
Paraire Paikea's work during the war, Maori returned soldiers got loans, trade and 
farm training, and assistance to set up businesses and buy houses. These schemes 
were done ' the Maori way' through the Maori Affairs Department and special 
training centres. 

Labour also began settling Maori land grievances. The Waikato-Maniapoto 
Maori Claims Settlement Act was passed in September, 1944, setting up a trust fund 
for Maori into which the government paid money. The Taranaki Maori Claims 
Settlement Act was passed in October, 1944. It also established a Trust Board into 
which the Government paid an annual grant. Ngaitahu agreed to the Ngaitahu Claim 
Settlement Act which was passed in December, 1944. It provided for £300,000 over 
30 years to be paid into a trust fund . Labour was working on further settlements 
when defeated in 1949. 
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The Second and Third Labour governments greatly extended assistance to 
Maori. The number of Maori in apprenticeship training schemes rose steadily, and 
the Kirk and Rowling Governments put emphasis on Maori pre-employment 
courses. In the Maori Affairs Amendment Act 1974 the definition of a Maori was 
changed. It was no longer someone who had half or more Maori blood. It became a 
person with any Maori blood who chose to be a Maori. This change has been of 
enormous significance to modern Maori. 

The Fourth Labour Government (1984-90) presided over a huge increase in 
state funding of Maori projects. In 1985, under Koro Wetere, came the first state 
funding for Kohanga Reo. Costing $2.5 million in the first year, the money 
allocated then rose to $9.2 million the following year; and to $11 million by 1988. 
Total grants to Maori programmes stood at $10.6 million in 1985. By 1989 they 
were $126 million . Maori language promotion, a Maori Language commission, 
Marae subsidies, Maori Access programmes, Mana Enterprises, Maori Radio 
Broadcasting, all saw huge increases to their budgets under Labour. 

Changes to the Trustee Banks' operating rules meant a huge increase in 
money for local Maori projects like community health trusts, kohanga (language 
nests) and marae (meeting place). The money came from the profits of trustee banks 
and was made available through community trusts set up by the Lange Labour 
government in 1988. The first Maori to be Governor-General of New Zealand, Sir 
Paul Reeves, was appointed in 1985 by a Labour government. 

The fourth Labour government, with strong encouragement from Koro 
Wetere, promoted Maori arts and crafts through the Queen Elizabeth Arts Council, 
and paid much of the money that was necessary for the international tour of Te 
Maori (1984-85). There was a big increase in funding for Maori health care 
initiatives around the country, and many Maori Health Centres were opened in those 
days. 

Labour and the Treaty ofWaitangi 

The first steps to recognising the Treaty of Waitangi in law were halting, 
with the first Labour government requiring a copy of the Treaty to be placed in all 
schools. The second Labour government made Waitangi Day a national holiday, 
and the third Labour government introduced the Treaty of Waitangi Act in 1975 and 
established the Waitangi Tribunal. But it was the fourth Labour Government which 
in the Treaty of Waitangi Amendment Act in 1985 and the Treaty of Waitangi 
(State-owned Enterprises) Act provided for the redress of grievances back to the 
signing of the Treaty in 1840 and for the protection of state-owned assets under 
claim. Establishment of the Crown Forestry Rental Trust in 1989 meant that 
revenue from logging on Crown lands was able to be used to fund claims by Maori . 
Reference to the Treaty was also introduced into other statutes. 

Acknowledgment of injustice and settlement of claims have gone some way 
towards redressing the very real grievances of our common history. Also the 
combination of these laws and the direction that they gave to the Courts have had the 
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effect of delivering substantial assets to Maori whether by way of settlements or 
negotiation as with the fisheries and the forests . This change in the law has 
underpinned the very real renaissance among Maori and will continue to do so for 
generations ahead. 

In 1991 the Labour Party amended its constitution to include in its principles 
that "The Treaty of Waitangi is the founding document of New Zealand and that the 
TiealY should be honoureu ill guvt:rnment, society and the famiiy" . 

The Way Ahead 

In many ways conditions in 2005 are very different for Maori from those 
applying in 1905. Far from talk of a dying race; demographic trends, a resurgent 
culture and increasingly significant Maori economic ventures mean that Maori 
influence will continue to grow. Yet all is not well; opinion polls indicate that race 
relations is the most important issue for New Zealanders, and the hikoi to Parliament 
in 2004 showed that Maori grievance over land issues is not dead . 

This sharpening of the underlying issues means that we are at a time of 
classical crisis; a time of opportunity, when the ways diverge and the choices we 
adopt as a nation will have lasting significance. Do we go ahead as a people united, 
acknowledging and respectful of our difference; or do we go backwards by using 
difference to divide us? It is timely, indeed necessary, for us to reflect on the 
alliance between Ratana and Labour and see what it offers us as a pointer to the way 
ahead; as pointers towards ' peace' and 'good governance'. 

It is important for the Labour Party to recognise the gift that the Ratana 
movement has brought to the Party and to politics within New Zealand. It has 
ensured the election of many influential Maori leaders to Parliament such as Eruera 
Tirikatene, Paraire Paikea and Koro Wetere. At times it has provided the balance of 
power that enabled Labour governments to introduce progressive laws for all. 
Overall, the convergence of interests placing the Maori vote with Labour for most of 
the past sixty-five years has been enormously beneficial to Maori and to working 
people. 

The Ratana movement's relationship with Labour in some ways resembles 
that of the affiliated unions; both are organisations with their own networks, 
traditions and priorities, who have sought enactment into law of policies reflecting 
these priorities through the political vehicle of the Labour Party. As with the unions, 
the relationship has had its difficulties from time to time, but in the end has 
delivered for the benefit of all constituencies. 

The Labour Party was founded in 1916 by the organisations of the 
blacksmith, the carpenter and the shoemaker, but it was not until the 1920's that a 
Maori organisation was set up within the Party, largely at the insistence of Rangi 
Mawhete, a member of the Ratana church. 

However it is true to say, as did both Savage and Fraser, that this linkage at 
the level of the common person meant that Labour would always be the Party that 
recognised the justice of the Maori call for equality, and would do something 
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effective about it. In Savage' s language, Labour' s policy is "economic equality with 
racial individuality".21 

The achievement list is long. From equal access to unemployment benefits 
and pensions, to the funding of Kohanga reo, to the establishment of Maori 
television and the huge reduction in Maori unemployment, to the settling of Treaty 
grievances; it has always been the Labour Party that has made the legislative and 
administrative changes that have underpinned Maori self-determination and 
advancement. It has not always been instant, and for some it has never been enough, 
but it has always been Labour that made the crucial breakthroughs. 

It was also the fourth Labour government that addressed the issues of Maori 
economic equality and economic self-determination in the Hui Taumata held in 
1984. If we look at what has been achieved by and for Maori under the fifth 
Labour-led government leading up to the Hui Taumata in 2005 we see: 

• Over 40,000 more Maori in work than in 1999; 
• Maori unemp loyment less than 9 per cent and the lowest in 18 years; 
• Twice as many Maori in tertiary education than in 1999; 
• Maori TV on air; 
• Maori currently own and manage almost 40 percent of the fishing industry; 
• $750 million Maori Fisheries settlement delivered and legislation 

progressing to provide for 20 per cent of aquaculture space for Maori; 
• Maori living longer with health statistics improving for the first time in 

twenty years; 
• More than 1,000 Maori in Modern Apprenticeships; 
• More Treaty settlements under this government than under any previous 

government; 
• More than 750 new Maori businesses lip and running with help from the 

Maori Business Facilitation Service. 

One can only think that Sir Eruera Tirikatene would have considered that 
the alliance between Ratana and Labour has delivered on the issues raised in his 
maiden speech . And, there is more to come. Labour 's policy is firmly based in 
assisting Maori se lf-development, cultural and economic; and, as can be seen from 
the above, it is starting to get real results. Currently, Labour has nine members in its 
Maori caucus and the numbers are set to rise with several Maori candidates standing 
for Labour in general electorates. 

Over the years some have sought greater political power for Maori by going 
it alone politically. TW Ratana ' s vision was of the unity of all peoples in New 
Zealand to achieve greater benefits for all , and is reflected in the canoes on the 
Manuao building at Ratana pa, that include the Heemskerk and the Endeavour 
alongside Takitimu, Tokomaru, Tainui and the other waka of the great migration. 
Unity is still the best way ahead for Pakeha and Maori into the new day. Ratana has 
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brought great gifts to Labour, and only Labour will provide the political support to 
bring Ture Tangata for Maori . 

Covenant as well as alliance 

Finally, out of this colloquium it has been a learning for me that the 
relationship between Ratana and Labour could better be described as covenant rather 
than alliance. That learning I will undertake to further explore back in New 
Zealand. I am grateful again to the organisers of the colloquium for the opportunity 
to gain that insight. 
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Notes 

PakehaiPalagi are Maori and Samoan terms which refer to persons of European descent. 
Te Ture Tangata - "ture" refers to law, statute or rule, it is also a transliteration of 
"torah", the Hebrew word for the covenant between Jahweh and Israel. "Tangata" refers 
to person. 
The King Movement or KTngitanga began in the 18505. It was established in response to 
rapid loss of land to the British government and colonists. Te Wherowhero (Chief of 
Waikoto) became King Potatau I ( 1859-1860), his descendant Tuheitia Paki is the 
current Maori monarch. The central role of the King Movement was to promote unity 
among Maori tribes . The movement enjoyed mixed success. During the 19205 the 
Ratana movement, was regarded as the "new face" of the old struggle of the King 
Movement. The Ratana movement sought to unite Maori , but more as a pan-tribal 
movement. The Kingitanga was more of a tribal-specific movement. See 
www.teararoa.org.nz. 
RN Love, Policies of frustration, the growth of Maori politics; the RatanalLabour era .. 

unpublished thesis, Victoria University of Wellington, 1977, p235. 
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NINETEEN 

Community Responses to 'Good Governance': Voices 
from Aboriginal Australian Communities 

DJAPIRRI MUNlJNGGIRRlTJ 

Land is the essence of life to Australian Aboriginal people. We view 
ourselves as part of the land and the land as part of us. We see destruction or loss of 
the land as our own loss, and as destruction of our religion and culture. This 
generates a cycle of hopelessness and despair amongst our people. The young 
Australian Aboriginal has turned towards alcohol and drugs to help alleviate feelings 
of loneliness, depression and loss of self-worth. This has had the inevitable 
consequence of domestic violence, imprisonment and loss of lives through suicide. 

This problem of hopelessness and despair is pandemic in Aboriginal society 
but every Government initiative aimed at addressing it has been met with limited 
success at best. At Yirrkala, however, in Australia 's Northern Territory, a small 
group of women have invested a great deal of time and effort into the development 
of a community based system which aims to break this cycle of disharmony and 
create a sate and peaceful environment for all community members. This 
community based system is called the Community Patrol. This is our story. 

The Community Patrol 

The community patrol had its inception during the early 1980's. This work 
was voluntary and largely done on foot, where older women would walk two 
kilometres beyond the town boundary and wait there with food for the drunken 
people returning to Yirrkala. This is known as the gurrutu system, i.e. a system 
founded on the idea that 'your relations will care for you'. It had almost immediate 
success in that after eating the drunken people would go home and go to sleep, 
rather than wander around Yirrkala disturbing people looking for food. 

During the late 1990' s funding from the Northern Territory Government 
allowed for payment of four people to continue this work. Vehicles were procured 
from the local council and the gurrutu system was extended to provide limited 
transport home. In Yirrkala funding was withdrawn and the system was in danger of 
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collapse. However, funding support was provided in time by the Yirrkala Dhanbu l 
Association to continue the work for a further two years. During this two year 
period staffing was made up solely of non-indigenous people. Unfortunately, when 
violence occurred these same staff members were reluctant to get involved. 

After the funding ended the community patrol system stopped. Domestic 
violence at Yirrkala then began to get worse and volunteers (mostly women) 
returned to performing foot patrols again. Again the patrols used the gurrutu system. 

It was around this time that the Harmony Group, a group designed to deal 
with the social impacts of the expansion of a nearby mine site, was approached for 
assistance. Although the prospects for funding were small, the women volunteers 
persisted and, with the support of the local police and the Yirrkala council, some 
funding was obtained from the Northern Territory Government. Today the 
community patrol consists of eighteen women and two men. It has three vehicles 
and works out of Yirrkala and Gunyungarra every night. 

The gurrutu system is, in our belief, what allows the community patrol to 
work so effectively. This system operates on the knowledge that these drunken 
people (Aboriginal people of Yirrkala and Gunyungarra) know which of the 
patrollers is from their own family and which are not. They automatically respond 
with respect to those they consider family . Family members that do not show 
respect are handed to the police for a night in protective custody. At first the 
drunken people responded with shock and surprise at this, but they have more 
recently come to accept the role of the patrollers and have learnt to behave more 
appropriately. 

The use of women from all 14 local clans in the Community Patrol system is 
an important factor in its success. When people have abused drugs and alcohol for a 
long time, they fail to recognise their own family, their homeland and their cultural 
values. The patrollers act as mediators between these people and the rest of their 
family, and as reminders of their value as people of the land and of a legitimate 
culture. Those who do not have immediate family, finding connections to others in 
the community, to the next nearest relative are assured by the patrol team. This too, 
is gurrutu. 

'Good governance' for this aboriginal Australian community, is 'good 
governance' at the level of sustaining grass-roots programmes, like our Community 
Patrol gurrutu system, that works. 
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TWENTY 

True Leadership 

WAYNE DHlJRRKA Y 

In North East Arnhem, Australia, we are going through the same cycles, the 
same hardship as every other indigenous community. We are trying to put people on 
the right track but it is really hard when there is so much negative energy around. 
Sometimes around here. it seems like hope is a candle in the wind. Here, in North 
East Arnhem, our culture is strong, but culture is not a barrier to the negativity. The 
key issue in indigenous communities, I believe, is true leadership. TIlls is my story 
and thoughts on true leadership. 

True leaders can make a difference, but there are only a few of these true 
leaders around. I remember one leader, a former chairman of the Aboriginal and 
Torres Strait Islander Commission (ATSIC), who set up the Yolngu Business 
Enterprise, offered indigenous people meaningful employment, enabling us to earn 
decent wages. He knew all about balance. He brought in non-indigenous people to 
offer initial guidance and training, but eventually these roles would be taken over by 
indigenous people once trained and qualified. He had the vision to enable our 
people to 'be somebody', to be their own bosses, not to take orders from somebody 
else - especially here on our own land. He was passionate about our people. I was 
about twelve when I first noticed what a difference he was making. He had a real 
positive vibe. Sometimes you can just feel it. I felt it in his work. But all his hard 
work, commitment and dedication towards putting the enterprise together for 
Yolngu people was disabled when bad leadership took over. Although this true 
leader died some time ago, I have remembered his vision. If he knew this, if he 
heard me talking about this, I think he would be proud that he has left a legacy - I 
know that I would be. We need more people who are willing to do the hard yards to 
genuinely get the job done. True leadership is not just about getting your pay-check; 
it is about making sure everyone else gets their pay-check too' 

My uncle also sends me a real strong vibe about true leadership. From a 
distance you could feel intimidated by him, but he is a really welcoming strong 
leader, not only culturally but spiritually. If you have a problem he will listen. If 
you have done something wrong, he will straighten you out. The thing is, when you 
talk to a true leader, when they look at you, you can sense straight away that they are 
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not ignorant or arrogant. They are still with you at the grassroots. You can not help 
people if you think you are up above them, if you think you are at a higher level. If 
you try to help people from a higher level, all you can succeed in doing is plucking 
them from their roots, pulling them away from what is most important to them. 

I have been thinking a lot about leadership lately. For instance, when things 
happen, like a fight breaks out in the community, members of one family might 
come up to you and ask you to get involved . They might expect you to take some 
action on their behalf. They might even expect you to take on whoever it is that they 
think is in the wrong. True leadership, though, is about realising that there are 
always two sides of the coin. We have to listen to both stories. True leadership 
involves hanging in there and sorting things out early before they escalate and cause 
mayhem. It is also about being patient and about being strong, as strong as a rock. 

To be a true leader is to be somebody who is caring, kind and loving to 
people. You have to give respect to get respect. In our communities, we need to 
respect everyone, even if it is just a little kid with a snotty nose. That little kid might 
be a leader one day. If we respond to them now with respect he or she will lead in 
true ways. 

The task of true leadership is, however, not for everyone . Not everyone will 
be the leader of the community, but everyone can be a leader in the community. We 
can not afford for anyone to take a back seat. All of us can be true leaders in our 
own family, in our households and so on . And there are so many different ways of 
showing true leadership. Imagine: See those four little kids over there, playing on 
those logs . .. the oldest one there, he is not just telling the others to do this or do that. 
He is showing good leadership. He is showing care to them ... look at that.. . he is 
looking out for them. 

It is so sad when people are led into darkness. But if there is no help or no 
direction and no care then suicides and substance abuse should be of no surprise. A 
person going in the wrong direction is often due to bad leadership. Leadership is not 
only about building economy, infrastructure and getting grants. It is also about 
guiding people mentally and emotionally in the right direction. When people are 
saying that they are drinking to drown their sorrows, true leadership must involve 
pointing out that sorrow floats, it doesn ' t drown. When alcohol is weakening 
people, true leaders have to be strong. 

We also need to protect true leadership from going wrong. Sometimes when 
people begin to move in more powerful circles, their leadership can suffer. Staying 
down at the grassroots, living with the people, can make a real difference, a positive 
difference to keeping true to true leadership. Once you set yourself as a rock, as a 
leader, you can not move your house onto a hill with a beautiful view. Putting 
yourself higher and giving yourself more than everyone else is one of the many 
temptations of bad or fallen leadership, it can corrupt you . Once the rock of true 
leadership is set, do not move it. I do not mean that you have to go without in 
order to be a leader, because we do also need to live with pride and show people 
what we can do. Looking after yourself and having pride in your life can make a 
difference; it can set standards. But we have to stay connected to the grass roots. 
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'Up on the hill' leadership can leave the people looking up at you, and when 
you walk around the community, the people may feel too intimidated to talk to you. 
If you stay at the grassroots though, when you walk about the community, the kids 
will come up to you and say hello. They will know your name. It 's like a spider 
web. Everything is connected and as a leader you need to be at the centre of it, at 
the centre of connections. 

Peopie often think that a leader has to be the voice of tht: community. They 
think that a leader is the only person that talks to Government. I believe this 
stereotyping of leadership is the biggest crisis in indigenous communities. The 
person who talks to Government is only one of the types of leaders that we need. 
We need other types of leaders also. What about the leader who people talk to about 
personal cultural issues? What about the person you turn to when you have a 
problem with hunting turtle? Or, the person you tum to when you are upset? These 
are some of the different types of leaders we need in the community. Just imagine 
how much better a community would be if we recognised this. We have to 
recognise that certain people in the community, men and women, do not talk so 
much, but when they do everyone listens. These are leaders. These people do not 
talk their lungs away. But when they talk they are firm; they are like rocks; they are 
leaders in their own way. 

If our understandings of true leadership can keep changing; if we keep 
acknowledging the leadership that everyone in the community can offer, then true 
leadership can be awesome. If children can grow up seeing a whole lot of true 
leaders, not just one, then imagine how many true leaders we will have tomorrow! 
We will be able to address the challenges of poverty, health, unemployment, crime, 
education and so on, through our own true leaders and not have to rely on outside 
help. 

To leave true leadership to the known leaders is wrong. If you do not like 
something that is going on in the community, then you do not necessarily have to 
say something publicly but you can do something positive, make some changes that 
people will notice. Just like ants in some ways. Ants do not leave it up to one ant to 
do all the work. Everyone does the work, everyone benefits. Even if we do not feel 
we can speak out in public, or do a 'big' job, we can be true leaders in our own 
ways. Do not feel pressured to fit yourself into leading in a way that you are no 
good at... you will only set yourself up to fail. And, if you feel like you could be a 
true leader, do not let people push you into it. If you are pushed into leadership 
when you are not ready then it could damage your mind and your future as a true 
leader. Just like, if you can not swim and you are pushed in at the deep end, you 
might get scared and never go swimming again. Find your own form of leadership 
and become a leader when you are ready. 

There are many forms of leadership that we are developing in North East 
Arnhem, including forms of emotional leadership. For instance, my nephew and I 
recently found a young girl who was in the process of committing suicide. We 
found her by chance and just in time. I brought her down from the tree, put her in 
the car and drove her back home. I made sure I gave her plenty of emotional 
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support to ease her mind and make her feel better. Sometimes here in North East 
Arnhem, families do not know how to respond when a young one has attempted 
suicide. They often get angry and might even flog them as their way of telling them 
that what they have done is wrong. Many do this because they know no other way 
to show that they care about the young person, but it only makes the situation worse. 
Emotional leadership includes talking with families about other ways of responding 
to these emotional situations. It involves caring for people when they are depressed. 
Trying to get people out of depression is a vital form of true leadership. Our whole 
North East Arnhem community in some ways is in depression, and we are trying to 
take leadership to draw the community out of this. Leadership is support; support is 
leadership. 

