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Preface Note to Professor James Ritchie Memorial Speech: 

Dedication to Victims of the Christchurch Earthquake 

 
(Tui Atua Tupua Tamasese Ta’isi Efi, Head of State of Samoa) 

 

 

In my culture I cannot move to my address without some mention of the 

tragedy in Christchurch. I do so by quoting the comforting words of 

Thornton Wilder’s novel, The Bridge of San Luis Rey, which refers to the 

death of five people when the bridge collapsed over a gorge.   

 

“But soon we die, and all memory of those five will have left 

Earth, and we ourselves shall be loved for a while and forgotten.  

But the love will have been enough.  All those impulses of love 

return to the love that made them.  Even memory is not necessary 

for love.  There is a land of the living and a land of the dead and 

the bridge is love, the only survival, the only meaning”. 

 

 

A bridge of love is the only meaning at a time like this.  I dedicate this 

address to the victims of the earthquake that hit Christchurch on Tuesday, 

22
nd

 February, 2011. 
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“E le o se timu na to, o le ua e afua mai Manu’a
1
:  

A message of love from fanauga 
 

 
Tui Atua Tupua Tamasese Ta’isi Efi 

Head of State of Independent State of Samoa  

Keynote Address, Professor James Ritchie Memorial Lecture Series 

University of Waikato, Hamilton, New Zealand 

23 February 2011 

 

 

In preparing for this address I found myself wondering how I got myself into this.  

But Linda and Ngahuia are dear friends and I have had long association and affection 

for our Maori fanauga.  Moreover, the kindness and courage of Sir Maui Pomare and 

Sir Apirana Ngata, who fought for Samoa during our hour of need in the late 1920s, 

will be forever etched in my heart.  So my hesitation to attend was not for lack of 

affection.   

 

When Linda first canvassed my participation, I started asking: what could I 

meaningfully contribute to this conversation?  I thought – I don’t know James Ritchie, 

and I don’t know his work.  Also here you have a Pakeha who seems to have written a 

lot about Maori and about Maori and Pakeha relations.  Now here I am, a Samoan, not 

a citizen of Aotearoa New Zealand, invited by Maori to speak about this Pakeha on 

his work about their relationship.  It seemed a little like damn cheek.   

 

But Linda was persistent.  She shrewdly sent me Ritchie’s revised unfinished 

manuscript Becoming Bicultural
2
 in case I was interested.  After reading it through to 

the end, I, in a manner of speaking, fell in love with the man.  I fell in love with the 

people he wrote about, who impacted profoundly on his life.  And, I fell in love with 

his story on their culture and cultural values.  I was also moved by his insights into his 

own culture and cultural aspirations, so much so that by the end of the manuscript I 

felt the pull of a kindred spirit.   

 

                                                 
1
  Literally meaning, ‘It is not rain falling, it is a special message of love from Manu’a’.  Manu’a 

is today a part of American Samoa.  See concluding comments.  
2
  Ritchie had published Becoming Bicultural in 1992 and before his death was revising it for 

republication. 
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Although I am wary of the boundaries or tuaoi I may cross in accepting to speak, I 

promise I will tread softly because I know, as W.B. Yeats
3
 so eloquently puts it: I may 

well be treading on your dreams.  I tread carefully in the hope that while I am not 

tangata whenua, I share as fanauga a common dream for a present and a future where 

our Polynesian fanauga know, or come to know, love, live, respect and retain the 

verities and integrity of our cultural inheritances.   

 

In pursuit of this I wish to briefly share some of the knowledge and love imparted to 

me by my forebears on the verities and integrity of our faasamoa values and practices.  

I have chosen to focus first on the notions of fanauga, fanau and fanua, then on the 

concepts of tuaoi, tofi and faasinomaga, followed by some words on the wisdom of 

tofa saili and tofa fetalai.  In all this I reflect not just on what they might mean in 

themselves, but on how they might illuminate for you what I mean by the boundaries 

of fanauga.  I will conclude with a faaalo or wave from Manu’a, which I have alluded 

to in the title of my talk.   

 

Fanauga, fanau and fanua 

 

Samoans and Maori share a common cultural heritage.  The words fanauga, fanau and 

fanua (respectively referring to family, kin or offspring; land and placenta) are terms 

core to indigenous Samoan and Maori culture.  They not only sound the same but 

share the same meanings.  They embody a shared worldview, a shared cosmogony 

and theology on life and death. 