In talking about true leadership, there is one other person who I must 
mention. My brother, who passed away recently, was the biggest influence in my 
life. Ever since I was small, when I first started to walk and think for myself, he was 
there and he was a true leader to me. In my eyes, he was the greatest person on 
earth. I listened to him more than I did to my Mother and Father, largely because 
they were drinking and fighting all the time, as much as anyone else around here. 
He put me on a positive track. Because of him, I did not drink alcohol until I was 25 
years old. And, because of him I have never used drugs of any sort and never will. 
When my brother made it to the elite level of the Australian Football League (AFL) 
and played professional football, this just confirmed to me his status as a true leader 
even more. In recent years, he spread his leadership to everyone in the community. 
He was trying everything he could to draw the community out of depression, to 
work out a better life for our people. His death was a big loss to all of us, our family 
and the whole region. He had time for people. His life was not just about him, it 
was about others. If he could hear the things I was talking about today, he would 
agree with me one hundred percent. 

The steps that I am now taking in my life I am doing in his honour. His 
legacy is continuing. I am carrying on his work and honouring him in the process. 
But it is more than this. Although he is the greatest influence in my life, I am not 
just doing things for him. We are taking true leadership now for the present and the 
future, for all the people of our North East Arnhem community. We are changing, 
for ourselves and for each other, how we understand true leadership. True 
leadership is about all of us. 

This is my contribution to our indigenous dialogue on peace and good 
governance . 
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TWENTY ONE 

Room to Move: Thoughts from Political Philosophy 

ANDREW MlJRRA Y 

I am attending this Colloquium, not as someone knowledgeable about 
indigenous religion in the Pacific region, but as a political philosopher interested 
both in how human beings can best put together the communal arrangements that 
help them to live well, and in the relationship between religion and politics. I am, 
therefore, very interested in what is being presented here, and would like to pay my 
respects, particularly to those who have written keynote addresses, but also to those 
who are attempting to tap into the resources of indigenous religion in order to work 
towards better governance and peace. Let me begin with two experiences of my 
own. 

The Spirituality of Uluru and the Marae of Taputapuatea 

The first experience of indigenous spirituality was when in 1999, I visited 
Uluru, for a time known as Ayers Rock, in the Uluru-Katatiuta National Park in 
Central Australia. I had been there in my youth years before and had climbed to the 
top, 400 metres above the desert sand. On my second visit, I listened to the 
traditional owners, the Anangu, and out of respect refrained from climbing 'the 
rock'. Instead I spent a day walking around its nine-kilometre base. There was a 
waterhole that allowed vibrant life in the midst of the desert. I also came across a 
cave used for secret rituals for thousands of years. This was seen from outside; it 
could not be entered. This visit was a deeply spiritual experience for me. 

The second experience was earlier this year (2005). I was similarly moved, 
when I visited the marae of Taputapuatea on the island of Raiatea in French 
Polynesia. This ancient shrine stands on the shore of the lagoon facing the sacred 
ocean pass of Te Ava Moa. It was here that Polynesian seafarers said their prayers 
and offered their sacrifices to the god creator before setting out on their long 
voyages around the Pacific. Thanks were offered when they returned. Here I 
recognised the sacredness of the site and sensed the respect of my guide, who had 
been born in the area, for the place. Like Uluru it was remarkable both for its 
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natural disposition and for the history of human religious activity that remains part 
of the place to this day. 

Let me now talk briefly about the work that I have been doing during the 
past year. 

Alternatives to the Modern European State - Good Governance 

In contemporary political and academic discourse in Australia and other 
parts of the world, one often hears the terms 'weak' or ' failed ' states. Leaders of 
Pacific nations are often annoyed but also caught when these terms are applied to 
their own countries. On the one hand, Pacific states are not the great economic 
machines that are part of the modern world, and, indeed, they often find it difficult 
to sustain all of the usual institutions of a state . On the other hand, they can 
generally point out that in their countries, for the most part, people do not go hungry, 
as they might, say, in Sydney or Washington or New York. However, the 
annoyance is justified because the criticism masks the assumption that Pacific states 
are or should be instances of the modern European state. 

The political form known as the modern European state is a product of a 
particular history and of human invention that came together in Europe during the 
seventeenth century. It has become the dominant political form in the world, and is 
attractive particularly for the impetus it gives to economic activity, both in providing 
incentive to those who would engage in industry and in offering protection to 
enterprises that are dependent on large amounts of capital. It has also brought a kind 
of peace within states based on strong government, control of the instruments of 
force and allowance of expression of ideas. Contrarily, it has allowed or even 
fostered dreadful wars between states such as those we saw during the twentieth 
century. It is, however, based on illusions such as the claims that there are only 
individuals (and not families or clans); that life will be good if the means are 
provided whereby all individuals are able to satisfY whatever desires move them; 
that radical democracy is the best form of government; that politics can be without 
ethics. 

Some of these ideas are inimical to life as it is found in the Pacific and 
elsewhere. My work has been to investigate how the political thought of Aristotle, 
found in his work The Politics ], might provide a more adequate way of finding the 
best way to live. Aristotle did not lay down a particular political form as necessary, 
but rather saw that political communities grow out of natural communities and that 
they are formed with particular senses of the good or good life. His thought surveys 
a range of formal possibilities - monarchy, aristocracy, republicanism, democracy, 
oligarchy and tyranny - and shows how these forms might be blended in particular 
instances. He articulates four senses of what is best - the best possible, the best 
practicable, the best for particular circumstances, the best that can be achieved by a 
particular people. What a particular people can achieve is moderated by geography, 
history, culture, economic possibility and the availability of people able to judge 
wisely. 
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My thesis is that Pacific states may find political forms more suited to their 
situations and preferred kinds of life by means of this kind of analysis than by 
unreflective adoption of the idea of the modern state.2 

Let me now turn to the relationship between religion and politics, or 
between church and state, or between religious authority and political authority. It is 
here that peace may be sought, but it is also here that conflict is often generated. 

Relationships between Religion and Politics - Peace 

Each of the Abrahamic religions - Judaism, Christianity and Islam - finds 
itself in a situation in which there is essential conflict between religious authority 
and political authority. On the one hand, all religious people are members of 
political communities, and political communit ies have the ir own forms of authority 
and those regarded as superior. On the other hand, belief in a Creator God, who 
need not have created but who chose to do so, suggests a source of understanding of 
things intimate to the world, given in revelation and mediated by a re ligious 
authority that cannot subjugate itself to mere human authority. 

Christendom, which pertained between 600 and 1600, can be regarded as a 
great political experiment, in which political authority became subservient to 
religious authority. Ultimately the political experiment failed, because, among other 
reasons, religious authority was sullied when pushed to political compromise and to 
expedient use of force . As well , Christianity itself broke into parts during the 
Reformation, some of these parts resorting to violence against each other. The 
modern world looked to a new solution to the difficulty. In a secular liberal 
democracy, the state, while allowing the practice of re ligion as a personal freedom, 
insists that the churches not be part of the political community as such and that the 
state define itself as non-religious. This certainly settled the religious wars, but it 
generated states in which the sense of the sacred has become more and more remote. 

Again, for Aristotle, this was not an issue. Religion was very much part of 
the structure of life and could neither be excluded from the political community nor 
become dominant. The sacred was respected and the priests, chosen not from 
among the young (the warriors) nor from among the middle aged (the statesmen) but 
from among the old (the wise and reflective), had authority that pertained to the 
matters of the gods. They were spared the parry and thrust of the daily business of 
the city.' 

It is my hope that the study and thought flowing from this colloquium will 
help us to tap into ideas flowing from traditional or indigenous religion that will 
enable the peoples whose cultures and history are heir to those ideas, to find fresh 
impetus and means to live peacefully with one another and to pursue the kind of life 
that might be called best. The compromises of the West are not the only, nor even 
the best solutions to the problem of how to best live together. In time, I am sure that 
peoples of the Pacific can draw on the resources of their cultures and histories in 
search of peace and good governance and that the West can learn from them. 
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Notes 

Aristotle. (1992). The Politics, translated by Sinclair, T. A. Revised and Re-presented by 
Saunders, T. J. London: Penguin Books (Reprint). 
See Robert Sokolowski, 'The Human Person and Political Life ' . The Thomis/65/4 
(October 2001): 505- 527, for an excellent elaboration of the Aristotelian analysis. 
The discussion of this section is more fully developed in the second chapter of my book, 
What Can the Church Say? Religion and Politics in Contemporary Australia 
(Strathlield: St Pauls, 2005). 
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TWENTY TWO 

Peace in Cook Islands' Indigenous Culture and 
Religion 

HENRlCA WILSON 

Introduction 

Tanumia ra Ie 'au, 
(Nurture peace) 
Te 'au ka lup u, 

(Peace that grows) 
Te 'au ka loro, 

(Peace that spreads) 
Ko Ie 'au ia 0 Ie iIi langala. 
(peace for all human-kind) 

Tiliro ki Ie rangi, 
(Look up to the heavens) 

E karo ki Ie lira, 
(Look at the mast) 

E mou i Ie 'au. Ie-ko---ko. 
(Hold on, embrace peace). 

Peace Be With You. 

This wise saying was used as one of the themes for our Maire Te Maeva Nui 
celebration (the Cook Islands Constitution Celebration). It is used to remind us, the 
people of the Cook Islands, that whatever we do and wherever we are, we should 
always nurture, share and live in peace, love and harmony. 

This chapter will provide a short description of the geography and history of 
the Cook Islands, followed by examples of some of the ways our ancestors in the 
indigenous Cook Islands promoted peace and rituals. I will end by looking at the 
impact of the Missionary on indigenous Cook Islands understandings of peace. 
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The Cook Islands: Geography and History 

The Cook Islands consists of 15 islands, scattered over more than two 
million square kilometres of the South Pacific Ocean. From our geographic and 
historical background, two distinct groups are distinguished here: the Southern 
Cooks I consisting of nine islands, six of wh ich are volcanic and three which are 
atolls; and the Northern Cooks consisting of six atolls. The volcanic southern 
islands have largely well watered fertile land areas able to grow various kinds of 
vegetation, whereas the northern atolls are made up of only tiny palm-covered strips 
of sand, where the dwellers have traditionally subsisted on coconut products, 
supplement by fi sh and pandanus. 

At present the resident population of the Cook Islands is 12,400. The 
population just before first contact with Europeans around 200 years ago was around 
17,000. The arrival of missionaries and other Europeans in the 1800s meant that 
contagious diseases brought here by Europeans led to severe decreases in 
population . 

Some Cook Islanders were also taken to support the Peruvian slave trade in 
the 1860s; others went to Kiribati to dig phosphate and plant coconuts, or to Tahiti 
to get married and settle . By the early 1900s the popUlation of the Cook Islands was 
just over 8,000, less than half what it had been a hundred years earlier. During the 
1900s improved health care, together with greater immunity to contagious diseases, 
saw the population rise steadily to over 19,000 by the I 960s. Growth would have 
been higher but improved transport and better job opportunities in New Zealand led 
to many young people moving from the outer islands to the urban areas of 
Rarotonga and from there moving to NZ. Now Rarotonga has a bigger population 
than 10 years ago but almost all the other islands have smaller populations. 

Traditional ways of living and making peace 

Our documented indigenous history is dotted with tribal battles and 
bloodshed. Long before the Missionaries came to our shores our ancestors told 
stories of our past and wove stories to give meaning to every part of our lives. They 
structured the lives of our people to be meaningful to the environment they lived in. 
They had their own ways of living and making peace. The languages and cultures of 
the Cook Islands offer evidence of the work that our ancestors did to give meaning 
to who we are today. Our ancestors did nothing without deep mean ing or purpose. 

On each island in the Cooks, the Cook Islanders lived in matakeinanga 
(tribes). Each tribe has its own rules to guide them in their daily lives . They were 
also protected by their chiefs, warriors and traditional leaders. Land was very 
special to the people, their chiefs and their Matakeinanga. Honour and dignity 
within their individual matakeinanga were strong incentives for individuals to 
strengthen their knowledge and skills and for encouraging them to live in unity. 
Although we recognise today that fighting did take place in those days, chIefs were 
responsible for tribal unity and through them could promote peaceful measures for 
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dispute resolution, at least within . Inter-tribal battles did occur over land, chiefly 
titles or marriage alliances. " In the olden days polygamy was very common and was 
not restricted to chiefs. As women were rarely slain in war, superfluous females 
were divided out amongst the victorious warriors".2 This practice helped to avoid 
some disputes. 

It was the responsibility of the matakeinanga (chief) to manage these 
conflicts. The duties of a tribal chief 'were: 

• To mediate disputes; 
• To confirm or lay aside 'wills ' ; 
• To lead in battles against other tribes, where necessary; 
• To preside at all tribal work or feasting; 
• To provide at all points for the well-being of the tribe or clan ; 
• To consult or worship the gods, on his own behalf as chief, and on behalf of 

the tribe. 

These roles helped to affirm the status of the chief, which in turn helped to maintain 
harmony in the collective. If the chieffailed so too did his tribe. 

There were not only inter-tribal battles, but also many inter tribal 
agreements and rituals which served to promote peace. For example, on Mangaia, 
when a large fish was washed up or stranded a complex ritual of sharing occurred, 
this aimed to ensure reciprocal and harmonious relations. The head was usually 
divided between the two chiefs at the eastern end of the island - the east is where the 
"head of the long living was supposed to lie,d The central part of the fish was 
divided in equal shares along the backbone between the two chiefs of the central part 
of Mangaia. The tail was then divided between the two remaining chiefs from the 
western (the ' sun setting' side) of the island. These portions were in turn divided 
into smaller portions so that each individual in each tribe got at least a tiny share.4 

When Christian missionaries arrived to our islands, the missionaries 
converted first our Ariki (chiefs), then through the ariki, the people. The 
missionaries demanded that conversion required the burning of our wooden idols 
and the abandonment of our sacred Marae (meeting place).5 

Before the arrival of the Christian missionaries our ancestors also had their 
own gods that they prayed to and worshipped. Our gods were Tangaroa, Rongo, 
Tane, similar to the other Pacific gods. The sacredness of these gods were felt in the 
special place of worship known as Te Marae. Each clan had its own Marae, 
dedicated to one of the three main deities - Tane, Rongo, and Tangaroa. People also 
had personal gods to whom they made sacrifices and chanted karakia (sacred chants 
or prayers). Prayers were made to these three gods and other gods such as those 
who cared for agriculture (good harvests), fishing (good fishing), war (success in 
battle) and good fortune . Taira Rere described that "when our ancestors moved to a 
new site, or when they discovered a new island" that one of their "first tasks was to 
build a Marae and dedicate it to their Gods" 6. He notes further that: 
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It was on the Marae that they placed their Gods, and the Marae thus became the 
centre of tribal life. After consecration, the Marae became a sacred place as far 
as our ancestors were concerned. They tended the ir Marae with great care and 
treated it with respect. All religious ceremonies in those days were held on the 
Marae in the same way that religious ceremonies today are held in a church. 
Their Marae was their church, though it was a church dedicated to idols.? 

The Cook Island social structure, like other Polynesian social structures, 
used the hereditary system of Ariki (or Kingly chief system). A description of how 
the 'Hereditary Kingly' system worked on Mangaia (Southern Cooks) is provided in 
the diagram below. The Kingly system involved temporal lords. 

MANGAIA 

KING 
.----- ----------. 

• Hereditary Power 
• Representative of the 

God Rongo 

TEMPORAL LORD 
• Leading warrior 
• Temporal Lord -

appointed by King; 
is the King' s servant 
blood cannot be spilt 
without consent of the 
King 

The King appointed temporal lords to look after their interests and command 
their armies. The King and the temporal lords worked together to govern village, 
tribal, and island life. This arrangement was designed to be functional and help 
promote peace. In times of war, different rituals or practices were used to symbolise 
a state of peace or reconciliation. These included: 

• A ceremony of spear breaking symbolising end of war; 
• Setting up a well notched forked stick in each Marae to indicate that the 

leading man that worshipped on each Marae would support the reign of 
peace; 

• Erection of miniature houses on each Marae designated as 'conservators of 
peace' to represent that 'all gods and all their worshippers should lay aside 
their animosities and unite in keeping the peace ' ; and 

• A drum procession 'all around the islands ' declaring peace (once the drums 
stop beating it became unlawful for anyone to carry weapons). 8 

These rituals, including the beating of the drum of peace, were traditionally 
designed to appeal to the spiritual and relational aspects of Cook Island morals and 
ethics. The drum of peace ritual that would circle the island in one day would be 
performed alongside prayer. The following prayer was offered many times during 
the day and by people at different Marae. 
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Prayer for Peace 
(Prayer begins with the single voice of the 'praying King') 
Akiaakia maruata ikitia taku atarau. 
(A bleeding victim has been chosen for our altar) 
Iaia ia vaerea te tarutaru enua 
(By it are weeded out the evils of the land) 
o Avaiki mai raro e 
(Which sprung up from never world) 

(Drums and voices come in) 
Teimaia rangi maia. rangi vaerua 
(Let peace begin. May the sky be cloudless!) 
Teimaia rangi maia. rangi vaerea. 
Vaerea tai taru; vaerea. 
(Weed out all evils. Weed them out!) 
Vaerea; vaerua I to Makita. Makita. 
(Weed, weed them out; utterly and for ever!) 
Makitaria kiritaria. kua rangi riri e. 
(Aye, let each threatening cloud entirely disappear!)9 

According to Rev. William Wyatt GilllO this music sung in prayer was the · 
sweetest music that losers of a battle or (potential) victims could hear. It signalled in 
chant that human life was sacred; that evil had been 'weeded ' out. It signalled that 
those people who were hiding from fear of torture need no longer hide. 

Songs describe how we feel and understand something, from victories to 
losses. Songs of peace developed to record these victories and losses. For the Cook 
Islands, they also provided record of the traditional practices of our ancestors, their 
stories of custom, including the violence, bloodshed and even cannibalism of times 
of war. These songs spoke, among other things, to the spiritual and physical aspects 
of Cook Island life. 

The Spiritual and Physical 

Pre-Christian Cook Islander spirituality was intertwined with the physical 
nature. The two were inseparable. Writers on Cook Island culture have argued, 
however, that the spiritual and ritualistic were more important than the physical. 
That is: "[A Cook Islander] considered his spiritual side more important because it 
existed before the physical body appeared. If he wanted to succeed in life he had to 
know how to influence the gods through the correct rites, ceremonies [and/or] 
prayers. Rites began, accompanied, and ended all important activities".11 The 
planting, tending and harvesting of crops required acknowledgement of the physical. 
This physical aspect was often done ritualistically. "When he planted, tended and 
harvested his crops, he did so spiritually and physically. Ritual including akatapu 
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(consecration), tama (purification), karakia (prayers), atinga (offerings), and apinga 
akaariu (charms). [These] were part of the physical preparation for important 
occasions". '2 Before any activities take place the correct rites must be followed in 
order to create a perfect spiritual atmosphere for work. Before going to war, or on a 
fishing expedition, people would make sure that everything was in order spiritually 
and physically. This also meant acknowledgement of human internlediaries. 

Human intermediaries 

Human intermediaries provided earthly connections between gods and men. 
These intermediaries in Cook Islands culture played three important but separate 
roles. They held the role of chief, priest and worship leader. These roles were often 
performed in ritualistic manner. All three roles mllst be vested in one person. 
Usually these persons came from distinct classes of people with special personal 
attributes. It was believed that in every group of people/tribe there was someone, 
ideally the first born male with the mana (divine power) of the ancestor or a taura (a 
talented specialist in the occult! knowledge of supernatural power), who was not 
necessary of chiefly rank, that could channel or receive revelations from the gods.iJ 

Missionary Impact on Indigenous Cook Islands Understandings of Peace 

According to the meaning given in the Collins Gem English Dictionary'\ 
peace means calm, quietness, free from war, harmony between people. I believe this 
is the way that we Cook Islanders want to live our lives. It is not always easy to live 
in Peace. We must nurture Peace, let it be alive in our lives, and let it be an 
instrument of harmony within us. Reconciliation is an awesome way to make and 
find Peace. 

The Missionaries were perhaps too hasty in destroying the customary ways 
of our ancestors. In their haste, they inevitably offended the locals and so many 
were perhaps unnecessarily killed. They could have taken time to study the people 
and their cultures more closely; to engage in meaningful exchange. Their impact 
was perhaps also their downfall. 

Conclusion 

Despite a history of bloody battles and cannibalism there is evidence that 
our indigenous Cook Island ancestors did have peace. Like others around the world, 
battles between tribes (or in the case of other countries, religious or ethnic groups) 
did occur, however, they were not without reason. These battles usually aimed to 
clarify leadership and enable a harmonious peaceful existence. Ceremonies and 
rituals to celebrate and encourage peace are an integral part of indigenous Cook 
Island culture - traditional and contemporary. Our ancestors had their ways of 
making peace that were accepted by them in their time. Today, there are many 
elements that were practiced by our ancestors which are still being used and part of 

205 



our rituals and ceremonies; there are also many that are not. Then they had the 
Marae as their place of worship, today we have the Christian church. They prayed 
to their own gods and we pray to God the Father in Heaven . They had their own 
ways of reconciliation to make peace and we have ours. While most of our ways of 
peace and reconciliation today involve Christian methods, they retain, I believe, the 
spirit of our ancestor's customs and practices, implicit in our values of reciprocity 
and communal heieditari rights. There are many symbols that '.ve used in our 
church and community today that proclaim peace, unity and joy. The use of our 
Cook Island drums in secular and Church events mark a unique feature of Cook 
Island culture. These specific features give us an identity that, as the wise saying 
goes, helps us to: "Set [our] eyes on the wisdom and to the horizon of our ancestors, 
towards the genealogy and source of our land avaiki" . 
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TWENTY THREE 

Veivala kei na veisaututaki: 
Land conflict and conflict resolution in Fiji 

STEVEN RA TUY A 

Introduction 

At a time when Fiji is confronted with the difficult issues of national 
reconciliation and ALTA (Agriculture, Landlord and Tenants Act) negotiations, 
most of the focus has been on inter-ethnic tension and differences. Yet there are 
ongoing tensions and differences, some more obvious and some shimmering 
below the surface, within the Fijian community itself, which need serious 
attention. This is because a lot of these tensions, as we saw in May 2000, spilled 
over into national politics and contributed to national instability. Some of the 
frustrations expressed by Fijians were rooted within the dynamics of Fijian 
communal politics itself, although were redirected at other ethnic groups. As a 
result, the line between inter-ethnic and intra-ethnic grievances and tensions 
became blurred. Sadly, some ethnic groups were used as scapegoats and became 
readily "visible" targets to satisfy ethno-nationalist demands. They became an 
outlet for longstanding frustrations, many of which were caused by the Fijian 
leaders' inability to deliver over the years and the Fijian community's own 
inability to come to terms with some longstanding communal problems. 

It is for this reason, I believe, that as part of the national reconciliation 
process, we Fijians need look deeper within ourselves and identify and address 
some longstanding problems. The nation will be at peace only if we are at peace 
with ourselves first. The Fijian community is quite complex and this complexity 
needs to be understood first by the Fijians themselves and secondly, by others. 
Other people's perceptions of the Fijian community in many ways are defmed by 
our own perception of ourselves and of others. When we look down on 
ourselves, others will also look down on us. I f we are confident, self-reliant and 
strong, others will also see us in that light. Part of the process of building self
confidence and unity within the Fijian community is to develop our own ability 
to solve our own problems, rather than blaming others all the time. Perhaps a 
good place to start is with vanua (land). 

Yanua is so vital to Fijians, yet there are continuing tensions related to 
its conceptualisation, control, compensations and use. Some of these tensions 
over land emerged in violent forms in the form of land "takeovers" and other 
forms of political expressions, all around the country after May 2000. May 2000 
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did not cause these problems. These problems were already there, but May 2000, 
provided the outlet for the molten lava of frustrations, deeply embedded within 
the Fijian community, to spill out. May 2000 highlighted our inability to deal 
with these land problems over the years. 

[n the Pacific generally, land is intrinsically bound up with the social and 
cosmological world. This relationship is not in a state of permanent inertia in the 
spiritual realm, outside of human centro!, as some observers tend to argue. 
Narakobi, for instance, once wrote that land was a "timeless eternal being".' The 
argument that land is perceived purely in terms of spirituality and eternity seems 
to undermine the fact that land is a social entity in a state of functional dynamic 
relationships with humans and is perpetually in a state of transformation. The 
spiritual and cosmological significance of land is based on its social and 
assumed primordial characteristics. Pacific islanders have been travellers for 
thousands of years and as they settled on the new islands, their social world 
came to be intrinsically bound up with their environment in a complex social 
embrace as part of their search for security and permanence. 

Vanua does not on its own posses a spiritual being but is being 
inculcated with a cosmological personality through the progressive humanisation 
of nature over the ages. This is a way of ensuring primordial identification with 
the past and present and providing legitimacy to claim to a given territory. 
Increasingly, appeal to the spiritual dimension is being invoked as a result of the 
external pressures on the land such as colonialism, land commercialisation and 
land politics. Today, appeal to the cosmological order is a powerful tool for 
political mobilisation, to serve political means and effect moral force on external 
forces. 

In Fiji particularly, the notion ofvanua (land) as a cosmological being is 
in a state of permanence; this state was further reinforced by the colonial land 
codification process, engineered by Arthur Gordon, the first governor of Fiji, in 
the late 1800s. The notion of vanua came to be formally identified with a 
defined geographic boundary and ordered social grouping, rather than with a 
generalised territory as before (in traditional Fiji). Gordon ' s orthodoxy was later 
contested by 1m Thurn, a reformist governor at the tum of the 20th Century, who 
argued that Fijians had no primordial claim to land and that the state should take 
over land and privatise it. Gordon's orthodoxy later prevailed after years of 
argument.2 

As a result of incorporation into the world system and resultant social 
transformations, however, the term vanua came to represent a dynamic rather 
than a static relationship between Fijian people and their lands. This continually 
re-defined the political and cultural configuration of the Fijian community, both 
in terms of its internal dynamics and its external relations with other ethnic 
communities. An important source of the internal dynamics was intra-communal 
tension and dispute over land and power. 

This pape~ attempts to overview these intra-communal tensions and 
their implications on the changing configuration of the vanua. It merely 
provides a general theoretical framework for ongoing research on communal 
land-related tension and conflict and its implications on the vanua configuration. 
The paper is divided into two main parts. The first contextualises the notion of 
land in the Fijian traditional discourse by examining the complex anatomy of the 
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vanua, looking at its various dimensions. The second section examines some of 
the existing dynamics and tensions within the vanua and their implications on 
the Fijian community generally. The third part looks at the veisorosorovi 
(indigenous reconciliation) model, a mechanism used to address the vanua 
contlict. 

Deconstructing the Vanua Discourse 

The literal (and highly simplistic) translation of vanua into English is 
land. Vanua is intrinsically bound up with a complex socio-cultural system, 
which defines the social and cosmological character of the community. The 
term vanua does not refer to any single and fixed entity but to a conglomeration 
of three forms of inter-relationships: qele (the territorial sphere), veiwekani 
(social kinship) and the yavutu and vu (cosmological dimension). Land as a 
territorial sphere is socially defined by the extent of kinship. Kinship is 
underpinned by a belief in continuity with an ancestral past within the 
cosmological order. The ancestral cosmological order in tum provides the 
primordial legitimisation for land ownership. The three aspects are mutually 
reinforcing. Next we look at each of these aspects ofvanua in tum. 

Vanua as Land: The Physical Territory 

The first aspect of vanua refers to land as a physical territory. Land is 
conceptualised as the embodiment of permanence and as an entity that has 
identification within a kinship unit and a physical link between the past and the 
present. Although culture changes and social mobility of people takes place, as a 
result of urbanisation, modernisation, globalisation and so forth, qele (the 
defined physical territory) is seen as the unchanging beacon from which 
members of the landowning unit symbolically take their social bearing. 
Reinforced by Gordon 's orthodoxy, land is seen as an inalienable primordial 
possession. A feature of diaspora Fijians who live away from Fiji is found in 
continual references to neitou qele (our land) in Nakoro (the village). The 
village is seen as the romantic unchanging embodiment of one's primordial 
roots, which needs to be occasionally revisited by younger descendants as part of 
a lifetime pilgrimage to reassert one's identity with the vanua. 

At the same time, there is an ongoing contradiction. The view of land as 
an unchanging romantic entity contrasts with the actual changes in the nature of 
land use and also the prevalent perception that residing in the tu vakavanua 
(village) and being part of the communal land is associated with 'backwardness' . 
This is one of the significant aspects of tension within the Fijian communal 
perception. On one hand, is the significance of land as a means of defining 
identity; and, on the other hand, is the rejection of working on the land as 
symbolising social retardation. Thus, to ' move away' from the land (biu vanua) 
through education and urban employment is seen as more progressive than being 
totally reliant on the land in the tu vakavanua (village). 
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Vanua and Primordial Kinship 

The second aspect of vanua is claim to primordial kinship continuity 
from time immemorial. The vanua is conceived of as an unchanging set of 
kinship relationships, which transcends time, but not so much space. Even if 
there are no identifiable blood ties, kinship links (weiwekani) are invoked and 
reinvented to maintain a sense of a cohesive identity and communal security. 

Within the traditional Fijian set up, there are inter-connecting levels of 
kinship relationships (veiwekani), from the nuclear family to the largest social 
unit. The nuclear family is called the matavuvale and a collection of nuclear 
families within a patrilineal/matrilineal kinship formation, under an identifiable 
patriarch/matriarch, is called a tokatoka. A group of tokatoka constitute a 
mataqali. A group ofmataqali makes up a yavusa The constituent sum of these 
various levels of social formation is the vanua. These levels of social groupings 
also act as contexts for defming individual and group identity. 

The vanua has a horizontal and vertical social boundary. The horizontal 
social boundary refers to the extent to which social relationships extend in terms 
of 'real' and/or 'assumed' kinship. Real kinship refers to traceable and 
identifiable blood links, while assumed kinship refers to assumptions about a 
mythical primordial bond, which is immemorial (mai liu sara) and everlasting 
(tawamudu). The vertical social boundary refers to social status and power 
within the social formation. Sometimes the size of the horizontal boundary 
directly corresponds to the vertical status of the turaga (chiefs) associated with a 
particular social formation. 

The vertical and horizontal social boundaries of the vanua are directly 
linked to rights over land. Land is the tangible symbolism of the various levels 
of social relationships. The land boundaries (yalayala ni qele) directly 
corresponds to the social boundary. For instance, in a typical Fijian community, 
the tokatoka land boundary is relatively smaller than a mataqali land boundary, 
and so forth. The larger the social unit the larger it's control over and claim to 
land becomes. 

Apart from their relationship with land, the kinship links are means by 
which traditional exchange and ceremonial goods flow. Increasingly these links 
are readily used by politicians and political parties as means of political 
mobilisation. Recently, they have provided the legitimisation role for political 
allegiance and political party membership. A number of Fijian political parties 
over the years have played on vanua loyalty as a means mobilising support. 
Some of these were the Fijian Nationalist Party (Rewa), Fijian Association Party 
(Tailevu), Western United Front (Nadroga), and Party of National Unity (8a). 

Vanua as Cosmology 

Thirdly, the term vanua refers to a cosmological paradigm beyond the 
immediately experienced social world. The vanua is seen as possessing a soul, 
embodying the spirit of the ancestors. In this sense it becomes a strong 
mechanism for social control. It is assumed that the vanua has the mana to 
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punish wrong doers (such as those questioning the authority of chiefs) and 
reward honest, hard-working and loyal individuals or groups (daucakacaka). 
The fear of supernatural sanction by the vanua helps to keep people within their 
limited social space and ensures maintenance of the social hierarchy. As such 
the concept of vanua can become profoundly ideological and used by some 
traditional elites as a tool to maintain their political power and privileges. Chiefs 
who do not fulfil their sacred obligations to the vanua can also be punished by 
the supernatural. Interestingly, this provides a social balance of sorts to keep the 
powerful in check. 

The supernatural characteristics associated with the notion of vanua have 
been reinforced by Christian mythology, about the divine rights of the vanua and 
by extension, chiefs. To sin against the vanua or chiefs is to sin against god. 
The Fijian polit ico-religious dictum "noqu kalou noqu vanua" (my god, my land) 
embodies the reinvented relationship between the Christian divin ity and the 
vanua. Land rights are, thus, associated with divine rights. This association has 
been a powerful ideological base for Fijian ethno-nationalism over the years; 
especially when a cultural ideology of the vanua is articulated and mobilised to 
serve political interests and demands. 

These three conceptions of vanua have gone through various stages of 
transformation and adaptation. Fijians sometimes affirm their adherence and 
loyalty to these aspects selectively when the circumstances demands or rejects 
them; when they see them as social and economic liabilities, or when they 
embrace them religiously because they serve positive and self-enhancing 
purposes. 

The vanua is a lived part of a dynamic culture and as such it is not a 
timeless monolith but a dynamic complex in a state of adaptation and 
transformation. This dynamism is expressed in the ongoing land-related tension 
and contlict in Fiji, which have over the years transformed the socio-cultural and 
socio-political configuration of the Fijian community. 

Dynamics of Vanua Disputes 

Most tensions and contlicts that relate to land within the Fijian 
community go unnoticed because the media mostly covers those major conflicts 
which tend to lead to public inconvenience, or those conflicts that involve high 
profile players or have an intensely political or ethnic aspect to it. Thus, our 
knowledge of land conflict is limited to what is reported by the media or by 
official sources such as the Native Land Trust Board (NL TB), Ministry of Land 
(MOL) and Native Lands Commission (NLC). Most land disputes are not 
reported to the official bodies and are sorted out locally because people see them 
as part of their everyday engagement. People do not want their veiwekani 
(social or kinship links) to be weakened by official intervention. 

Tension and dispute over land rights is more or less a common 
occurrence in villages. In some cases it is part of their everyday life, but a lot of 
these are easily dealt with within the community and do not make it to the public 
domain . Some of these tensions shimmer under the surface and every now and 
then surface and are dealt with in an amicable way by those concerned. In some 
cases, the manifestations of the tension are suppressed through ceremonial 
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reconciliation and other means, only to re-emerge when the circumstances 
demand. In many cases, the tension and conflict are ' hidden', thus, giving the 
impression that things are peaceful. 

These tensions result from the dynamics of internal power relations 
within the vanua and encroaching external socio-economic and political forces. 
As globalisation begins to entrench itself, demand for change and confOlmity to 
the new globalised culture increases and consequently putting more pressure on 
the vanua to change. This will continue to exacerbate tension and conflict 
relating to land. We look at some of these tensions next. 

The Politics of Boundaries 

The boundaries of the vanua are continually being redefined in response 
to the changing contexts. A vanua could refer to a village social setting, a 
provincial social setting or even the whole Fijian ethno-cultural setting. Its 
usage connotes assumed homogeneity in a common collective immemorial 
experience. 

Thus the boundary of a vanua goes beyond the territorial and takes the 
form of kinship and other social relations. As such, it becomes nebulous and 
transactional. It is nebulous because it refers to a generalised and non-specific 
relationship. The notion of vanua is transactional in two ways. Firstly, it is 
internally defined by the group itself (nodatou vanua); and secondly, is also 
externally defined by 'others' (nodratou vanua). Within the broader national 
framework, the term Native Land is internally defined as ' noda qele nai Taukei' 
(our land). 

There are different hierarchies of the vanua, linked to each other by a 
thread of claim to common ancestry. There are smaller vanua boundaries, which 
make up much larger vanua boundaries, which further constitute a much larger 
vanua. These boundaries are in many instances linked to land ownership and 
rights. 

Conflict over land boundaries is quite common for two reasons. The 
first is that the actual land boundaries are not clearly marked. Village 
boundaries usually consist of some assumed historical memory of the past, some 
generalised landforms such as a mountain or something more specific but 
temporary as markers, such as trees. In some cases, names of places depict the 
boundaries, but even in these cases objectively identifying the border, which 
separates 'Vanua A' from 'Vanua B' is most contentious. 

These very ambiguous boundaries continue to be a source of tension. 
Simple things such as picking up dried coconuts on the ground to planting 
cassava on an allegedly 'wrong' piece of land, can lead to land conflict. 
Sometimes this conflict could lead to verbal abuse and threats or even fistfights. 

With the demand for more commercial crops such as dalo (taro) and 
yaqona (kava), the demand for higher production has also led to potential for 
more competition and conflict over land boundaries. Sharing of land for 
subsistence cultivation by mataqali's has been a normal practice in some cases, 
but this has in many places changed due to changing production ethics. The 
absence or lack of knowledge of official pegs for identification can make matters 
worse. The problem of precise definition has been in existence since the early 
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1900s when the colonial government tried to put in place a codified land system. 
While some are able to identify the land boundaries in relation to the official 
markers, others can not and so rely purely on generalised landmarks. 

Conflicting Modes of Conceptualisation 

One of the common sources of tension over land is between the two 
contesting conceptions of land. On one hand is the primordial conception, which 
conceptual ises land in the context of the vanua; and, on the other hand is the 
conception of land as a commodity. 

The primordialist conception is not totally immemorial in origin as it 
consists of a mixture of some pre-colonial values and colonial practices. For 
instance, the notion of land inalienability was part of Governor Sir Arthur 
Gordon's colonial Native Policy to keep Fijians in a state of communal cohesion 
in the context of slow evolutionary changes amidst dramatic changes. This was 
later reinforced by Ratu Sukuna's reforms in the 1940s. Prior to that, land was 
readily alienable. Land could be given away to maintain alliances, as reward for 
good deeds or as punishment. Powerful chiefs were able to forcefully take land 
away from subjugated groups when the need arose. In fact, a significant portion 
of land alienated in the early days of European contact was though deals between 
Fijian chiefs and Europeans.4 

The two conceptions of land can either be in direct contradiction with 
each other or can be mutually engaging. Underlying the tension are the 
contradicting ideologies between the capitalist notion that land is a commodity 
with surplus value-creating potential on one hand, and land as cultural 
symbolism, which defines one 's sense of belonging in a social cosmology, on 
the other. The capitalist notion conceives of land as alienable, privately owned 
and commercially transferable in the market. The primordial conception defines 
land as communally owned and inseparably bound up with social relations. 

The mutually engaging relationship between the two conceptions 
manifests itself in a number of ways. Firstly, through the leasing of communal 
land to 'outsiders ' (that is, to those outside of the landowning unit) through such 
legislation as the Native Land Act and Agricultural Landlord and Tenants Act 
(ALTA) for agricultural, residential and other commercial purposes. Secondly, 
through the leasing of land to 'insiders ' (that is, to members of the mataqali) for 
commercial purposes such as the galala or independent farming system. 
Thirdly, is the use of communal land for commercial purposes by the communal 
owners themselves without leasing. While communal Fijian land can be leased 
Ollt for commercial purposes it, however, can not be used for business collateral 
by commercial and development banks. This is one of the major drawbacks of 
the communal land system and a constant cause of frustration amongst 
landowning Fijians. 

In all three cases of commercial land use above, one of the common 
tendencies has been the gravitation towards what I have referred to in other 
works as 'communal capitalism'. Communal capitalism refers to the process 
whereby communal human and land resources are mobilised for commercial 
purposes.5 The mobilisation process could involve leasing out communal land 
and redistributing royalties along communal lines, formation of development 
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companies for logging or agriculture along communal principles (for instance, 
having chiefs as company directors and legal shareholders) and collecting 
investment capital by appealing to people's sense of communal obligation 
through soli vakavanua (communal fund-raising) . 

Communal capitalism itself is problematic for a number of reasons. 
Firstly, chiefs who take control of the surplus value have used their traditional 
authority to misuse communal resources and often become the objects of disdain 
and criticism.6 Secondly, and related to the first, often, the ordinary members of 
the community do not receive a fair share of the return from these land-based 
commercial ventures. Thirdly, because of the differences in the sizes of land 
belonging to different mataqali the monetary returns usually create disparity in 
wealth, leading to envy and jealousies. Fourthly, the distribution of land royalty 
based on the official state formula tends to create inequality within the vanua 
itself and over the years this has been a source of dissatisfaction amongst certain 
mataqali members.7 

Ownership Struggle: Chiefly Title Disputes 

Disputes over chiefly titles have profound implications on 
landownership because the title-holder theoretically rules over a defined social 
and territorial space. TI1e communal land ownership system often remains an 
academic principle, as the ultimate authority on the land in many cases rests with 
chiefs. In many ways, land is the symbolic embodiment of the chief's socio
political and material power. 

The principle of chiefly succession is ironically both clear and 
ambiguous. It is clear in the sense that certain patrilineal (and sometimes 
matrilineal) extended families are collectively recognised as ' chiefly' and, thus, 
ought to produce a successor to the chiefly title. However, ambiguity arises 
when determining the selection criteria within the extended family. The 
generally accepted rule is that the qase duadua (eldest) from the family is the 
automatic choice. But the notion of qase duadua becomes contentious because it 
could also mean being descendent from an 'older' family line, one or more 
generations ago. Claimants largely rely on their oral history to put forth their 
claims. Usually the further back in history the alleged root of qase duadua is 
traced, the less convincing the claim becomes. Much of the dispute is based on 
which specific family line within the broader extended family should produce 
the legitimate successor. The dispute becomes a dispute over the process of 
determining legitimacy. 

Sometimes the dispute is amicably solved within the vanua, but at times 
it becomes larger than the vanua itself and would become an issue of national 
interest, especially if the vanua concerned are nationally prominent and if the 
contending individuals are prominent national figures in their own right. Three 
of the few cases which come to mind are conflicts over the titles ofNakalevu of 
Nadroga, Tui Nadi and lately that ofTui Cakau. The ultimate official avenue for 
resolving the conflict is to ask the NLC to intervene and make a final 
recommendation. Sometimes the NLC's decision is universally accepted but 
other times it is contested and the tension continues and re-emerges in various 
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ways. The claim to the chietly title and the resultant conflict does not disappear 
in a generation, but is usually passed down from one generation to another and is 
stored in the collective historical memory of the vanua. Control over the chiefly 
title means control over land as a symbolic and cosmological entity. This means 
that one's political power is greatly enhanced, and as well their control over the 
actual resources of the land. 

Today, holding a chiefly title and being accorded chiefly privileges are 
both political and material. Politically, chiefs from big vanua can enjoy the 
privilege of nomination into Senate, membership of the Bose Levu Vakaturaga 
and associated spin-offs. Materially, chiefs with a lot of land leased for 
commercial purposes under the ALTA or Native Land Act are able to 
accumulate substantial amounts from the rents and royalties accrued. The lease 
distribution is as follows: NL TB - 25%; Head of Vanua (Turaga ni Taukei) -
3.75%; Head of Yavusa (Turaga ni Qali) - 7.5%; Head of mataqali (Turaga ni 
Mataqali) - J 1.25%; Members of the mataqali - 52.5%.8 Sometimes Turaga ni 
Taukei, Turaga ni Qali and Turaga ni Mataqali can be the same person. So a 
single chief may be able to accumulate as much as 22.75% of the total lease. 