 

In discovering the origins of these words we discover our genealogical connections as 

Polynesian peoples and cultures.  I take the term fanauga to refer to both the narrow 

idea of a family connected by blood and the broader idea of a people or nation.  The 

root word of the Samoan term fanauga is the same as the Maori term whanauga and 

that is fānau, said with a long first vowel, and commonly understood to mean: “to be 

born”.  Reverend George Pratt (1893) suggests that the terms fanau and fanauga can 

be used both to refer to the specific act of child-bearing as in fanau mai (to be born 

forthwith) and to the grouping of offspring or close loved ones as in o la’u fanau (i.e. 

my children – literally or figuratively).  This is in line with Patu Hohepa’s explanation 

                                                 
3
  See W.B. Yeats (1968) poem “He Wishes for the Cloths of Heaven”. 
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of whanaunga and whanau as extended family and as consanguine and affinal kin as 

well as adopted kin (Hohepa in Tui Atua et al, 2007, p.56).  

 

In thinking about these three terms fanauga, fanau and fanua, I found Dame Dr Joan 

Metge’s scholarship very helpful.  In her recent book Tuamaka: The challenge of 

difference in Aotearoa New Zealand (2010) she notes that when the term whanau is 

said with a short first vowel, it means “incline, bend down” rather than “to be born”.  

This is interesting because at first I thought that this was not the case for Samoan.  On 

closer analysis, however, I am inclined to think that perhaps such a meaning may have 

existed.   

 

Let me explain.  In examining the terms fanau and fanua I explored the possibility 

that they are abbreviations of a longer term or phrase.  One of the great rules in 

Samoan articulation, in both speaking and singing, is that words must have fluency in 

both thought (i.e. meaning) and intonation (i.e. rhythm and melody).  Many Samoan 

words have their origins in a longer term or phrase.  For example, the term tuāoi, 

which we will speak of in more detail a little later, is commonly used to refer to the 

idea of boundaries.  When you ask what is the tuaoi in our relationship as fanauga?, 

you impose a particular way of thinking about boundaries, a way of thinking that is 

tied up in the meanings of the term tuaoi.  To get at this way of thinking it is 

necessary to understand the phrase to which the abbreviation belongs.  This is implicit 

in the word itself – tua-o-i, which when elaborated further means – i tua atu o i e le au 

ai lau pule ma lau aia” (literally meaning, your rights and authority do not extend 

beyond this point).  In this case boundary or tuaoi is measured not by the boundaries 

of my authority or rights but by where yours or those of the other in the tuaoi 

relationship at hand, ends.  We will come back to this, suffice to say here that the 

Samoan terms fanau and fanua may well be abbreviations in a fashion similar to that 

of tuaoi. 

 

In my search for the origins of these two terms – which includes a conversation or 

moe manatunatu (dream dialogue) with my mentors – I was able to find out more on 

the possible origins for the term fanau than for the term fanua.   
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It was suggested and I am inclined to agree that it is possible that the term fanau is a 

shortened version of either 1. faa-naunau as in “to desire” (which is the more likely), 

as used in the saying “ta’u ane se alii, poo ai lua te nau iai! – tell the boys who you 

desire! as recorded by Pratt (p.228, underline mine; English translation mine); 2. faa-

nau as in “to bend” as used in the saying “faanau mai le lala (bend the branch towards 

me)”; or 3. faa-nanau, as in “to break” as used in the saying “nanau mai le lala (break 

the branch and bring it to me)”.  The words faa-nau (to bend) and faa-nanau (to 

break) are sometimes, and perhaps more commonly, spelt using the more guttural 

sounding g rather than the n.   

 

In thinking about these possible origins for the term fanau, I am drawn to the 

suggestion of a link between it and the terms faanaunau, faanau and faananau.  These 

terms variously speak to the process of ‘being born’ and/or of bending or breaking 

something.  It is not farfetched to read into the meaning of fanau ‘to be born’ the idea 

of faanaunau, for in order to give birth one must first have some desire to give birth.  

Moreover, the image of a woman bending in childbirth is not beyond imagining.  And, 

the breaking of a woman’s waters when in labour is augury for an impending birth.  

Furthermore, when it comes time for the child to be born there is a process of vaevae 

manava, where the link between the child and mother is broken, i.e. the umbilical 

cord is cut.  The child now born becomes part of the group of fanau or children of the 

family, village and nation, the other meaning of fanau.  It is in this frame of reference, 

i.e. of birthing, that the term fanua also finds relevance.   

 

Fanua as placenta provides the oft-quoted image of something that nurtures and 

protects new life.  This image is embodied in the use of fanua as the term also for 

land.  While I am leery to suggest further meanings to the term fanua given the 

paucity of evidence at hand, I could not help but be intrigued by possible linkages 

between the suffix nua in fanua and nuanua meaning rainbow.   

 

In searching for the meanings of fanauga, fanau and fanua, the Samoan practice of 

abbreviating whole phrases to form new individual words is made visible.  Although 

no conclusions can be drawn, this search highlighted how in both the Samoan and 

Maori languages the subtleties of meaning and pronunciation are similar and, as Te 

Rangihiroa points out, are picked up more easily by the discerning ear than the 
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discerning eye (see Te Rangihiroa, Dr Buck, JPS 35/181 cited in Nga Moteatea, 

Ngata, Apirana and Mead, Hirini M., Part IV, 2007, p.xiv).   

 

In our Polynesian songs, chants, oratory or everyday conversation, words are not just 

used for mere convenience of communication; they are used to also create 

atmosphere, drama and poetry – that deliberate euphony of sounds that titillate and 

give colour, flavour and spice to the process of meaning making.  Maori do this as 

much as Samoans, as do the English, the Italians and any other people or fanauga 

seeking to find meaning in the complex pageantries of our human lives.   

 

To find meaning in fanauga, we look not just at the etymologies of words and phrases 

but also to the actions and reactions of those who claim or are given fanauga status.  

The actions and words of Sir Maui Pomare and Sir Apirana Ngata in support of 

Samoa’s fight for independence are in my view true testaments of the spirit of 

fanauga.  The reactions of Maori to James Cook’s Tahitian navigator Tupaea, is 

another compelling example of the pull, power and status of fanauga.  Paul Tapsell 

records that: “Maori fascination with Cook’s first arrival in New Zealand was never to 

be repeated.  When Cook returned on his second voyage the Maori greeted him by 

shouting for Tupaea.  They soon learned he had perished in Batavia (Jakarta): It seems 

that Maori thought HMS Endeavour was Tupaea’s ship, and they mourned him and 

remembered him for generations” (Tapsell, 2009, p.26).   

 

The power of fanauga lies as much in the actioning of shared values as in the 

existence of a shared language, culture and heritage.  This actioning requires, for 

Samoans at least, understanding the imperatives of tuaoi, tofi and faasinomaga, 

concepts familiar to most of Polynesia.   

 

Tuaoi, tofi and faasinomaga 

 

Tuaoi, as noted earlier, refers to those boundaries that arise as a consequence of 

determining one’s rights (aia) and authority (pule) in relation to those of another.
4
  In 

Samoa the concept tuaoi is associated mainly with determining the boundaries 

                                                 
4
  See my chapter in Suaalii-Sauni et al (2009) on tuaoi within notions of a Samoan 

jurisprudence. 
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between peoples, between peoples and their lands or environment, and between 

peoples and their Gods.  Historically, these boundaries or tuaoi were recorded and 

outlined in faalupega i.e. village and/or district constitutions, most of which cite the 

honorifics of the village or district, implying their origins and political structure.
5
  In 

Samoa, while tuaoi may be informed by the broader principles of aganuu (i.e. laws 

and/or customs of general application in Samoan culture), the body of laws and 

customs most relevant to determining tuaoi at the village level are known as aga-i-

fanua (the specific customs and rules associated with the land under question).  The 

presumption is that tuaoi is best defined, evaluated and monitored by those who have 

to live directly with them for ultimately any issues over the rights and authorities 

associated with an inheritance are issues for those who, as heirs, have a direct and 

legitimate claim.   

 

While aganuu principles can help identify general rules of tuaoi, especially in 

disputes between recognised heirs or with new claimants, these are limited in their 

ability to speak to what should actually happen on the ground.  Aga-i-fanua principles 

are rules and customs designed to address the specific on-the-ground needs and 

desires of the village and/or district.  These principles evolve over time, taking into 

account new contexts and imperatives but always recognising that those who are “of 

the land” are most intimately tied to the land and to its care and therefore best placed 

to determine its current and future boundaries.  Implicit in both aganuu and aga-i-

fanua are the notions of tofi and faasinomaga.   

 

Tofi is about the specific apportionment of blessings, talents and/or inheritances 

received by an individual or group.  Faasinomaga refers to the more general aspects 

of a designation or inheritance and to the fact that it is this designation and inheritance 

that defines and directs an individual’s or group’s general sense of identity and 

belonging.   