The lease distribution system creates a situation of intra-communal 
inequality. Sometimes some of the material wealth accumulated by the chiefs is 
reinvested, while some are readily absorbed into a flourishing consumption 
culture of the villages and towns. The newly found wealth has created a new 
social dynamic of accumulation and distribution, which has changed the pattern 
of social relations within the Fijian community. 

Some Fijian communities have been able to successfully negotiate the 
dual terrain of communal subsistence life and cash economy, while others have 
found themselves caught up in a vicious cycle of duality and indecisiveness, 
experiencing the worst of both worlds. Land becomes the site where the two 
conflicting modes converge and inter-relate in a tense way, especially in the 
context of the dichotomy of land being an expression of symbolism and land as 
commodity. 

Landlordism: The Noqu versus Nodatou Tension 

One of the consequences of the unequal distribution system of rents and 
royalties is the emergence of landlordism, where certain chiefs are able to use 
their new found wealth to assert and expand their political power, and in tum to 
use this political power to make decisions on leases unilaterally without 
consulting other members of the community. Often, in such circumstances the 
final say regarding land lease would rest entirely with the chiefs. The chiefs 
voice unilaterally represents ' vanua consensus ' . 

Here we see the emergence of contlict between on one hand, the 
community expectations for the chiefs to put back rent money from land and 
other business into the vanua coffers and, on the other hand, the use of the 
money for private purposes by the chiefs. Underpinning this is the conflict 
between the philosophy that land is communal property and land is private 
property. Over the years, reactions against the chiefs who 'misbehave' have 
been largely subdued because of the belief that to question chiefs is to question 
divine mana. This attitude has recently changed and in some cases some vanua 
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have taken their chiefs to court for misuse of community funds derived from 
land and property rents . 

'Virtual' Vanua versus the 'Real' Vanua 

One of the dominant social dynamics is the continuing 'dualisation' of 
the vanua. On one hand, is the notion of the vanua as a limdt:ss, space specific 
entity; and, on the other hand, is the dynamic trend towards a boundless and, 
more or less, virtual state of the vanua as a result of globalisation, urbanisation 
and mobility of people. 

In the last few years, there have been dramatic changes in the social and 
spatial configuration and re-definition of the Fijian vanua to incorporate urban 
areas as centres of traditional power and wealth rather than the village. Many 
vanua chiefs are now urban based and while they derive their power from their 
mana (legitimacy) from the yavu (ancestral land) in the village, they find it more 
convenient to mobilise their subjects in the urban areas due to ready access to 
financial resources. Urban centres have also become the collection and 
distribution centres for traditional goods and wealth. 

The location of the chiefs outside the traditionally defined limit of the 
vanua itself redefines the spatial and social limits of the vanua to a more or less 
limitless encompassment. For instance, Suva is traditionally the territorial 
domain of Tui Suva under the overall traditional jurisdiction of the Roko Tui 
Dreketi (of Rewa) and is now home to dozens of chiefs (from small village 
chiefs to big provincial chiefs), from all parts of Fiji. For some of these chiefs, 
especially those who have left their vi lIages for good, the vanua is increasingly 
becoming a virtual entity and their vanua subjects, more or less, consists of a 
collection of urbanised diaspora individuals who still maintain strong kinship 
ties between themselves and their respective villages. Links to the village vanua 
is still functional in the context of remittances sent back to relatives or 
acknowledgement by people in the villages of the existence of their ' Suva chief'. 
But, otherwise, much of the relationship has increasingly become symbolic only. 

This contradiction between the 'virtual vanua ' and the ' real vanua' has 
been a source of confusion and conflict in the lives of many Fijians. On one 
hand, it is the acknowledgement of a primordial existence linked to the village 
yavu; and, on the other, it is the need to adapt to the new demands of a 
global ising world. As a result, some have re-invented tradition in creative ways 
by resorting to cheaper and more convenient methods of ceremonial and kin
based customs. The traditional purists see this as a slur on the integrity of the 
vanua. This conflict is exacerbated by the debate on whether migrant chiefs and 
absentee landowners still have the right to determine land rights and the social 
routine and obligations associated with the village-based vanua. In many cases 
some vanua have been able to marry the two modes together in a new synthesis, 
while in some cases the distinction between the village-based vanua and the 
urban-based vanua continues to be a contentious issue. 
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Vanua and Ethno-nationalism 

One of the most divisive aspects of land within the Fijian community is 
the way in which land has become a tool of ethnic politics. This is done in two 
ways. Firstly, is the use of the vanua as basis for political mobilisation and 
legitimisation by political groups and individuals. The vanua is no longer 
merely a cultural complex but an instrument of political power struggle. An 
aspect of this is the use of the politics of fear of land being dominated by 'Iand
hungry Kaidia (Indo-Fijians),. This emotion continues to reinforce the wave of 
Fijian ethno-nationalism. Some of the non-renewal of leases are based on this 
political consideration. 

Many Fijians are swept up by the tide of ethno-nationalism. Some see 
these threats as empty and maintain a non-ethnic political stance in relation to 
land. These differences have caused fractures and tensions within the vanua and 
have redefined the configuration of Fijian polity in a dramatic way in the last 
few years, espccially since 1987 and 2000. The politicisation of land has come 
back to haunt Fijian unity. 

Vanua dispute and contlict resolution: The veisorosorovi (VSS) model 

The use of veisorosorovi to address contlict over land has been an age
old custom within the Fijian community. The term veisorosorovi comes from the 
word soro, meaning to humble oneself, surrender or ask for forgiveness while 
admitting fault. It is most commonly used as a means of redressing conflict 
between two parties and involves the interplay between socio-cultural and 
psychological factors. 

The VSS involves two sides coming together in an atmosphere of mutual 
trust and respect and making presentations to each other. This entails elaborate 
ceremonial procedures using tabua (whales tooth), yaqona (kava), and esoteric 
formal language. The ceremony becomes the point of convergence and site for 
social and political engagement. It is a reciprocal process involving presentation 
and receiving on the part of both parties to the conflict and is designed to 
symbolically bridge the gap that previously separated them. 

The act of presentation (vakacabori) represents humility, admission of 
fault and a request for forgiveness. The act of receiving (ciqoma) represents 
acceptance of the apology, forgiveness and a readiness to re-build a new 
relationship. It is a process that subsumes individual interest to communal well
being and one that seeks to create a sacred and enduring kinship link (veiwekani) 
between the two groups. Any person who breaks this bond runs the risk of being 
punished by the mana of the vanua (or ancestral spirits). To Fijians, ceremonies 
are important because they symbolise sacredness and a link to the cosmological 
world. Newly forged relationships resulting from such a process are blessed by 
the divine order, as well as being guaranteed and reinforced by collective 
responsibility. 

VSS entails the admission of mistakes by the daucakacala (wrongdoer). 
An act of wrongdoing can be either vakacalaka (accidental) or nakiti 
(consciously carried out). The term vakacalaka is sometimes used as a 
euphemism to lighten the impact of an incident and to give a human face to the 
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wrongdoer. It is both an admission of guilt and an expression of remorse that as 
a tamata ga (ordinary human) things can and do occasionally go wrong. 

An admission of mistake is followed by request for veivosoti 
(forgiveness). Sometimes these take place simultaneously within the realm of 
the ceremonial discourse. The collective pronoun keitou (we) will be used, even 
if a single person committed the wrongdoing. For example, if a boy elopes with 
a girl from another tribe, the hoy's elders would ask for forgiveness, using words 
like: 'Vosota saka na neitou cala' , roughly translated as 'Please forgive us for 
our wrongdoing'. The action of an individual becomes the responsibility of the 
whole clan - thus, use of the term neitou or "us". The significance of this is 
three-fold. Firstly, it is a fonn of social and psychological therapy for the 
individual who is thereby relieved of sole responsibility and guilt. Secondly, it is 
a form of enhancing collective identity and kinship solidarity. The language of 
the ceremony consistently emphasises kinship links, whether biological or 
otherwise, in order to diminish the stigma and significance of (emphasis on) the 
wrongdoing. Thirdly, it helps to transfonn the relationship between parties to a 
conflict. Differences and tensions between the contending parties are 
transfonned instantaneously into a relationship of mutual trust. 

VSS is a reciprocal process. The offending side presents their case by 
admitting mistakes and asking for forgiveness; while the offended party is 
obliged by custom to reciprocate in an equally humble and conciliatory way. 
This reciprocity helps to bridge the gulf between the two sides and creates a 
bond that unites the participants in a mutually engaging way. All Fijian 
ceremonies involve reciprocal presentations reflecting the social dialectics that 
cement collective relationships. Reciprocity promotes transparency and 
accountability between parties. It allows people to read each other's collective 
sentiments and communal psyche. VSS is also a form of pre-emptive 
engagement that seeks to avoid further repercussions that could worsen relations. 
For instance, if a person is hurt in a fight, the relatives of the offender will 
quickly present their VSS to the relatives of the offended party in order to 
neutralise any animosity or acts of revenge. 

An important pre-condition for VSS is collective trust and heightened 
expectations. Both parties expect trust from each other; trust in a consensual 
resolution and trust in the openness and honesty of the other party. Each side 
engages in colourful ceremonial verbosity in order to express their inner feelings 
and as a way of dispelling any doubts about their genuine desire for 
reconciliation and friendship. 

The emotions of the private domain are expressed with eloquence and 
conviction in the public domain through these ceremonies. The line between the 
private and the public becomes blurred and each party is able to see the intention 
of the other. This is the stage of convergence, where each side can see that the 
motives of the other party are similar to their own. In effect, the two sides 
become one. Having dispensed with the fonnalities, informality takes over. 
This is the point where the infonnal chatter, joking, yaqona drinking, and singing 
begins, often continuing until the early hours of the following morning. Through 
ceremonial discourse, differences are put on the table for collective scrutiny and 
then 'buried' in an atmosphere of openness and trust. Both groups agree to be 
the guardians of future peace. 
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The VSS transforms a situation of conflict into one of peace. After VSS, 
former adversaries become close friends and part of a single enlarged group. 
The group boundary expands and incorporates new members. Old social 
boundaries are transformed and new ones created. This is a dynamic process 
with the potential for forging a culture of peace between two communities. 

While there is acknowledgement amongst Fijians about the effectiveness 
of VSS in resolving conflict, there are also limitations. In cases where the 
contending parties cannot reach an amicable agreement through veisorosorovi, 
the Native Land Commission, a body set up in the late 1800s to look into land 
claims, would intervene and make a decision. The ruling by the NLC can still be 
contested in a court of law. Over the years a number of disputes over land and 
titles have ended up in court. Nevertheless, all three processes, the process of 
VCC, the NLC and formal law courts, offer Fijians ways for achieving peace in 
land conflicts today. 
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TWENTY FOUR 

Indigenous Cultural and Religious Concepts of Peace 
and Good Governance: The Case of Papua New 

Guinea-Bougainville 

JOHN MOMIS I 

Leaders in the Pacific, together with their peoples, find themselves 
constantly in search of new socio-economic political orders that can deal with such 
contemporary problems as the Aids pandemic, threats of terrorism, breakdowns in 
law and order, poverty, corruption, and so forth. Pacific Nations now stand at the 
threshold of a new regional regime of globalised participatory democracy and 
participatory development. In response to this an urgent paradigm shift is called for 
where Pacific Nations vis a vis the developed world can confront and deal with the 
problematic issues of our contemporary life. In order to ensure that politics and 
strategies of development for 'third world' meet ethical standards. this new approach 
ought to take account of the findings of relevant anthropological studies and of the 
social teachings of the (Christian) Church. 

Amongst the nations of this Pacific region, the importance of forging new 
and meaningful relationships based on reciprocity and mutual respect cannot be 
overstressed. Multilateral strategies in the Pacific that seek to give regional security 
and prosperity to the region should be supported by the stakeholder nations whose 
interests and welfare are affected. In the Pacific, Australia and New Zealand are the 
two dominant 'developed' countries. Both owe it to the region to participate in the 
new spirit of multilateralism. However, both would need to undergo a radical 
transformation in their current attitudes and policies on foreign aid, trade and 
migration in order to do so. The current Australian Government's push for 
unilateralism following the United States policy is not in the best interests of Pacific 
solidarity or a sense of oneness in the Pacific. 

As Pacific leaders discern the signs of the times, we come to realise that in 
order to meaningfully deal with the contemporary issues of Pacific societies, all 
Pacific leaders must have an adequate appreciation of their cultural milieu. And, at 
the same time be imbued with worthy foreign values that enable creative responses 
to the aspirations of Pacific Nations and peoples. But Pacific leaders must be careful 
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that in their zeal to keep up with the rest of world and emulate the West they do not 
throw out the baby with the bath water. 

In traditional societies chiefs exercised their responsibilities in the contexts 
of their local communities. This consisted of reciprocal relationships between the 
chiefs and the people, their ancestors and the cosmic world. These relationships 
were based on various kinds of exchanges between different stakeholders. For 
example, decision making in traditional society was based on consultation and 
consensus. A Paramount Chief, for instance, would hold council with lesser chiefs 
and advisors on matters of importance. They would employ consultative and 
consensual forms of decision making before reaching a final decision and making a 
public pronouncement. The lesser chiefs were mandated by their people to represent 
their interests in these council discussions. Reciprocal relationships of respect 
between the chiefs and their people were developed in such a way that chiefs 
(including Paramount chiefs) were accountable to the people and vice versa. This 
mutual accountability ensured security and peace in the community. 

The reciprocal aspects of the relationship between chiefs and the people 
were promulgated through rituals of exchanges. In these rituals chiefs would be 
fonnally recognised and acknowledged as custodians of public trust. In the eyes of 
the people the chiefs became the protectors and promoters of the collective welfare 
of all. In other words, they became the custodians of the wellbeing of the people. 

Life in traditional Pacific society was holistic, not compartmentalised or 
dichotomised, compared with Western society. Social and religious relationships 
could not be ignored or sacrificed, even if economic or financial gains were to be 
made. In traditional Pacific society, our people maintained relationships with the 
ancestors and the world of spirits in ways that Western society did not. Our 
participation in the temporal affairs of this world did not terminate in this life; it had 
eschatological dimensions. In other words, the traditional cultures of the Pacific 
believed that life extended beyond this world. As such, success was not always 
measured in tenns of concrete tangible results but rather in relation to spiritual 
balance. This was achieved by the demonstration of due process, a respect for 
cosmic relations and an adherence to correct ritual. Traditional Pacific societies 
believed that sometimes the value of human effort and activity only bore fruit in the 
life hereafter. This belief system fostered among our traditional people the spirit of 
reciprocity, one that tended towards developing a simple life-style where material 
goods would be sacrificed in favour of spirituaVreligious integrity. 

Unfortunately too many Pacific people, including Pacific leaders, spend too 
much time worrying about their personal rather than spiritual needs. Often only 
once these personal needs are satisfied, then they worry about the needs of the 
community. And, most stop at the community level, failing to move on to the 
regional, national and international levels. This is a great pity because it is at these 
higher levels that decisions are made or actions are taken that have far-reaching 
effects on the lives of people as individuals and communities. The ideal is to have 
Pacific leaders who can take care of the public and personal, the local, national and 
global aspects of their lives and the lives of their communities or peoples. Those 
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who spend all their time working for the community and country and spend little or 
no time taking care of personal relationships, such as spending time with their God 
or friend (in dialogue or silence), would be the poorer for it. 

Pacific politicians must, therefore, simultaneously attend to their personal 
and public needs. Admittedly, this is not easy. The challenge of living a 
simultaneous personal and public life is the discipline required to lead a life that is 
holistic and human, where personal needs are dealt with in publicly acceptable ways; 
where interpersonal relations are consistent with public values; and where these are 
translated without problem from the community to the local to the national levels 
and so on . The problem of simultaneity can be taken care of when the leaders' 
personal needs are understood and supported by the community, and the 
community's needs are in tum understood and supported by the nation and vice 
versa. An intelligent responsible leader would always address problems and issues 
in the context of prevailing circumstances. Understanding context is important. 
Sometimes Pacific leaders can get caught up in the big picture and neglect their 
responsibilities to their families and to themselves. They become too self-centred or 
narrow-minded that they only care for their own personal needs or for the needs of 
their immediate community, to the detriment of the whole. 

Aristotle2
, the great Greek philosopher, saw politics as something that 

rational people, endowed with an intellect and will would engage in to promote the 
development of the people of the country and not just of the family and of the 
community. Educated people planned and deliberated on matters affecting the life 
of the country and promoted the collective welfare of the citizens of the country. He 
believed in the country as a nation. Thomas Aquinas) has said that politics is the 
noblest of sciences in the natural order because it is through politics that one can do 
the greatest amount of good. For example, through the political enterprise laws for 
the good of all can be promoted in ways that are limited in other professions. For 
instance, where a good surgeon in one act of surgery carries out a successful 
operation for the benefit of one patient, the politician can in the one act (that of 
passing sound legislation), benefit all. But, Thomas Aquinas then distinguishes 
between supernatural and natural orders and says that while politics is the noblest 
science of the natural order, the priesthood, which belongs to the supernatural order, 
is more noble than politics, because it is the priest who brings God and Man 
together.4 

If according to Aquinas politicians have a more noble profession than any 
other in the natural order then Governments in Melanesia have been failing in their 
duty to provide appropriate education and training to equip emerging politicians 
with the skills and resources to fulfil their duty. Persons who choose other 
professions usually undergo well resourced programs of training before they are 
qualified to practice. The same should be the case for politicians. Instead of 
perceiving law makers or parliamentarians with cynicism and even disdain, quality 
training and education programmes together with appropriate remuneration 
packages should be offered to attract quality people. 
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Quality training and education programmes in the Pacific must involve 
developing skills and knowledges in understanding the challenges of local, national 
and global circumstances. The complexities of understanding local contexts to good 
governance at the national level can be appreciated in a study of the case of Papua 
New Guinea and Bougainville. 

The case of Papua New Guinea-Bougainville 

Decentralisation is one of the main reasons for unity in Papua New Guinea 
today. After Gough Whitlam, the then Prime Minister of Australia and Michael 
Thomas Somare, the then Chief Minister of Papua New Guinea (PNG) reached an 
agreement that PNG will be independent in 1975, the Constitutional Planning 
Committee (CPC) comprising of members of the House of Assembly was formed to 
prepare the Independence Constitution and an appropriate system of government for 
the new Nation. Unlike many third world nations, PNG opted for a home-grown 
Constitution, drafted and, as it were, refined from raw material (i.e. local indigenous 
submissions) submitted to the CPC, both at its public meetings and in writing. 
Independence offered PNG (includ ing Bougainville) a unique opportunity not only 
to effect the transfer of power from Canberra to Port Moresby, but more importantly 
to ensure that power does not corrupt and that absolute power did not corrupt 
absolutely, as suggested by Lord Acton5

• 

Members of the CPC were determined that the transfer of governing power 
from Australia to PNG was not just a quantitative change. It needed to effect 
qualitative change. Such change would connote effecting the equitable structural 
distribution of governmental power and responsibility, putting in place an 
appropriate Leadership Code and an effective Ombudsman Commission to help 
public office holders be loyal to their Oath of Office, to promote egalitarianism and 
to promote development consistent with the dignity of the human person. 

Discerning the signs of the times in those heady days before Independence 
we learnt from our country-wide consultation with the people that they were not 
happy with the centralised bureaucratic system of the Government in Konedobu. 
The colonial administration with its decision making powers vested in officials in 
Canberra and Konedobu was considered a tool for marginalisation, having the effect 
of disempowering our people. The people feared that despite Independence and an 
Independent Government base in Port Moresby, that a vacuum at the provincial level 
would occur and the likelihood of dominant groups dominating the National 
Government was high. Both possibilities would render the less dominant sectors of 
PNG vulnerable to political manipulation and exploitation. The people wanted their 
own elected representative in Government vested with appropriate power to protect 
and promote their welfare in the provinces. They yearned for the opportunity and 
the autonomy to exercise their democratic rights to elect their own representatives, 
to make the kind of laws and policies that wou Id be relevant to their unique local 
situations. For too long, they argued, their resources (including their educated 
people) were lured to leave for greener pastures outside of their Province. 
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Decentralisation was a way of encouraging educated and skilled people to return to 
their home Provinces, most of which were in the rural areas. If Provincial 
Governments were adequately resourced to provide facilities, training and other 
incentives, then perhaps, they argued, the problem of urban drift and squatter 
settlements could be more effectively addressed, so that young people could be more 
gainfully engaged at home. 

Besides the 1'1ational Government the people also \vnnted a second i1nd third 
tier Government system, i.e. Provincial Government Structures, and for this to be 
under their (Provincial community) control. This they argued would enable them to 
manage their own affairs in sustainable ways, while at the same time, contributing to 
national unity. Institutionalising people's participation in a system of decentralised 
Government is, in my view, the best guarantee for PNG national stability and 
security. This view is in light of the fact that PNG has the most diverse cultural 
make-up of all the Pacific Nations. 

Papua New Guinea has a rich diversity of cultures, languages and ethnicity. 
The Constitutional Planning Committee concluded that in accordance with the 
principle of subsidiarity, each Province could have its own Government, with a 
certain measure of autonomy so that uniformity to the national collective would not 
stifle the dynamic cultural, lingual and ethnic diversity ofPNG. 

When European colonisers first set foot on our shores and met our people 
many thought that because of our 'decentralised' governing systems, we were just a 
conglomeration of tribes lacking established authority to manage the affairs of our 
communities. Consequently, they imposed what they believed to be the kind of 
uniformity and regimentation appropriate for the better governance (for them) of our 
heterogeneous society. PNG society, however, was and still is, highly diversified. 
As such a decentralised governing structure is appropriate in order to adequately 
respond to the multiplicity of cultures, languages, religions and ethnicities within. 
The objective of contemporary Governments of PNG is achieving unity in diversity. 
In the process of creating synergies between Provinces, positive national trust - the 
foundation of patriotism and nationhood - can develop. 

Papua New Guinea is one of the few democratic countries in the third world 
which has not yet succumbed to the temptations of military coups and dictatorship. 
In my opinion this is due to the fact that the National Goals and Directive Principles 
of our Constitution call us to abide by certain moral and ethical values. Already 30 
years ago at the time when many countries were quite oblivious of the relevance and 
importance of constitutional principles, our Constitutional Fathers recommend that 
our emerging society be imbued with these moral and ethical values. Although 
these National Goals and Directive Principles are not legally enforceable, they 
promote goodwill and genuine participation in democracy and sustainable 
development. 

At the time of Independence PNG realised that we needed to liberate 
ourselves from structural and attitudinal impediments, such as from a sense of 
powerlessness against larger nation states (Australia, for example) or from a feeling 
of hopelessness in terms of the huge task of building nation-hood and national 
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development among such a diverse group of peoples. We had to embark on the path 
of empowering our people towards local and national unity . And, to do this through 
a process of equitable distribution of political power so that they could effectively 
and meaningfully participate in the process of government and development, 
whereby they could then enjoy the resultant benefits of their collective effort. 
Although the Constitutional Fathers did not use the exact terms that are in vogue 
today, such as ' sustainable development', 'good governance' and 'human rights', 
they implied these in the principles of democracy, in the rule of law and in the 
promotion of one national cultural identity. 

At the time of Independence the art of government and governing was still 
new. We had been imbued with the vision and values of our National Goals and 
Directive Principles as enshrined in our Constitution. Perhaps it is not too late to 
embark on a program of consciousness-raising to inculcate the vision as enshrined in 
the Constitution among our people and to equip ourselves, as leaders, to translate 
these into concrete reality. 

The decentralisation of governmental power to the Provinces has definite 
advantages. It gives the people in the Provinces a strong sense of ownership; a sense 
that they are real stakeholders, not mere onlookers. Through their democratically 
elected representative governments the constituents in the Provinces are no longer 
passive recipients of rules or laws imposed from 'on-high' as they were under the 
Colonial Administration, but rather active agents of change and development in the 
process of equitable law-making. Papua New Guineans, through the nineteen 
Provincial governing systems, can participate in the process of self government in 
ways consistent with promotion of the dignity of the human person. 

The introduction of Provincial Governments also created a healthy sense of 
internal competition amongst the Provinces. [t provided a powerful incentive for 
them to excel in their endeavour to bring better services to their peoples. [t meant 
that they could no longer sit back and wait for the ' hand outs' from National 
Government. The onus was now on the Provincial Government to grapple with their 
own problems and find workable solutions to solve them. Of course, the National 
Government must devolve the necessary human and financial resources necessary to 
enable Provincial Governments to carry out their responsibilities effectively. [f 
Provincial Governments lack the necessary capacity and skills they run the risk of 
'having the baby thrown out with the bath water'. That is, they may unknowingly 
dismiss good ideas for governing because of a lack of competency. Of course, it is 
worse when Provincial Authorities are guilty of intentional misconduct while in 
office. To minimise risk of such misconduct or incompetence, our system of 
Government must develop a strong spirit of cooperation and partnership between the 
Provincial Governments and the National Government. 

When the Constitutional Planning Committee (CPC) was deliberating on the 
issue of decentralisation the members were conscious that two Provinces, East New 
Britain and Bougainville, were demanding that they be given substantial power. In 
1977, the Ministry of Decentralisation was created and charged with the 
responsibility to set up Provincial Governments. The CPC recommended that they 

225 



be set up in stages and gradually when the Provinces are ready to have a Provincial 
Government then full autonomy and power could be handed over. However, 
perhaps unfortunately, and on the advice of a firm of outside consultants, we (the 
CPC) went ahead and set up each Provincial Government, one after the other, 
despite some not being altogether ready, in order to avoid being accused of 
discrimination. Consequently, some Provinces were granted Provincial Government 
prematurely. \llith the passage of time they have, nevertheless, de veloped sufficient 
political responsibility and financial and administrative capacity to now be able to 
manage their own affairs. All nineteen Provincial Governments were, therefore, 
established in a somewhat rushed manner and in the space of one Parliamentary term 
(five years). 

Like most large national governing organisations, most of the time we (the 
CPC) had, on the one hand, to battle bureaucratic inertia and, on the other, down
right opposition from certain important quarters. Soon after I was elected6 I moved 
a motion in Parliament calling on the Government to formulate a new mining policy. 
The pre-independence Somare Government had successfully renegotiated the 
original Bougainville Copper Agreement (BCA). As the member for Bougainville I 
consistently raised the need for a review of the Bougainville Copper Agreement in 
the light of my people's grievances. The people believed that even though the 
agreement itself provided for a seven yearly review, the powers that be had 
arrogantly ignored our urgent pleas. The resource owners, the Bougainville people, 
could no longer be ignored or marginalised by the National Government and by 
these Multi-National Corporations. This was made possible because of our 
Provincial Government system. Now we had a voice in parliament to adequately 
negotiate with National Government the equitable distribution of the benefits 
accruing from the mining activities on our natural resources. In the past, Provinces 
in which resource exploitation and development occurred were not justly 
compensated for the detrimental social and environmental effects inflicted on them. 
It was time this stopped. Fighting for this, however, was not to be without tragedy. 

Civil war on Bougainville 

The civil war on Bougainville was a direct result of the marginalisation and 
alienation of the landowners and the people of Bougainville in the policy-making 
practices of the Government of Papua New Guinea and the Australian Mining 
Company, CRA. Both were power drunk with the economic and technological feat 
of the Mines. The Mines in this dispute were run by the Bougainville Copper Ltd as 
an enclave with little concern for the human dimension of the project. That is, there 
was little concern for the cultural and spiritual aspects of the lives of those people 
working the mines. The Bougainville copper mine was one of the biggest in the 
world. It forced to shut down in 1989 by the people in violent reaction to what they 
believed was the ongoing process of dehumanisation imposed on workers by the 
Mine owners. This violent outrage against the Copper Mine owners mixed with 
local and inter-Provincial tensions to eventually culminate in a very bloody and 
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tragic Bougainville civil war. This not only lamed Papua New Guinea 
economically, but was responsible for the death of ten to fifteen thousand people, 
with many more afterwards inflicted with serious psychological damage. 

Throughout this ordeal the women of Bougainville demonstrated great 
wisdom and courage. They refused to submit to the threats and abuse inflicted on 
them by combatants from both sides of the civil war. As they moved between the 
warring factions, they became effective bridge builders and peace makers, 
promoting respect for human life and reconciliation . I personally experienced the 
sympathy and support of these women when I was taken captive at gunpoint by the 
Bougainville Revolutionary Army soldiers and forced to walk about for days up and 
down mountains before we reached the home of Francis Ona'. Here I was held 
captive for about 21 days before my supporters were able to negotiate my release. 
When I was being taken by the Army all the men folk, except one, who were with 
me at the time (we were on the campaign trail), fled . At the time I was taken I 
looked around to only see and hear a number of brave women pleading with my 
captors not to take me away. In further testament of the bravery of our women, I 
also mention how on another occasion, when I had to go on a dangerous mission to 
negotiate the release of the members of the Papua New Guinea Security Forces, the 
only other person who volunteered to accompany me was a woman. 

It is somewhat ironical that the recommendations we painstakingly 
developed with the National Government are now benefiting all the Mining 
Provinces bar Bougainville due to the Panguna mine closure. The lesson we learn 
from the Bougainville case is that the enclave type of operation which marginalises 
people and their (Provincial) Government is dangerous. It is dangerous because it is 
vulnerable to instability and even rejection. Had there been meaningful engagement 
between the company, the landowners, the Provincial Government and the National 
Government - as some of us were advocating at the time - we would have saved the 
mine, the economy and the integrity of the National Government and of the 
Provincial Bougainville Government, all of which have been severely damaged by 
the bloody civil war. 

Before the eruption of the Bougainville Crisis, Papua New Guinea seemed 
to be developing reasonably well. However, when the ten year BougainvilJe civil 
war broke out the country did not only suffer its biggest economic blow, but also 
suffered moral disorder as people gave up a sense of integrity and a responsibility 
for one another. I believe that Papua New Guinea will pick up from this and there 
are signs that under the current Government this is happening. Appropriate 
measures to advance economic growth, good governance, democracy and the rule of 
law, are being put in place. The Bougainville Peace Agreement is a good basis for 
the National Government and the Provincial Government to embark on a path of 
creative Government engagement, in the spirit of equal partnership capable of 
promoting local and national stability and prosperity. The National Goal and 
Directive Principles of the Papua New Guinea Constitution beckon the people of 
PNG to build an egalitarian society in which all peoples and Provinces become 
active agents of stable and peaceful change and development. 
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Conclusion 

Participation of the people in the making of their autochthonous 
Constitution and in the process of government and development in Papua New 
Guinea is, I believe, a very powerful incentive for the people to pick up their bundle 
and walk again and become a great democratic nation that can take its rightful place 
in the multilateral global village. At the level of civil society, a forum ought to be 
setup to encourage people from the Pacific region to engage in discussions, sharing 
of ideas and deliberations that can positively promote understanding, cooperation 
and solidarity amongst our people in the region. In this 'People's forum' , which 
should be held on a regular basis, sharing new creative ideas and initiatives, as well 
as addressing problems, could be fostered . Appropriate funding would need to be 
provided in order for this to work. Educating the citizens of our respective Pacific 
countries in this new 'Pacific vision' is important in order for them to become active 
agents of change and development and enlightened partners in a joint effort to 
translate this 'Pacific vision ' into peace and prosperity. 

Good programmes of appropriate education and training must be given 
priority support and funding. In many Pacific countries their systems of public 
education fails them because of under-resourcing and a lack of appropriate human 
and Government support. In many Pacific schools the children fail not because they 
are unintelligent but because there is no space for them in the schools or no 
resources to help them learn . Our public education system is where the future 
citizens and leaders of our countries are produced. If our current system of 
education and training is failing to produce responsible citizens then we must have 
the political will and the moral courage to take the necessary measures to construct a 
new education system, one that can respond to the real needs and aspirations of our 
communities, country and region. The new system, apart from imparting technical 
knowledge and skills, ought to also inculcate a culture of democracy and social 
justice in the minds of the people, enabling them to develop positive creative 
attitudes to life. It is a known fact that to enable this we, the Pacific Leaders, must 
sometimes let go of power. To let go of power is not an easy thing; to hang on to 
power and only share the accrued benefits with the powerless is easy. 

The underlying philosophy of decentralisation, advocated for in this paper, 
is well expressed in the words of one oriental sage, Confucius. He says: "Give a 
man a fish and you feed him for a day, teach him how to fish and you feed him for a 
lifetime". The PNG Constitutional Fathers, 30 years ago had set a bench mark in the 
National Goals and Directive Principles of our Nation's Constitution. These goals 
beckon all of us, young and old, to rise above our differences and problems and 
work together to liberate ourselves from oppressive structures and attitudes, and to 
build an intelligent, free, democratic and just society. 
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Notes 

John Momis is today the PNG High Commissioner in China. 
See Aristotle. (1992). The Politics, translated by Sinclair, T. A. Revised and Re
presented by Saunders, T. J. London: Penguin Books (Reprint). 
See Aquinas. T (1973). The political ideas olSt. Thomas Aquinas: Representatives 
seleclions, edited by Bingoniari . D. New York: Hafner Press. 
Ibid. 
'Power corrupts and absolute power corrupts absolutely', Lord Acton's quote in a letter 
to Bishop Mandell Creighton in 1887, see www.phrases .org.uklmeanings/288200.html. 
In 1972, John Momis was elected to the first PNG Assembly as the member for 
Bougainville. 
Francis Ona (1953-2005) was a Bougainville secessionist leader who led an uprising 
against the government of PNG, over issues of the operation of the Panguna mine by 
Bougainville Cooper. 
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TWENTY FIVE 

God's Peace in the Samoan Cultural Context l 

MISA TELEFONf 

Introduction 

It is a privilege to be asked by Tui Atua Tupua Tamasese Efi to address you 
this evening. Ever since Al Gore 's major blunder I have been wary of mixing 
politics and religion. When asked during the Presidential Campaign, "are you a 
Christian?" Al Gore responded, "Yes, especially the principle in John 16:3". We all 
know John 3:163

, but John 16:3 reads: "And these things they will do to you because 
they have not known the father nor me H . 

I appreciated Professor Patu Hohepa's presentation. He mentioned 
anthropologists and their lack of popularity. Archaeologists and anthropologists are 
similar. The famous mystery author, the late Agatha Christie, was married to an 
archaeologist. She paid them the ultimate compliment when she said how great it 
was to be married to an archaeologist. She stated: "the older you get, the more they 
appreciate you". 

r want to explore in this speech the relationship between peace and 
Christianity and suggest that the Samoan experience of peace is /lot typical of God's 
Peace. This requires me to explore a little what Samoan orators refer to as the three 
greatest dawns of Samoan history. 

Peace and Christianity: Why the Samoan experience is not typical 

When Christianity arrived on Samoan shores it was, more or less, readily 
accepted by the Samoans. The Samoan Paramount Chief, at the time Reverend John 
Williams arrived in Sapapalii, was Malietoa Vainuupo. It is recorded that Malietoa 
Vainuupo accepted John William's message in 1835. His acceptance was perhaps 
made easier because for Samoans the idea of the Christian God has similarities to 
that of the Samoan God. The Christian God was unseen, as was the indigenous 
Samoan God, Tagaloaalelagi. 
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God's Peace in the Samoan Cultural Contexe 

MTSA TELEFONe 

Introduction 

It is a privilege to be asked by Tui Atua Tupua Tamasese Efi to address you 
this evening. Ever since Al Gore 's major blunder I have been wary of mixing 
politics and religion. When asked during the Presidential Campaign, "are you a 
Christian?" AI Gore responded, "Yes, especially the principle in John 16:3". We all 
know John 3: 163

, but John 16:3 reads: "And these things they will do to you because 
they have not known the/ather nor me ". 

I appreciated Professor Patu Hohepa 's presentation. He mentioned 
anthropologists and their lack of popularity. Archaeologists and anthropologists are 
similar. The famous mystery author, the late Agatha Christie, was married to an 
archaeologist. She paid them the ultimate compliment when she said how great it 
was to be married to an archaeologist. She stated: "the older you get, the more they 
appreciate you". 

I want to explore in this speech the relationship between peace and 
Christianity and suggest that the Samoan experience of peace is not typical of God's 
Peace. This requires me to explore a little what Samoan orators refer to as the three 
greatest dawns of Samoan history. 

Peace and Christianity: Why the Samoan experience is not typical 

When Christianity arrived on Samoan shores it was, more or less, readily 
accepted by the Samoans. The Samoan Paramount Chief, at the time Reverend John 
Williams arrived in Sapapalii, was Malietoa Vainuupo. It is recorded that Malietoa 
Vainuupo accepted John William's message in 1835. His acceptance was perhaps 
made easier because for Samoans the idea of the Christian God has similarities to 
that of the Samoan God. The Christian God was unseen, as was the indigenous 
Samoan God, Tagaloaalelagi . 
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Samoan orators refer, in Samoan, to: Taeao 0 Ie Tala Lelei (i.e. The Great 
Dawns in Samoan History) where the Christian message arrived to Samoan shores 
via three main denominational frames. That is, through what are known today as the 
'Congregational ', 'Methodist' and 'Catholic' denominations. The arrival of these 
denominations to Samoa is recorded in Samoan oratory in the honorific naming of 
those places where the message arrived. This oratorical record assumes the 
following: 

• The Tala Lelei (Good News) of the Congregational denomination arrived in 
Samoa with missionary John Williams of the London Missionary Society 
(LMS), in 1830, to the shores of Sapapalii (Savaii). This is recorded in the 
Samoan honorific place name: "Mataniu Feagai lila Ie Ata"; 

• The Tala Lelei (Good News) of the Methodist denomination arrived in 
Samoa five years later (1835) and is recorded in Samoan history by its 
association with the place: 'Faleii ma Vtuagiagi', an honorific place name 
on the island of Manono; 

• The Tala Lelei (Good News) of the Catholic denomination arrived in Samoa 
in 1845 and their arrival is similarly recorded by Samoan orators as related 
to the place: 'Malaeola rna Gafoaga', an honorific name for a meeting place 
in Lealatele (Savaii). 

With the embracing of the 'Good News' (Tala Lelei), the Samoan 
indigenous religion was perhaps under threat. In terms of indigenous religious 
concepts of peace and good governance, in accepting the 'Good News', it would 
seem to follow, that Samoans would probably have equally readily accepted Christ's 
doctrine of peace and forgiveness. This, I would argue, was not the case. Indeed, 
the years 1830 through to 1900 were some of the most war wracked years of 
Samoa' s history. I contend that there is a logical explanation for this. 

This explanation pivots on an understanding of the Samoan context of 
Samoan ideas of peace and forgiveness. The first contextual point is that there was 
no formal written Samoan language prior to missionary contact. 

No Formal Written Samoan 

When Malietoa Vainuupo accepted Christianity, there was no formal wri.tten 
Samoan language. Our written language, following centuries of an oral tradition, 
owes its creation to Christianity. The first Samoan Bible was available in 1870. But 
it was not until 1886 that there were sufficient copies printed for mass distribution. 
Language scholars still regard the 1886 Samoan Bible as the best example of formal 
written Samoan ever. It is not surprising then that Christianity as a concept may 
have been accepted in 1830, but Christianity as a doctrine of faith and a way of life 
could not have been accepted until the Christian Bible was translated, read and 
understood by Samoans. For this reason, Christ's twin pillars of peace and 
forgiveness (as interpreted by missionaries and the Western biblical scholars of the 
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time) could not have been readily accepted until the Samoan Bible was made 
available to all Samoans. 

It should be noted that indigenous Samoan notions of peace and forgiveness, 
implicit in the ifoga4 had already been in existence for many years . This suggests 
that the cultural context of God 's Peace can take different forms. 

The Cultural Context of God's Pea~e 

Tui Atua Tupua Tamasese Efi articulates the four pillars of a Samoan cultural 
concept of peace.s He states that these might be understood as four harmonies. That 
is the: 

I . Harmony between man and the cosmos; 
2. Harmony between man and his environment; 
3. Harmony between man and his fellow man; and 
4. Harmony between man and his inner self. 

Professor Onah articulates an African indigenous concept of peace6
; 

Professor Patu Hohepa provides a Maori concepe; and Father George de Costa, a 
Hawaiian understanding8

. Each of these four indigenous contexts suggests that the 
notion of peace, while it has some universal features, is culturally nuanced. For its 
universal applicability, however, all four indigenous cultural articulations of peace 
imply that understanding peace does not and should not exist in a cultural vacuum. 
This is because God's Peace does not exist in a cultural vacuum. 

God's peace does not exist in a cultural vacuum 

God's peace did not exist in a cultural vacuum in the time of Jesus Christ, in 
the jewish cultural context of that time. And so, it does not exist in a cultural 
vacuum today. The best enunciation of God' s Peace is from Paul the Apostle. He 
says, in Phillippians 4: 6-7: 

Be anxious for nothing, but in everything by prayer and supplication, with 
thanksgiving, let your requests be made known to God and the Peace of God, 
which surpasses all understanding, will guard your hearts and minds, through 
Christ Jesus.9 

There are three main points to note here in relation to my contention that the 
Samoan experience of peace and forgiveness is not typical of God's Peace. First: it 
is because God's Peace is not of this world. From Paul we know that we are not 
expected to fully understand God's Peace in order to experience it, because it 
"surpasses all understanding". Second: the Samoan translation of "surpasses all 
understanding" is in the Samoan Bible recorded as "silisili lava i mea uma e manatu 
iai", meaning in English : "greater than any other thing". Thirdly: to contextualise 
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what might constitute 'great things ' we could use the context of the 'fruits of the 
spirits ', found in Galatians 5 :22. 10 In the Samoan translation of "surpasses all 
understanding" God's Peace is suggested to be the greatest fruit of the spirit. This 
peace, God's Peace, guards our hearts and minds, but only if we are in Christ Jesus. 
We are vulnerable unless we possess God's Peace. 

God ' s Peace is suggested to be the condition precedent to any other kind of 
peace, at least in the biblical context. This is best described by Thomas Merton, 
who says that: 

We are not at peace with other, because we are not at peace with ourselves, and 
we are not at peace with ourselves, because we are not at peace with God. 1 

1 

The question arises: "Do we possess God's Peace"? Margaret Thatcher 
always said that " if you have to tell people you are a lady; you are probably not a 
lady". In this context if we need to ask the question then we probably do not possess 
God 's Peace. The question, however, also assumes we know what God's Peace is. 
To explore this I examine the Samoan concepts of filemu and manuia, both are 
translated to mean 'peace'. 

Peace as filemu and manuia 

To explore the Samoan concepts of filemu and manuia, we need to return to 
Phillipians 4: 6-7, cited earlier. The Samoan translation of Phillipians 4: 6-7 reads 
as follows : 

Aua nei popole outou i se mea e tasi, a ia faailoa atu 0 outou manao i mea uma 
lava i Ie Atua, i Ie tatalo, rna Ie faatoga, atoa rna Ie faafetai. 0 Ie manuia foi 
mai Ie Atua, 0 100 silisili lava i mea uma e manatu i ai, e leoleoina ai 0 outou 
loto atoa rna 0 outou mafaufau ia Keriso Iesu (Filipi 4: 6, 7 - italicised 
emphasis added). 

The Greek word for peace is ' eirene', from which the English words 
'serene' and 'serenity' derive. The most common Samoan translation of the English 
translation of peace as 'serene' is 'fiIemu'. The term 'filemu ' usually translates to 
mean: quiet, serene, peaceful, well-behaved. In all places in the Samoan Bible 
'eirene' is translated as filemu, except for two. That is, except within Phillippians 4: 
7 and John 14: 2712

• The Greek word 'eirene' refers to peace, harmony and 
concord.13 In not using the term ' filemu ' in Phillipians 4:7 and John 14: 27, the 
Samoan Bible translators suggest that ' eirene' was something more. They felt that 
' filemu' was not a strong enough word to convey the more holistic meanings of 
harmony implicit in 'eirene'. Hence, the more holistic term 'manuia', meaning 
'well-being' which is inclusive of peace, harmony and concord. The use of both 
terms, 'manuia' and 'fiIemu', to describe 'peace' provides for me a strong indication 
that the Samoan translators of the Bible had worked with the English and Greek 
origins of the term 'peace' . 
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I first stumbled on the interesting etymological aspects of the term 'peace' 
in Samoan when I was preparing to do a sermon on peace in English to an Anglican 
Church congregation. In preparation for this I revisited a sermon I had done earlier 
on peace in the Samoan language. It was here that I took specific note of the 
Samoan terms for peace. I was surprised to note that the Samoan word for peace 
was ' manuia' instead of'filemu'. I had expected to see 'filemu'. This intrigued me 
and so I probed further. I visited situations in Samoan cultural life \vhere peace 
might be understood as 'manuia' or 'wellbeing'. I came across the context of 
parental blessings. The blessing of parents is crucial to any Samoan achieving 
peace, especially inner peace. If for some valid reason such a blessing is denied, the 
inner peace of the Samoan person is compromised. This context determines whether 
a Samoan person can subjectively achieve peace. A completely amoral person, or 
indeed immoral person, can achieve a form of peace by denying the moral 
foundations of peace. Killing an enemy does not necessarily affect a peaceful 
conscience if the act of killing is considered morally justified or accepted. 

Because of the Ten Commandments a Christian person cannot kill without 
being in a state of moral turmoil. To achieve peace from killing, the Christian must 
forgive . Forgiveness cleanses the soul and allows peace to exist. The Christian 
achieves inner peace through possessing God ' s Peace within the soul. 

In the Samoan indigenous context the ifoga denotes a specifically Samoan 
framework for forgiveness. The acceptance of an ifoga occurs through the 
symbolism of removing the fine mat used to cover those making the public apology . 
The removal of the fine mat is the mark of forgiveness and the beginning of 
reconciliation . 

The symbolism of the ifoga has been adapted for the purposes of including it 
in the Catholic mass. The Catholic Church finds in it a synthesis with its own 
Christian message of forgiveness. Christ's teachings of forgiveness and peace are 
incorporated in His (the Lord's) Prayer. Forgiveness from God cannot come without 
our first forgiving others. This is one of the cornerstones of God's Peace. Forgiving 
others is a cornerstone of the ifoga. 

When I interviewed Cardinal Pio Taofinuu in 2002 for another paper on 
culture and religion, he told me that introducing aspects of Samoan culture into the 
Catholic mass (especially the ifoga) served to make the "mass more relevant for our 
Samoan Catholics". Cardinal Pio was adamant that includin~ the ifoga in Catholic 
mass did not in any way "impact on the integrity of the mass". 4 

Conclusion: Gods Peace is Blood Bought 

To conclude I return to my opening hypothesis that the Samoan experience 
of peace is not typical of God's Peace. It is not typical because God 's Peace 
surpasses all understanding, including that of the Samoans. And, it is not typical 
because God's Peace does not exist within a cultural vacuum and Samoan peace 
does. 
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Before ascending to heaven Jesus' last words to his disciples, recorded in 
John 14: 27, were: 

Peace I leave with you, My peace I give to you; not as the world gives do I give 
to you. Let not your heart be troubled, neither let it be afraid. 

God's Peace is self-sacrificing; it is blood bought, bought with the precious 
blood of Jesus Christ. It is every Christian's blood bought inheritance. It is not 
conditional on cultural understanding or affiliation. We must enjoy God ' s Peace as 
God's people. We do not need to ask if we live in God's Peace. Indeed by asking, it 
may mean we are not! 

Thank you again for the privilege of addressing you this evening. God's Peace be 
with you all. 

6 

10 

II 

Notes 

This chapter was offered as a speech rather than an academic paper. It provides a further 
example of the nature and scope of presentations offered at the colloquium and the kinds 
of perspectives debated by colloquium participants and the kinds of presenters making 
them. The original speech was edited by the editorial committee for publication 
purposes. This is an edited version of the original speech. 
Misa Telefoni is the current Deputy Prime Minister of Samoa and Minister of Finance. 
John 3: 16: "For God so loved the world that he gave his one and only Son, that whoever 
believe in him shall not perish but eternal life" (New International Version). 
Ifoga is the Samoan term used to describe the formal public apology ceremony 
performed by the family of the offender seeking forgiveness from the offended party and 
his/her/their family/families . 
See Tui Atua Tupua Tamasese Eft 's chapter in this book. 
See Godfrey I. Onah's chapter in this book. 
See Patu Hohepa's chapter in this book. 
See George De Costa' s chapter in th is book. 
This is quoted from the New King James version. A more recent translation can be 
found in the New International Version. This reads: "Do not be anxious about anything, 
but in everything, by prayer and petition, with thanks given, present your request to God. 
In the peace of God, which transcend all understanding, will guard your heart and mind 
in Christ Jesus" (New International Version). 
Galatians 5:22-23 (New International Version) reads: "But the fruit of the Spirit is love, 
joy, peace, patience, kindness, goodness, faithfulness, gentleness and self-control. 
Against such things there is no law". 
Merton, T (2006) Passion for Peace: Reflections on war and non-violence. New 
York:Crossroad Publishing Company. 
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13 

14 

John 14:27 translates in Samoan as follows: "Oute tuuina atu ia te outou Ie manuia; 0 

lo'u manuia ou te avatu ai ia te outou; ou te Ie avatu ia te outou faapei ona avatu e Ie 
lalolagi. Aua Ie atuatuvale 0 outou loto, aua fo i tou te matatau" (Joane 14: 27). 
Cited from the New Testament Greek Lexicon: online: 
www.searchgodsword.orgllexlgrkJview.cgi?number= 15IS . 
For further information on Cardinal Pio readers may wish to refer to Reverend Oka 
Fauolo 's tribute to Cardinai Pio in the preface to this booK. 

236 



~~~~-~-~-.~~~---- l 

TWENTY SIX 

Indigenous Religious Challenges to Concepts of Good 
Governance and Peace 

MAUREEN SIER 

Introduction 

I would like to begin with a quote from Baha' u' llah, the founder of the 
Baha'i Faith ', as it sets the context for what I want to explore in this short paper"-

There can be no doubt whatsoever that the peoples of the world, of 
whatever race or religion derive their inspiration from one heavenly 
Source, and are the subjects of one God? 

What I understand this to mean is that whatever is inspirational, inspiring, 
' in spirit' in all the religious systems of the world is derived from one heavenly 
Source, and emanates from the same God . It is on this premise that the rest of this 
paper sits. The above, however, does beg a question that needs to be answered both 
by the adherents and proponents of indigenous religions and by the adherents and 
proponents of the major world religions. The question that needs to be asked is this 
- what is universally inspirational, inspiring and derived from a heavenly source 
within these traditions? This is a critical question if we are to explore religious 
concepts of peace and good governance. 

At the heart of indigenous religions are very real human virtues and values; 
respect, loyalty, justice, care for the community, reverence for the Divine, reverence 
for nature, selfless service to others, love, forgiveness. The list could go on. Such 
values, I suggest, come from a heavenly source, God, Atua, Allah, Mulungu, the 
Absolute, whatever name you choose to give that Source. At the heart of the great 
religious traditions of the world are similar values; Christians, Muslims, Jews, 
Hindus, Buddhists, Sikhs, Baha'is would agree that all of the above human values 
are at the heart of their religious traditions. So why is it that many of the religious 
structures that have historically evolved have been responsible for the oppression of 
the ordinary, very often defenceless men, women and children of the world? 
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I suggest that this is a very serious question and that it would be futile to 
explore the religious contribution to good governance and peace without first 
exploring this. It cannot be denied that incredible injustices have been perpetrated in 
the name of religion and I suspect that it would be naiVe to think that no injustice has 
ever been perpetrated by the proponents of indigenous religion. There have been 
indigenous religions that excluded women from positions of power and there have 
been indigenous reiigions ihat praclict!u cannibalism, fOf example. If we look at 
what has been done in the name of religion worldwide we would have to agree that 
much has not been ' inspiring'. Religious crusades and wars, colonial suppression of 
minorities and of indigenous spirituality, oppression of women, the suppression of 
scientific thinking, torture, so-called witch-burnings - in fact a forn1idable list of 
atrocities. Atrocities in the name of an ideology or religion have not just occurred in 
the far reaches of ancient history. The holocaust, slavery, discrimination and 
terrorism have all been part of recent religious history. It is fair to say that none of 
the above is inspiring. 

This paper asks the question why? Why have religions founded by 
visionary leaders, founded on what is considered Divine inspiration or ' the Word of 
God' , whether written or oral, been responsible for such terrible things? We need to 
explore this question if we want to see religion, including indigenous religion, 
having something constructive to offer to the dialogue on good governance and 
peace. If weapons of mass destruction are brought into use in the name of religion, 
then the 21 5t century will be the century where there may be no humanity left to 
adhere to any religion - indigenous or otherwise. 

There can be no doubt that whatever is inspiring in the indigenous religious 
systems of the world can inform good governance, just as whatever is inspiring in 
the world's major religious systems can also contribute to ' good governance and 
peace'. What needs to be explored, are the obstacles that prevent the inspiration and 
life enhancing values of these religions from demonstrating their efficacy in 
contemporary society. It is outside the remit of this paper to look at this subject in 
depth but I would like to posit for discussion three suggestions. 

The Challenge of Exclusivity in Religion 

The first suggestion is that the issue of exclusivity in religion must be 
challenged. Exclusivity is the belief that my religion is absolutely right, therefore, 
your religion must be wrong - and if your religion is wrong then I have a right to 
impose mine on you and to oppress you. This is what happened during the colonial 
era and is also what has happened during the great historical religious battles of 
humanity. I imagine there is not a religious tradition that has not violated someone's 
human rights because they felt they had the religious and moral authority over that 
person or society. I suggest a new mode of operation is emerging in the 21 st century. 
Instead of advocating suppression or superiority some religionists are entering into 
meaningful dialogue with other traditions, to learn from them, to grow in spirituality, 
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to avoid discrimination and spiritual arrogance and to add to the dialogue that is 
taking place at the political level on 'peace and good governance'. This new mode 
of operation expresses itself most distinctly in the inter-faith movement operating at 
local, national and international levels. I suggest that it is critical that indigenous 
religions become part of this growing dialogue so that the unique spiritual insights of 
indigenous traditions can add meaningfully to the voices informing religious 
concepts of' good governance and peace'. 

That is the first challenge; the challenge of exclusivity. The second 
challenge is one that is directed to the religious leaders of the various religious 
traditions of the world, both indigenous and otherwise. 

The Role of Religious Leaders 

Historically, it is the religious leaders that have held the reigns of power 
within the diverse faith traditions. Therefore, it is the religious leaders that have 
acted either as an inspiration to their ' flock ', 'congregation ' or ' community' , or have 
acted as inciters of religious prejudice and hatred. Not much can be done now about 
what has historically taken place, but the burden of responsibility for the direction 
that religious communities take in the 21 51 century is to some degree in the hands of 
religious leaders. If they encourage their ' communities ' to be open to dialogue and 
tolerant of difference they can carve a peaceful path of spiritual exploration. If, on 
the other hand, they close ranks and insist that others operate from an ' axis of evil' 
(at worst) or from a position of error (at best), then they may be perpetuating the 
types of injustice mentioned earlier in this paper. If religious traditions are serious 
about contributing to peace and good governance, then those in power, within the 
various traditions, need to set a powerful example and reach out in friendship to 
others. That is the second challenge. 

The third challenge is the need to encourage the full and equal involvement 
of women at every level of governance an,Sl that includes religious governance. 

The Full and Equal Participation of Women 

Historically, men, rather than women, have accessed and controlled 
religious knowledge (possibly because pregnancy, childbirth and lactation have 
rendered women vulnerable). Men have gained from the narratives and institutions 
of society. Male religious agents have created and interpreted religious narratives 
about the role of women, the worth of women and women's place in the world to 
suit their own particular androcentric purposes. The structures created to channel 
the religious impulse, thus, usually express male values and needs and this has to be 
challenged. We will only have the possibility of peace in the world when women 
fuBy participate as equals - in the family, in our religious communities and in the 
arena of government. It is time for religious communities to promote this ideal. 
Women will bring valuable and important insights to ' peace and good governance' 
from the perspective of half the human population. 
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Those are the three challenges; the challenge of exclusivity, the role of 
religious leaders, and the need for the full and equal participation of women . Not 
one of them can be dealt with in a simplistic way, but, nevertheless, they are 
challenges that need to be addressed if religious traditions are to contribute 
meaningfully to the dialogue on 'good governance and peace'. 

The Scottish Context 

In my home country of Scotland there are some exciting innovations taking 
place that could inform the on-going dialogue occurring in the Pacific on the 
indigenous religious contribution to concepts of ' good governance and peace'. I 
would like to end this paper with some brief reflections on the Scottish situation. 

Inter-faith dialogue has been taking place in Scotland for over thirty years 
now at a local level. In numerous Scottish cities local inter-faith groups bring 
people from diverse faiths together to learn about each other, to build friendships 
and to work to ensure that Scotland is a just and inclusive country. At a national 
level, an umbrella inter-faith organisation, The Scottish Inter Faith Council , was 
formed in 1999 to take inter-faith relations forward at a national level. This 
organisation works closely with the First Minister for Scotland, the Scottish 
Parliament and the Scottish Government to ensure that the voice of Scotland' s 
religious communities inform governance in Scotland. Since 2002 the religious 
leaders of Scotland (from Christian, Muslim, Sikh, Jewish, Hindu, Buddhist and 
Baha'i traditions) have met twice-yearly to discuss how they can build friendships 
and encourage their communities to be open to diversity and be prepared to 
overcome prejudice. 

Annually, in Scotland the Scottish Inter Faith Council hosts seminars, 
conferences and retreats for women and for young people to ensure that they too are 
engaged in the dialogue. The 2005 Inter-Faith Youth Conference chose the theme 
'Walking together beyond tolerance ' for their annual conference - a title that 
suggests that Scotland is not prepared to just tolerate difference but wishes to go 
beyond this and to celebrate its diversity. The Scottish Government actively 
supports public relations campaigns promoting: 'One Scotland, Many Cultures' and 
'Scottish Inter Faith Week'. Perhaps, because Scotland has such a young Parliament 
there is a lot of good will and courage to tackle really difficult issues and to work 
together for ' peace and good governance' . 

I would commend Pacific indigenous communities to enter into dialogue 
with Scotland about the processes that have taken place to make such collaboration 
possible. The unique perspective of Pacific communities would undoubtedly also be 
of benefit to Scotland. 

Since first writing this paper almost two years ago now I have had the 
opportunity to be a participant in the first UKIUS Fulbright International Interfaith 
Community Action Program. This program brought together eight individuals from 
eight different countries (Indonesia, Turkey, Egypt, Israel, Nigeria, Pakistan, Russia 
and Scotland) for four months of intensive interfaith engagement in the US. Each of 
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the participants had been actively involved in interfaith activities in their respective 
countries and had the opportunity to share their experiences and to learn from the 
American situation. Many of the stories shared by the participants have shown how 
interfaith dialogue has been critical in resolving conflict, creating community 
cohesion and obtaining social justice around the world. r have seen the indigenous 
Native American community participating on the fringes of this dialogue in the US 
and hope that publications such as this help to bring all indigenous people fully into 
dialogue as equal participants in a process that r believe will revolutionise the 
process of 'good governance and peace' at a local , national and global level. 

Notes 

The Baha' i Faith is an independent world religion that began in [ran in 1844. There are 
currently around 6 million Baha'is covering a vast geographical spread. 
I must take this opportunity to apologise for the brevity of my contribution. I received 
the kind invitation to contribute to this Colloquium on arriving in Samoa just four days 
before its commencement. This paper, therefore, is in the form of a short essay rather 
than an academic paper. Nevertheless, I am delighted to have been given the 
opportunity to participate in what was an exciting and innovative conference and look 
forward to further engagement. 
Baha'u ' lIah, Gleanings from the Writings 0/ Baha 'u 'lIah, p.216: Baha' i Publishing 
Trust, Wilmette, Illinois, US. 
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TWENTY SEVEN 

Christian Peace-Making: 

Lessons learnt from Indigenous Methods of Peace-Making in 
Solomon Islands, with particular reference to the role of 

the Melanesian Brotherhood and Religious Communities 

RICI-IARD CARTER 

A Background to the 1999 Solomon Islands Conflict 

The Solomon Islands known as "The Happy Isles" had not witnessed any 
major conflict or violence since the Second World War when Guadalcanal had been 
the scene of major land and sea battles between the USA and Japan. The ethnic 
conflict and near civil war which broke out in 1999 carne both as a shock and 
tragedy for a group of islands which, on the surface, seemed to have established a 
harmonious relationship between different tribal and island groups, as well as a 
strong and balanced sense of community and tradition, despite the pressures of 
modern development. As the nature of the conflict which developed in the 
Solomon Islands is not widely known outside Melanesia. I will begin with a 
summary of that conflict and the resulting failure of government, police and 
'custom' to deal with it. The scenario seen here is a familiar microcosm of other 
ethnic conflicts throughout the world. Perhaps the simple lessons learnt by other 
places are applicable here. 

Malailan seltlemenr on Guadalcanal 

The etlmic conflict to be discussed here developed on the island of 
Guadalcanal. Since the Second World War there has been a steady migration of 
people from the outer rural islands of the Solomons' to its urban capital, Honiara, 
on Guadalcanal. A large proportion of those cOining to settle in Honiara were from 
the island of Malaita. After some time the Malaitans began to make up a large 
proportion of the labour and work force on Guadalcanal. They provided many of 
the construction workers, the work force for the Solomon Islands Plantation Ltd 
(SIPL), the crew for the Japanese tuna fishing fleet, and workers for the logging 
companies, small plantations, industries, factories and shops. Many Malaitans also 
became successful small business owners. Within the Royal Solomon Islands 
Police Force, Malaitans also became the dominant island group. As a result of all 
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this, Malaitan settlements became established not just within Honiara but within a 
thirty mile radius of the capital. 

While a number of Malaitans bought land from Guadalcanal landowners. 
most simply migrated and settled. In some cases, land agreements were 
undocumented. At first, when land seemed plentiful and relationships were 
harmonious, the Guadalcanal people gave their land generously to the Malaitans. 
This continued for some time. Over a period of twenty years Malaitan settlements 
on Guadalcanal grew in size with members of the extended family coming in search 
of work from Malaita. A high birth rate among Malaitans also contributed to the 
growing Malaitan community on Guadalcanal. Thus, by the late 1990s the strong 
Malaitan presence on Guadalcanal was undeniable. By then Malaitans took up a 
large number of places at Guadalcanal schools and in the local and national 
government sector. 

Malaitans were generally considered industrious, hard working and 
entrepreneurial. This approach afforded many material and financial success. This 
was resented by some of their Guadalcanal neighbours. The relationship between 
Guadalcanal people and Malaitans was not always conflicting. There was also a fair 
bit of integration through intermarriages, shared sports competitions, feast days and 
common Christian faith communities. In schools. church and community activities 
where Malaitans and Guadalcanal people worshipped, learnt, ate and played 
together there was often a rich and joyful sense of cultural diversity among the 
different ethnic groups. Within these communities harmony did exist in very real 
ways between Guadalcanal people and Malaitans. Yet, in other groups and 
perhaps beneath the surface within these groups, there lingered discontent; a 
discontent or resentment that manifested itself in a growing prejudice against 
Malaitans. 

The growing discontent seemed to centre on a perception that 
Malaitans were increasingly encroach ing on their (Guadalcanal) land; that they 
were taking advantage of their generosity, and failing to respect Guadalcanal 
custom, causing violence and conflict within the community. The Guadalcanal 
people believed Malaitans were using Guadalcanal land to become richer than 
them, and that soon Malaitans would dominate Guadalcanal land to the 
detriment of Guadalcanal people. Into this equation was added a new source 
of suspicion and grievance - the 1998 Gold Ridge Gold Mine. This Gold 
Mine was opened by an Australian Company in East Guadalcanal. Many 
Guadalcanal people felt aggrieved that such a small proportion of the rumoured 
massive profits seemed to be going to the local Guadalcanal people. They 
believed a large proportion to be going towards financing an increasingly 
Malaitan dominated government and public sector. 

The Ethnic Conflict and State Failure to Respond 

At the end of 1998 a militant group on Guadalcanal emerged. They 
have been known by various names; initially the Guadalcanal Revolutionary 
Army (GRA) and then later the Isatabu Freedom Movement (IFM). This 
militant group began the ethnic conflict between Malaitans and Guadalcanal 
people by claiming $2.5 million (Solomon) dollars compensation for the 
Guadalcanal people they claimed were murdered by Malaitan settlers over the 
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years. They also demanded a government for Guadalcanal; and, for the return 
of all Malaitan settlers to Malaita. Although many commentators believe that 
the 1998 movement was politically motivated by certain opportunistic 
politicians, it quickly became a popular young Guadalcanal peoples' 
movement. [t began with a sense of excitement and seemed to offer something 
that harnessed the energies of a lot of disenfranchised young village men. This 
group, aged hetween 14-30 years old, had little status within the village, little 
education and so little or no stimulating work prospects. IFM provided a 
common cause to unite behind. With this, this Guadalcanal army quickly grew 
in size. There was a syncretic mixture of influences: a return to traditional 
warrior culture and custom, mixed with a militarism adopted from a diet of US 
Hollywood war videos. The army dressed in any bits of khaki uniform they 
could find, often with 'Rambo' style head bands mixed with kabaletos (the 
traditional bark loin cloths). 

The group began military style training in bush camps and carried an 
assortment of hunting rifles, home made guns, bows and arrows. They dug up 
old ammunition left behind by the Japanese and United States at the end of the 
Second World War. At first it was almost as if they were surprised by their 
own success. When the violence broke out Malaitan school children in the 
Guadalcanal Weather Coast schools were evacuated. Empowered by the fear 
they generated the IFM began its move against the Malaitan settlements east 
and west of Honiara. Their weapons and new-found status among peers 
helped generate compliance to their commands. The IFM quickly developed a 
cult-like status. There were rumours that they were adopting heathen practices 
from the past, sacrificing to ancestors, and using magic and custom to gain 
power. The movement was surrounded by secrecy. Those who may have 
initially had sympathy with the movement now became frightened to speak 
out for fear that they would be targeted and forced to pay compensation. 

The government did not know how to react to the tension and fear that 
was quickly developing. The expatriate Police Commissioner, who had done 
much of his policing in South Africa, advocated a tough no-nonsense approach. 
That is, all who broke the law should be punished by the law. Yet Solomon 
Islanders, especially members of the government, were reticent to enforce this. 
They feared inflaming the situation. 

[n the past a customary approach to ethnic conflict resolution had 
proved successful. When conflict had developed between the island groups of 
Malaita and Temotu in Honiara, a traditional payment of compensation 
between the aggrieved parties had quickly reconciled the situation. The 
Churches were also advocating dialogue and reconciliation. In the 1999 
situation the Malaitan Prime Minister, Bartholomew Ulufaalu, was unsure how 
to react. By coming down hard against the Guadalcanal militants he feared 
that the situation would explode. By failing to respond he failed to provide 
any prompt measure for restoring order and so increasingly alienated 
Malaitans, especially those Malaitans from a different tribe to himself. His 
vacillation meant that the Police Force would alternate between occasional 
displays of force - where they sprayed the bush with machine gun fire - and 
doing nothing. What in effect happened, in terms of the restoration of law and 
order, was very little. At this time, the expatriate Police Commissioner's 
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contract came up for renewal. He did not renew his contract. 
Between 1999 and 2000, some 20,000 Malaitans were driven off any 

village land they were living on in Guadalcanal and forced back into Honiara 
on to Malaita. Most of their homes were burnt down. The government rapidly 
tried to organise customary compensation ceremonies to restore justice. 
However, these ceremonies were a travesty of true customary compensation 
practices. The traditional payment of compensation is an act of offering of 
peace. When accepted it symbolises the restoration of a broken relationship. A 
compensation ceremony orchestrated and motivated by government during this 
time was a farce because as middleman they tried (often unsuccessfully) to pay 
inflated compensation demands. Instead of generating peace this increased 
suspicion and prejudice. 

A customary peace ceremony was organised by the Government in 
1999. They flew in chiefs from Malaita to take part and they broadcast the 
event live to the nation on the radio. This act backfired. It was seen as an 
insult to custom and so to those involved in the tension . There had been no 
offering, no symbolic transfer of gift, no reciprocity and thus no true 
reconciliation. Still worse, the compensation payments were believed to be 
commandeered , used for financing the conflict and keeping it alive, rather than 
for resolving it. Thus, the hostilities continued. 

At first the Malaitans seemed to do very little in resistance to this 
huge displacement. But with increasing violence and destruction of Malaitan 
property there were rumours that 'pay-back' was coming. Towards the end of 
1999 the Malaita Eagle Force (MEF) came into operation. This occurred after 
a raid on Auki Police Station in Malaita in which automatic weapons and 
ammunition were stolen. The MEF set up roadblocks in Honiara on the pretext 
of defending Malaitans but instead offensively began armed raids against the 
IFM on the outskirts of Honiara. There were fatalities . The violence between 
Guadalcanal and Malaitans then escalated. 

Istabut Freedom Movement versus Matailan Eagle Force 

Because the Guadalcanal militants (the IFM) had fought many of the 
Malaitans outside Honiara, when the MEF came into operation they isolated 
the IMF to the rural areas, effectively cutting them off from access to banks, 
finance, fuel, transport, food and medical supplies or services. This placed 
pressure on the Honiara Police Force, which was predominantly Malaitan. It 
was widely believed that many in the Police Force were supporting the MEF. 
In 2000, many of the automatic weapons held in the Honiara Police armoury 
would find their way into Malaitan hands. These automatic weapons gave the 
MEF a lethal advantage over IFM. It was believed that the IFM only had 
access to automatic weapons stolen from a raid they conducted on the Gold 
Ridge Mine. 

The two opposing factions now faced each other in bunkers across a 
no man's land zone in Honiara. Fighting continued between them with the loss 
of lives on both sides. MEF sought to isolate IFM from the resources of 
Honiara, while IFM continued to surround Honiara threatening Malaitans and 
attempting to force those they came into contact with off Guadalcanal. There 
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were acts of atrocity on both sides with reports of torture, beheadings, rape and 
casualties. Stories of MEF controlled government patrol boats shelling 
Guadalcanal villages and of two wounded (IFM) militants being shot dead by 
MEF while in hospital were reported. To everybody's shock the Happy Isles 
had developed into a situation of violence and war that few had imagined 
possible. Yet the actual violence of this ethnic conflict was comparatively short 
lived. The loss of life was perhaps between 100 to 200 people. It could 
certainly have been much worse. 

In June 2000, the MEF, believing the government had done too little to 
protect their interests, attempted a coup to oust the Prime Minister and 
demanded compensation for the land and property that was forcefully taken by 
the IFM. The coup had far-reaching effects. Although the Prime Minister was 
reinstated a week later, the damage was done. The Solomons people no longer 
had confidence that he or his government could restore peace and order to the 
Solomons. Therefore, shortly after the Prime Minister 's reinstatement he was 
deposed by parliamentary vote. The coup brought international condemnation 
that led to the exodus of most expatriates and to the withdrawal of economic 
aid. There was by this time complete economic collapse in the country. 
Neither the government nor the Police Force provided any credible alternative 
to the factionalism which had developed. Customs and traditional community 
methods seemed to have also failed . Weapons seemed to produce a new 
authority, isolating chiefs and elders. 

In this Solomons conflict we see how custom was manipulated to serve 
individual ends. The inflated compensation claims were made under threat of 
violence and even death. The custom practice of ' paying compensation ' was 
traditionally used to 'weave together the fabric of community'. In other words, 
to reconcile disputes. Now it seemed to be used to justify extortion. By 
October, 2000, both sides were meeting in Townsville, Australia, to sort through 
a peace agreement. A peace agreement was signed and peace was slowly 
restored. In the main, it brought an end to the direct hostilities. New national 
elections were held in 200 I and despite some setbacks, there was peace. The 
aftermath of the ethnic conflict was some lawlessness, economic collapse and a 
host of other social problems, but in the main, some methods for reconciliation 
and resolution of ethnic conflict was also found. These came mainly from the 
religious communities, such as the Melanesian Brotherhood, the Society of St 
Francis, The Sisters of the Church and the Sisters of Melanesia. 

The Melanesian Brotherhood and the Ethnic Contliet 

The Melanesian Brotherhood, the Society of St Francis, the Sisters 
of the Church and the Sisters of Melanesia are all Anglican religious 
communities. Each member of these communities takes religious vows 
of poverty, chastity and obedience. Living a life-style of simplicity, 
prayer and service, they aim to live out the Gospel in a direct way. 

The Melanesian Brotherhood is the largest male Anglican religious 
community within the world-wide Anglican Church. It is an indigenous 
community founded in 1925 by a man from Guadalcanal, Ini Kopuria Its members 
now numbers more than 400 brothers. These brothers work in the Solomon Islands, 
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Papua New Guinea, Vanuatu, and most recently in the Philippines and the United 
Kingdom. The ethos of the community is to live the religious life. In Melanesia, 
this includes the indigenous way. The Brotherhood, therefore, tries to reflect many 
of the strengths of Melanesian tradition, as well as of Christianity. 

The Brotherhood emphasises working together, fishing, and growing 
gardens for self support. It is a community which has inculturated the Christian 
message, both in its Christian faith and in its collective lifestyle and dependence 
upon one another. The Brotherhood emphasise that the environment has the blessings 
of God and that working collectively rather than individually, in harmony rather 
than competition, and for communal rather than private profit, is the desired life 
goal. Even their religious vows reflect Melanesian culture in that they take 
temporary rather than life vows, initially for three years, then later for a further four 
years. The Brotherhood honours the important place of marriage and family in life 
and holds that they are important also for community. This negates demanding life 
long celibacy. This means that after a period of service the brothers are free to 
leave the Brotherhood, to return to their villages and marry. 

The Melanesian Brotherhood aims to reach out to the wider community, 
inclusively welcoming all who come to visit, sharing their resources, offering man 
power and support and showing care and respect for the wider community. 
Reciprocally they are respected by Melanesians for their sacrificial life style and 
service. They are supported with food, prayer and offerings by the local 
community. 

All the Anglican religious communities in the Solomons have headquarters 
in rural Guadalcanal. This area was controlled during the conflict by IFM. 
Households in Honiara were similarly controlled by MEF. Despite attempts not 
to get involved in the ethnic conflict, religious communities increasingly found 
themselves having to bridge the war zone. The broken bridges, road blocks and 
check points of the two opposing militant groups were often only crossed by those 
recognised as 'people of God'. Throughout the conflict, when schools, colleges, 
villages, even families divided against each other on ethnic lines, some unity and 
collaboration was achieved along religious lines. That is, there were Malaitans 
living side by side with Guadalcanal brothers and sisters, both on Guadalcanal and 
Malaita. In these communities, religious solidarity seemed to outweigh ethnic 
affiliations. These peoples seemed to consider themselves, first and foremost, 
religious brothers and sisters with an allegiance to God and then to all Melanesians. 
For these peoples the ethnic conflict between Malaitans and Guadalcanal people 
was astonishing; many finding it difficult to understand the hatred and suspicion. 

The first response of these Religious Communities to the ethnic conflict 
was a humanitarian one. Many considered that they had to do something to help 
those who were suffering. As Malaitan villages were destroyed and the Malaitan 
settlers displaced, Tabalia (the Headquarters of the Melanesian Brotherhood) in the 
west of Honiara, and Tetenikolivuti (the headquarters of the Sisters of the Church) 
in the east of Honiara, became places of refuge for them. The IFM respected the 
sacredness of these religious places. They became places where no militant from 
either side would invade or defile. The communities surrounding these 
headquarters were able to safeguard those who sought refuge there, transporting 
them to Honiara where necessary. When one time the IFM chased a group of 
Malaitans into Tabalia, the leader of the IFM quickly removed them his men and 
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apologised for failing to respect the Headquarters. 
During the height of the ethnic tension it was only the representatives of 

religious communities that the militants allowed freedom of movement. For 
example, their trucks were allowed to pass freely through the road blocks and 
check points of both the MEF and the IFM. The religious community tried to be 
impartial and not take sides. When the MEF established themselves and retaliated 
against the I~!.F, it ,vas net long before the !FM were in need of their help! 
especially in terms of getting access to medicines and other basic living 
necessities. Although sometimes falsely accused by both sides of partiality, the 
Brotherhood maintained that they would help the iIUlocent on both sides, 
especially women and children. 

In Honiara our religious communities remained places of sanctuary. 
There the Brotherhood's authority was respected and those who ran away to the 
safe-houses of these religious communities were generally safe. There were 
hundreds of requests from both sides for the help of religious communities. 
Brothers and Sisters were stretched to their very limits - resource wise and 
personally. People needed them to search for relatives, to reunite divided 
families, to look for lost or kidnapped children, to pick up property and 
possessions they had left behind in their homes, to protect the threatened, and to 
transport family members to safety. Many families and marriages were 
divided by the tribal or island conflicts. 

Eventually the religious communities, especially the Melanesian 
Brotherhood, decided that to prevent further violence, killing and suffering, 
they needed to become more directly involved. At the Melanesian Brotherhood 
Great Conference at Tabalia in October, 1999, a Malaitan Head Brother and an 
Assistant Head Brother from Guadalcanal was elected. This was an important 
and symbolic move. The new Head Brother, Harry Gereniu, expressed the 
belief that the community and ethnic unity of the Brotherhood must move out 
from Tabalia and into the conflict zone. In May, 2000, the Brothers chose and 
commissioned a team of Brothers to work directly for peace. These Brothers 
moved into the no-mans land zone between the road blocks of the opposing 
militants. They visited and tried to pacifY those directly involved in the growing 
violence on both sides. Their message was a simple one and the following is 
an extract from a letter they took to the militants on both sides: 

In the Name of Jesus Christ we appeal to you; stop the killing, stop the hatred, 
stop the pay back. Those people you kill or you hate arc your own Solomon 
Island brothers. Blood will lead to more blood, hatred will lead to greater 
hatred and we will all become the prisoners of the evil we do. Stop this ethnic 
tension before more innocent people suffer. 

The brothers continued to camp between enemy lines for the next four 
months, moving backwards and forwards between the militant groups, talking to 
them, trying to calm them, praying with them, trying to lessen false stories and 
the kind of suspicion which generated hatred between factions. They forbade, 
in the Name of God, either side to advance beyond their barricades. Similarly, 
the brothers visited the camps of both the MEF and IFM when training was 
taking place. They saw where prisoners were being held and tortured. By 
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their words and presence they sought and were often successful in reminding the 
militants to use peaceful ways to advance their cause. They sought to awaken 
Christian conscience so that the torture and violence could stop. 

The Melanesian Brothers also became involved in negotiating the 
release of hostages, most notably the release of a Solomon Islands Airlines pilot 
who had been taken prisoner on the Weather Coast of Guadalcanal. The Sisters 
of the Church also worked bravely to get supplies through the road blocks to 
families and children on the other side. Where they could they too carried the 
displaced, the wounded and the dead. Brothers carried most of the corpses of 
victims across the checkpoints to return them to grieving relatives for proper 
burial. The Sisters and Brothers also investigated the deaths of those missing, 
even digging up the bodies so that they could be identified and their remains 
returned. This work was indeed very hard and painful. For those Brothers who 
were actually involved in this direct work, many have pointed out that through 
their experience of this conflict, they know that in th is ethnic conflict work 
there was no glory; just painful memories, memories they will never forget. One 
Brother after witnessing two violent murders said this to me: 

... After this, I felt so angry. Why had they [the militants] done these 
thi ngs? I felt suspicious of everyone. I was afraid to speak to anyone 
about what I had seen . I could not forgive what I had seen. I felt unable to 
eat and tried to forget so I could feel peaceful again. My whole body felt sick 
at the terrible evil things I had seen done to another person. 

When The Townsville Peace agreement was signed, the Melanesian 
Brotherhood and other religious communities shared in the celebrations. But as 
we were to learn soon after the problems were far from over. Following the 
signing of the agreement, the Melanesian Brotherhood was asked to work with 
the Peace Monitoring Council. It withdrew after only three months. This was 
because the Brotherhood found that the way of life that such peace monitoring 
work required did not fit with our religious way of life. For example, in 200 I, 
religious communities were increasingly being called upon to become the 
'security' for commercial property owners seeking safe passage. That is, those 
who felt threatened or unsafe would request that a Melanesian Brother stay with 
them at their homes. Even Qantas Airlines wanted Melanesian Brothers present 
on their planes in order for their aeroplanes to land at Henderson Airport (in the 
Solomons). Even the new Police Commissioner requested Melanesian Brothers 
to accompany him on his tour of the Solomon Islands, where he wanted to 
rebuild trust between the State and Solomon Islanders. This was a role that 
depleted the Brothers' manpower. 

In 2002, approaches were made to the Melanesian Brotherhood to 
become involved in the disarmament process. It was decided in a meeting of the 
Brothers at Tabalia that the Melanesian Brotherhood must help in collecting guns 
because guns were causing such injustices and social unrest in the nation. The 
Melanesian Brothers were of one mind: that there could be no chance of true 
peace in the nation unless the guns were destroyed. During the next five months 
the response to the Brothers' call for guns to be given over was great. The 
Melanesian Brotherhood worked all sides to disarm, this included collecting 
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guns held illegally by members of the police force and by anyone - a Malaitan, 
Guadalcanal or otherwise. The many guns, bullets and bombs handed over to 
the Brotherhood were taken out to deep sea and sunk in the presence of the Police 
Commissioner. 

By 2003, it was increasingly obvious that the situation on the Weather 
Coast of Guadalcanal was growing worse. Harold Keke (The Guadalcanal 
Liberation Front Leader and his followers) based on the Weather Coast of 
Guadalcanal, had not given up his guns and many Malaitans used this as their 
excuse for refusing to hand over theirs. There was a culture of fear in which few 
were brave enough to speak out. Rumours of the atrocities taking place on the 
Weather Coast of Guadalcanal reached Honiara, including the murder of Fr. 
Augustine Gave, a retired Roman Catholic Priest. Keke was the main suspect. 
Many of those whom Keke suspected of complicity with the Government or who 
betrayed his cause were tortured or executed, including his own followers. The 
Solomon Island Police Force was poorly equipped and so unable to respond 
effectively to Keke and his followers . Without the trust of the Solomons people, 
nor expertise to deal with the Weather Coast situation, the Government enlisted 
the support of Keke's opponents. This joint operation caused problems of its 
own. There were accusations of the burning down of villages and human rights 
abuses on all sides. The majority of the Weather Coast people, especially 
women and children, were confused and afraid, caught between Harold Keke's 
militants and a joint operation militia which many did not trust. 

Brother Nathaniel Sado, in February, 2003, with two other Brothers had 
decided to visit Keke. He was the first of the Melanesian Brothers to be 
murdered during this whole conflict period. They went to take a letter from the 
Anglican Archbishop Ellison Pogo, who wanted to try to open up a dialogue for 
peace, to try to bring an end to the atrocities in which so many innocent people 
were suffering. At first the Brothers were unable to meet with Keke. Against the 
advice of the other two Brothers, Bf. Nathaniel decided to stay. He made the 
mistake of believing Keke would not harm him. Br. Nathaniel was killed. 

On Easter day, one of Keke's followers, who had escaped from him and 
run back to Mbabanakira, reported on SIBC news that Brother Nathaniel Sado 
had been murdered. When the Brothers heard this they were deeply shocked. 
They were unsure of whether to believe the broadcast or not. 

While the Melanesian Brotherhood had always tried to advocate for 
others, they were rarely in a position to have to advocate for themselves. On April 
23"\ 2003, six Brothers, led by the Assistant Head Brother Robin Lindsay, who 
was responsible for the welfare of the Brothers in the Solomon Island Region, 
left Honiara by canoe for the Weather Coast. Their mission, as authorised by the 
Archbishop, was to visit the Brotherhood Households on the Weather Coast, to 
find out what had happened to Brother Nathaniel and if his death was confirmed, 
to try and bring his body back for burial. The other five Brothers who went with 
him were Brothers Francis Tofi, Tony Sirihi, Alfred Hill, Patteson Gatu and Ini 
Paratabatu. 

The Brothers arrived on the Weather Coast and walked inland towards 
Keke's village. They came upon a group of Keke's followers (Keke was not 
with them). These followers attacked them and killed Brother Robin Lindsay, 
Brother Francis Tofi and Brother Alfred Hill when they refused to lie face down 
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on the ground. The remaining three Brothers were taken back to Keke's camp, 
where, after humiliation and torture, they were lined up in front of a single grave 
and shot in the chest, each one falling into the grave. 

When the Brothers did not return after three months, a vigil and prayer 
sessions began. Negotiations with Keke included pleas for the Brothers' safe 
return. Keke claimed that all six Brothers were still alive and were being held 
as prisoners of war. Meantime, as more people went to try to negotiate with 
Keke directly, he took more Brothers and novices2 hostage. Five novices and 
two Brothers were held for more than a month. These seven hostages were later 
all released unharmed. In fact, Keke had asked them to pray with him and preach 
to his men. When they were later released he sent them back with gifts of shell 
money and pigs for the Melanesian Brotherhood. A week after their release, in 
a meeting with The Regional Assistance Mission to the Solomon Islands 
(RAMS I), Keke admitted that the seven Brothers originally held were dead and 
had been killed on arrival. He then agreed to an unconditional surrender and to 
the laying down of his arms and that of his followers. So came the hope of 
peace. For the Melanesian Brotherhood it came at a great direct cost. 

A fter the events of 2003 it is easy to say that the Melanesian 
Brotherhood had perhaps become too involved in the protection and security of 
people and property. But, at the time, there was no one else for people to tum to. 

Lessons Learnt about Peace-Making 

What can be learnt by the experience of the Melanesian Brotherhood in 
the Solomon Island conflicts of 1999 and 2003? On reflection some indigenous 
methods which were successful in conflict resolution and which were employed 
by the religious communities centred and depended on the following principles 
and processes. 

1. Everyone has a choice 

There is a choice for all of us in all of this. Whether we have the courage to 
stand strong when all that we believe in is threatened or whether we, too, by our 
actions or even our silence acquiesce in these acts of violence and death - that 
is a matter of choice. 

2. The integrity and impartiality of the mediator 

The Melanesian Brotherhood became the 'go-betweens' in the conflict. They 
took the position taken in traditional society by the holy man, the priest, or elder 
in that they listened to the story of both sides. They were considered impartial 
and men who could be trusted. As mediators it was vitally important that the 
Brothers were not seen to be involved for personal protit or gain, but seen to be 
acting on behal f of both sides. This was important to peace and reconciliation for 
the whole community. When the Brothers' received rewards for what they did, 
their position could be immediately compromised and so could lose some of the 
respect they had gained. When the trust and impartial ity was lost their safety 
was compromised and they would be in grave danger. 
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3. The reconcilers must themselves be reconciled 

The Brothers represented the restored community in which both divided ethnic 
groups were represented and seen to be living in unity. They provide role 
models for living together peacefully. The role of peacemaker was, thus, not an 
individual identity but a community advocating a return to the community 
values they themselves live. Decisions in peace making processes were made 
and discussed by the community, not individuals. Throughout the peace 
making process there was a strong belief that the work would only be 
successful if decisions were made "with the one mind of the whole 
community". This required waiting until the whole community felt that the time 
was right to act and the whole community were unanimous in their support. 
Melanesians believe that a plan which is embarked upon in hostility and 
division will not bare good fruit. 

4. The peace maker belongs to the people 

Peace-making is not a legalistic process, nor one which can be initially 
conducted by courts, police or dictated by government legislation. It involves a 
face to face encounter. The Melanesian Brother enters into the culture of those 
to whom he goes. He does not go as a judge or as a detached observer, but as one 
who enters into real relationships with people. People should feel at home with 
the Brothers. People should know that the Brother will understand their culture. 
Brothers as peacemakers are Brothers who eat the same food, respect different 
customs, and can understand the way of life of those to whom they go. 

5. The peace maker must have an indigenous record and history 

The work of the peace maker must be known by the people. For years Brothers' 
have been called upon to help in the settling of disputes, marriage problems, 
sicknesses or family crisis. They have a proven record that people trust. This is 
important in times of such national crisis. 

6. The peace maker is seen to have a spiritual role. which is honoured and 
respected 

The Melanesian Brothers are seen as being immersed in the Melanesian culture. 
They are also believed to be above it. They are believed to have a prophetic 
voice. In traditional Melanesian society it is believed that there is an authority 
greater than human authority. The indigenous peace maker is given the right to 
speak on behalf of that higher authority. These indigenous peacemakers have 
confidence in a greater justice, in the belief that even if those in conflict fail to 
listen to the human negotiator there will be an ultimate justice to which they 
will have to respond. Harold Keke challenged that spiritual authority by 
claiming the authority to judge and kill those he feared . 

7. The Melanesian Brotherhood's method o/peace-making acknowledges that 
spiritual dislocation causes conflict 

The Melanesian Brotherhood's method of peace-making recognises the power of 
violence and evil to pull the community into a vortex of pain. It recognises that 
reconciliation will involve healing not just of physical injuries and loss but also 
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of spiritual wounds and the psychological injuries of evil. By external ising the 
internal conflict both victim and perpetrator are able to seek repentance, 
forgiveness, healing and a new beginning. It is no accident that the victims of 
war and conflict turn towards God to provide answers and hope. The peace 
maker does not engage in his or her work to seek publicity, sel f honour or 
personal ends. 

8. The restoration o/the community is often seen as more important than 
individual rights and wrongs 

This is perhaps one of the hardest lessons for the expatriate and/or foreigners to 
come to terms with. It is , however, essential in indigenous conflict resolution. 
What may be judged as a failure to make individuals accountable is in fact an 
acknowledgement that the community has got to continue living together and 
that sometimes there needs to be a way of saving face when reintegration into 
the community is desired. In Melanesia criminals are not faceless statistics, 
they are wontoks, neighbours, those you will meet in the village, and those you 
will greet and share betel nut with in the market. The emphasis of this principle 
or process is on community empowerment, on being powerful and cohesive 
enough to absorb back into itself those who have rebelled against it; to absorb 
and reclaim without lasting dislocation and shame. In the past this has seemed 
possible but now the disruption has been so great that there is some doubt as to 
whether the Solomons community can ever again contain its errant members. 

9. Leadership and authority 

If respect and authority is going to return to the chiefs, priests and village elders 
and to the customary practices of conflict resolution and decision making, then 
there must be a new inclusiveness in the distribution of authority in the 
Solomons. Western-style education and all the aspirations which cause and are 
caused by urban drift (such as unemployment, individualism, drunkenness) 
have left their mark on the young. Guns and violence gave the young people of 
the two factions a taste of power. Unless the young of society are taken into the 
community decision making processes and empowered they will remain 
alienated and potentially rebellious. The Melanesian Brotherhood work to 
attract and empower the disaffected of this age group, showing them how they 
can become vital community builders, full of potential. 

10. True custom 

There is a clear and dramatic di fferentiation between the true use of tradition and 
custom in conflict resolution and the misuse of custom. Such misuse alters 
and corrupts the meaning of custom. True customary reconciliation 
processes are an act of restoration in which a divided community publicly 
witnessed the act of self-less giving. This is what restores harmony. The 
reciprocal and self-less giving of gifts to compensate for a wrong done can 
restore honour to the aggrieved person or tribe, and also honour to the offending 
person or tribe. The meaning of custom implicit in this act has been corrupted 
when the custom practice is motivated by personal profit and gain. During the 
ethnic conflict the language of custom was employed to justify extortion and 
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individual self interest. The methods of reconciliation asserted by various 
parties to be custom was ineffective because the spirit of the act was deemed 
contrary to that implicit in customary acts of reconciliation. 

11. The peace maker communicates not just in words but also in symbol and 
action 
Within Melanesian society ceremony, ritual and symbolic action and objects 
have as much power as words. In the role of peace maker these actions are vitai 
for community to believe in the peace maker. The peace maker goes through 
rites of passage in order to gain the sacred authority to bring about a change in 
contlict. The presentation of strings of shell money is important for Solomon 
Islanders because they are a powerful symbol of the covenant relationship that 
binds together two parties. In Christian contlict resolution there are signs, 
actions and symbols related to the bringing of peace. For example, those 
returning guns to the Melanesian Brotherhood washed their hands in blessed 
"Holy Water"; the returned guns were exorcised and prayed over before being 
destroyed. Other Christian signs, symbols and practices are also used to bring 
healing and forgiveness . Those haunted by memories of their torture are prayed 
over and the evil they had witnessed can be driven out by belief in the spiritual 
power and symbol of the 'holy water', of prayer and of the practice of 'Iaying
on of hands'. The funerals of the seven martyred brothers became in themselves 
part of the symbolism of bringing new life out of tragic deaths. 

12. The act of conflict resolution is an act of reciprocity, a re-entry into 
relationship 

If custom ceremonies and practices are 10 bring peace and restoration, they 
cannot be imposed or fabricated. A custom ceremony, like a religious marriage 
ceremony, is a three way process between two di fferent parties and God. I f it is 
not entered into with sincerity and trust then it becomes meaningless. Its 
strength is in the relationships it fosters and symbolises. For there to be peace 
in these relationships, the cost is self-less giving and self-offering. The 
symbolic exchange of gi fts externalises an internal exchange of commitment, 
trust, hope and promise. The Government cannot manipulate this on behalf of the 
people. The act of reconciliation must come from the community itself, with 
Government perhaps as facilitator in aiding negotiation of reconciliation. A 
customary reconciliation ceremony symbolises that negotiations have taken 
place, that understanding and a relationship has been restored. It is not 
performed at the beginning of the process of contlict resolution but at the end. 
The process cannot be short cut. 

13. Through the experiences of the Melanesian Brotherhood there is new ' 
understanding of the costly nature of their peace-making role 

The death of the seven Brothers' brought many to their senses. Those who died, 
together with those who directly ministered on the Weather Coast, had in their 
hearts the enormous suffering imposed by Keke and his followers on the people 
of the Weather Coast. They had in their hearts, at great personal cost, the need 
to work for peace in the midst of violence. They were killed for exercising 
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their Christian mInistries. Their deaths have brought the Melanesian 
Brotherhood and the Churches in the Solomon Islands, Papua New Guinea, and 
beyond, to the Cross of Christ - away from simple magical understandings of the 
Brothers ' power, to a more complex understanding of the terrible sacrifice that is 
sometimes required of Christians to bring peace and to confront the terrible 
tragedy of human violence, fear and prejudice. 

Notes 

The name ' Solomon Islands' is often shortened to just the . Solomons' , more for 
convenience than anything else. 
Novices are those who have not had any experience in the art of negotiating with 
mercenaries or criminals . 
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Epilogue 

TAMASAILAU M. SUAALlI-SAVNI 
ANDREW MURRA Y 
ETUALE LEALOFI 

It is always of value to know what participants to colloquiums of this 
kind take with them at the end. How they reflect and make sense of the 
theoretical arguments, themes and/or stories shared with them. In this epilogue 
we offer in particular the reflections of Fr Andrew Murray of Australia and Msgr 
Etuale Lealofi of American Samoa. These reflections share some points of 
similarity and difference between participant perspectives. Both are personal 
testimonies to the potential for positive dialogue among people of different 
cultures and religions. They highlight how if the conditions for creating open 
dialogue are achieved, the ability to address fears and misconceptions can be 
more realistic. It is not possible to address something one does not know 
anything of. 

In writing his post-colloquium reflections, Fr. Andrew puts himself in a 
somewhat vulnerable position. He engages in what Paul Ojibway describes as 
"the way of peace", to reconcile through open and sensitive admission the 
shortcomings of his own cultural history with his aboriginal brothers and sisters. 
In so doing, he opens himself up not only to negative criticism, but more 
importantly to the creation of a real and genuine human spirit and indigenous 
dialogue - a dialogue that shares equally in the reconciliation of pain and the 
celebration of growth and progress. Such a spirit is sorely needed among those 
who share a national identity, but have historically, politically and emotionally 
lived apart. The fact that Andrew Murray felt compelled to write this epilogue 
statement is evidence enough of the power of intercultural, interreligious 
dialogues of this kind. As editors we have titled Fr. Andrew' s reflections: 
'Reconciling misconceptions' . Fr. Andrew was one of the colloquium 
presenters. 

Reconciling misconceptions 

I wish now to add a thought that was not in the original paper. It could not 
have been there because it is something that I have learnt through the days 
of this conference. 
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I am an Australian of European descent. That means that I belong to the 
New World, a world with a beginning but with no precedents. It is 
imagined to have begun afresh in new empty lands without human 
tradition. Therefore, the Christian religion which I grew up with was 
uncomplicated by prior religions of the land, unlike those countries here in 
the Pacific, which we called 'missionary'. In my youth and even during 
the time when I first studied theology, I assumed both that this was a 
normal situation and that the religion we practiced was, therefore, pure. 
My first assumption was destroyed when I went to Europe two decades 
ago and learnt that even there and in Rome itself, Christian shrines are 
built on top of ancient pagan temples and that the memories remain. My 
second assumption has been destroyed here in this Colloquium. 

I would like, therefore, to recognise the presence in this colloquium of my 
Aboriginal sister and to acknowledge that the Australian nation and the 
Australian church will not become mature until we are able to make our 
own the understandings and meanings of the land achieved by Aboriginal 
peoples through tens of thousands of years and, indeed, until we take on as 
our own the pain that they have suffered through the dislocation that we 
brought. 

Fr. Andrew Murray SM 
Australia 

Etuale Lealofi presents us with the final word in this text. Like Andrew 
Murray's statement, Etuale Lealofi provides us with insight into his perceptions 
of the colloquium and its profound impact on him by its end. He too implicitly 
argues for its potential to actively explore methodological and pedagogical tools 
for developing and/or engaging wide, deep and open interreligious and 
intercultural dialogue. Msgr Etuale tells of his reactions to the colloquium with 
more than a little twist of Samoan wit and religious bias. But he raises an 
important point on the oft-quoted juxtapositioning of "old faiths" in a "new 
world". His title: "Some old questions revisited", speaks to this. The 
reawakening of old questions rai sed during his early priesthood about the 
relationship between indigenous and Christian religions, between nationalist and 
religious beliefs, echoes the thoughts and struggles of many who work and write 
in this area. Some of whom were able to participate in this colloquium. 

While both Msgr Etuale and Fr Andrew are Catholic priests, their 
sentiments come from different sides of the indigenous/non-indigenous camp, so 
to speak. Notwithstanding their Catholic backgrounds, the above statement by 
Fr. Andrew Murray and the reflections of Msgr EtuaJe Lealofi below, express 
the sentiments of gratitude held by many of us who attended and actively 
participated in this colloquium, for the intellectual and spiritual insights gained 
and the warm fraternity experienced. These are, some might say, the necessary 
ingredients towards moving beyond cultural and religious differences that 
engender violence, towards achieving peace and good governance for all in the 
Pacific and the world. 
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So to end this colloquium book it seems most apt to leave readers with 
the insights and words of Msgr Etuale Lealofi, who as an 'indigene' of our 
colloquium host communities (Samoan and Catholic), has this to say: 

Some old questions revisited 

The story of how Saul, the Benjaminite, became the first king of Judah is 
documented in the Judaeo-Christian Scriptures (I Sam. 9). The story 
begins with Saul being sent by his father to look for the family's missing 
donkeys. The donkeys apparently returned home on their own, but we 
are told that when Saul eventually returned home, he was already a king. 
A certain man of God by the name of Samuel cut across the path of the 
donkey-searching Saul and anointed him king (I Sam. 10). 

Some people may use this story to make fun of the kingship, especially 
in Israel, but I am reminded of it when I was asked by my bishop, 
J .Quinn Weitzel of Samoa - Pago Pago, to represent him in Samoa at a 
colloquium with a tongue-twisting mouth-full-of-a-title. Besides its 
tongue-twisting title, the date when, and the place where it was to be 
held, I had not the faintest idea of the what, the why, and the wherefore 
of said colloquium. But out of obedience to the bishop, I went -
reluctantly, I may add. 

If I am now to describe my unspoken but very real attitude at the time, I 
would probably say I was cynical: "yeah, another one of those meetings 
that blows much hot air and goes nowhere". After the three days of 
pressure cooker activities and a whole wealth of information not to 
mention the warmth of fraternization , I returned home all enthused, 
having forgotten all about the few days rest to which I was so looking 
forward during those three days I attended the colloquium. 
The colloquium reawakened in me a couple of questions that used to nag 
at me when I was a young priest in the early 70s: (I) Is the indigenous 
rel igion of Samoa, which the Christian missioners were supposed to 
have stamped out, really dead; or is it still alive under the guise of 
Christianity? (2) At a time when feelings of nationalism were surging 
all over the world in reaction against colonialism, would the Pacific be 
affected; and if so, would Christianity be identified as part of that 
colonialism and thus be rejected along with everything else associated 
with colonialism? 

The first question resurfaced especially during the presentation of the 
Rev. Professor Godfrey Igwebuike Onah of the Pontifical Urbaniana 
University, where he graphically and vividly described the traditional 
African belief regarding the spirit world in a hierarchy of a Supreme 
God, the divinities, the spirits and the ancestors . When he mentioned 
that many cultural groups in Africa had no cult of the Supreme God, 
although all acts of worship were directed to the Supreme God, but 
indirectly through the divinities, the good spirits, and the ancestors, it 
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reminded me of what I believed to have been the way the Samoans dealt 
with their gods. While Tagaloa was acknowledged to be the Supreme 
God, in practice, it was the lesser spirits - the gods of the various daily 
activities (house-building, boat-building, fishing, bush cutting) - and 
their tapus (taboos) that the Samoans had to deal with in their daily lives. 

The popular beliefs of those Christian traditions which honour the angels 
and the saints - and this was my immediate cause of concern in those 
days of yesteryears as a young Catholic priest - fit in well with the set 
up of the Samoan view of the spirit world. There is the Trinitarian God, 
the Creator-Redeemer-Sanctifier, who is supreme over all. But this 
Holy Transcendent God is in His heaven; the immediate contacts despite 
the incarnation, is popularly viewed as the angels and the saints. These 
are the spiritual messengers and ministers who do God's Will ; they 
warn, guide, and protect human beings. That's how it seems to be with 
the Catholic tradition, especially among the adherents of some popular 
devotions. 

If this is so with the Catholic tradition, how about the adherents of the 
reformed churches? I believe, the angels, the pastors and all those 
connected with God 's work in a special way are considered as 
immediate intercessors, which accounts for the great respect and high 
regard in which the pa~tors and servants of God are held in society. 

This apparent switch is fine and may go unnoticed when conditions are 
normal. There are critical times, however, when the subconscious 
seems to break out into the open. The critical moments are when there 
arc unexplained causes for illnesses or for extraordinary happenings in 
life. In the traditional religion of Samoa, there was the Faataulaitu, 
(dealer with the spirits) the medicine man who can give an explanation 
and prescribe a remedy for illnesses and make known the causes for 
extraordinary happenings. There is no equivalt:nt of the Faataulaitu in 
Christianity. So even the most (apparently) Christian of our Christians 
would seek out in times of crises, the so-calledfafa (massage), which is 
more than a massage, or faipele (card dealer/fortune teller). It is these 
practices, which are still rampant today that originally raised for me the 
question regarding the state of the indigenous religion in Samoa. 

It was January I, 1962, that Samoa became the first island nation of the 
Pacific to gain its legal status as an independent state. Shortly thereafter, 
many other island nations of the Pacific gained the same civic status. At 
the same time many African and mid-Eastern countries were either 
fighting for their independence through nationalistic movements or were 
trying to rid themselves of the remnants of colonialism, including a 
violent movement against some institutions and people associated with 
colonial powers. That situation raised the question in my mind: If 
Christianity was to be associated with colonialism in those places where 
colonialism was being thrown out, and if the same spirit was to affect 
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the Pacific with so many of its islands trying to become independent, 
what would happen to Christianity? My simplistic proposed solution to 
this latter question at the time was incullurafion, and a wrong notion of 
incu/turalion at that: give Christianity a dress the nationalists can 
identify with and all will be well. 

These two questions may seem unrelated, but in listening to the 
presentations at the colloquium, they resurfaced as two facets of the 
same question, namely, if the indigenous religion of Samoa is still alive 
under a Christian guise, would it not be better to face that reality and see 
where in the indigenous religion we can find the seeds of the Christian 
Gospel, and how they are expressed in cultural terms; then consciously 
bring those into integration with the Christian message in the process of 
inculluralion (not just dressing up, but informing one with the other). 
Would that not be better than suppressing it to fester in the religious 
unconscious, making us neither fish nor fowl in the religious sense? 

Listening to all the presentations at the colloquium, I was impressed by 
the similarities of values and world-views from different indigenous 
cultures, geographically and historically diverse. I was above all 
impressed at the many Christian values expressed in the indigenous 
religions and cultures. Peace and good governance were the focal and 
key points of the colloquium. It was not surprising, therefore, that the 
peace which leads to good governance received much attention, but in 
dealing with peace, one can already get a feel of much of the indigenous 
values, both social and religious. 

Peace as a personal sense of well-being arising from being in harmony 
with one's surroundings - with God, with human persons, with the 
physical and spiritual world - is basic to understanding peace in its 
social and cultural context. This is akin to the Biblical notion of shalom. 
It is the "fullness of life" that Professor Onah was talking about from the 
point of view of the traditional indigenous religion and culture of Africa. 
Isn't this what the Pauline letters call "maturity in Christ" (Eph. 4:13 ; 
Col. 1:28; 4: 12; Heb. 6: I; cf. 1 Cor. 3: 1-3)? From this notion of peace 
as a personal asset, we can easily understand the other cultural social 
values (cf. Romans 12:6-21): [in Samoa] the libation to God or the gods 
at the ava ceremony, hospitality and the importance of the aiga (cf. 
importance of the gaJa/genealogy and the Jaia/family ties), the 
consensus in decision making, the ifoga to atone for wrong-doing, a 
moral life, and so on. 

Perhaps the second question I raised before and my resultant fear were 
unfounded in the original historical context, but it may still be relevant 
in the way I proposed it in relation to the first question, namely, using 
what we as Samoans have inherited and which may still be part of our 
motivational lives, as a positive contribution to the planting of the 
Gospel seed in Samoan soil, and helping to spread the Good News of 
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Jesus Christ, is much more preferable than pretending to ignore the 
existence of indigenous religion (as I have proposed), and then finding it 
popping up in unexpected and unwanted ways in our religious lives. 

I respectfully submit these thoughts as an appreciation for the 
colloquium I originally attended reluctantly, but by which, in the end, I 
was so very much nourished and enriched. I also propose herein a few 
thoughts that a younger and more energetic scholar may take forward in 
a research which can either affirm or deny my concerns with proof. 

Soifua (Peace be with you all) . 
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