 

The term faasinomaga includes the verb faasino, meaning “to point towards”.  The 

term tofi, on the other hand, is an abbreviation of the term totofi, which means to 

apportion by cutting or breaking something into specific parts.  In this sense we could 

say that everyone has a general faasinomaga or cultural inheritance that directs their 

                                                 
5
  See Tuvale et al (1981). 
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search for identity and belonging, but as well, they are apportioned a part of that 

inheritance that they can claim their own.  Any rights or authorities said to accrue 

from a tofi or faasinomaga are, however, inalienable in that they can never be owned 

and sold by an individual or group, but rather are held and performed in trust for the 

benefit and wellbeing of all who are legitimate heirs.   

 

It is often said by Samoans that Samoa is a country or nation that has already been 

apportioned, “o Samoa o le atunuu ua uma ona tofi”.  The belief is that Samoa and 

Samoans have designated roles and responsibilities, defined firstly by God and then 

by themselves as they interact with each other and their environments in search for 

what is meaningful, right and just.  The tofi and faasinomaga of Samoans are located 

in their hearts, minds and souls; it is what gives them meaning and belonging and 

defines their sacred and secular relationships (va tapuia and va fealoaloai).  To lose or 

have one’s tofi or faasinomaga taken away is believed the equivalent of having one’s 

soul or mauli stolen.  This is to be avoided wherever possible.   

 

Samoans believe that the mauli of a person and a people resides literally and 

metaphorically between their hearts and lungs because that is where one’s life breath 

is sustained.   

 

All peoples have a soul.  However, it is possible to lose one’s soul.  Where this occurs 

Samoans believe that life dies unless the soul is restored.  

 

In search of mauli or soul  

 

The Samoan notion of mauli is similar to the Maori idea of mauri.  Hirini Moko Mead 

translates mauri as the “spark of life, the active component that indicates the person is 

alive” (2003, p.363).  Similarly, James Ritchie talks about mauri as a spiritual essence 

and metaphysical life force and something that can never be destroyed – perhaps 

stolen, lost or taken away, but not destroyed.  

 

When my Samoan elders were aggrieved and felt seriously wounded, they would 

sometimes say and sometimes with exaggerated expressions of pain: ua segia le mauli 
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(my mauli has been stolen).
6
  Today we rarely hear the saying or the terms segia and 

mauli.  The influence of Christianity in Samoa is most evident in the changes to 

language, such as the change in preference for the more Christian oriented agaga 

rather than indigenous mauli.    

 

To illustrate the moral underpinnings of mauli and the idea that one’s soul could be 

‘stolen’ causing death but then restored and upon restoration restore life, it is 

instructive to retell the celebrated Samoan story recorded by Augustin Kramer about 

the couple, Fine and Sau, and their son Mataulufotu.  Mataulufotu, was not only able 

to take away souls and thus cause death, but he was also able to restore them and so 

restore life (see Kramer, 1995, p.154-155).  For our purposes the significance of the 

story is twofold: first, it underlines the point about the soul as the essence of our 

morality; and second it shows the power of stories to convey the verities of the 

universal message while using idioms unique to a people.  I paraphrase the story as 

follows:  

 

The couple Fine and Sau lived on the coast in Savaii.  The mother bore several sons 

and each time a son was born they gave him to the sea eel for food.  One day the 

father, not wanting to give any more of his children to the sea eel, asked his wife to 

run away inland with him.  After a time the mother gave birth to another son.  They 

named him Mataulufotu.  When the father went looking for food mother and son 

remained behind.  One day, the mother, a cannibal, then decided to kill her son, bury 

his head under the breadfruit tree and eat his body.  When the father returned he 

asked after his son.  The mother denied knowing where he was.  The father climbed 

the breadfruit tree and when he got to the top heard the head of his son shouting to 

him to look down to where he was lying.  The father saw his son and climbed down 

ready to beat his wife.  The son, who still cared for his mother, asked his father not to 

beat her to death and to instead weave a basket of pandanus leaves to carry his head 

in, for they should leave.  The basket with his head was to be carried by his mother on 

her back.   

The head and his parents then came to the village Sataua.  The village were 

hosting a great malaga or travelling party.   The old man and his wife entered the 

chief’s house by first lifting up the shutters at the front of the house.  People inside 

the house told them off, asking them not to lift the shutters in case moisture entered 

                                                 
6
  Schultz (1965) records this saying. 
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the house but to instead enter via the back of the house.  The travelling party ate and 

then slept.  They did not offer any food to the old man, his wife or the head.  When 

the cock crowed to signal the coming of dawn the following day the head told his 

mother to wake his father for it was time to leave.  When they left all the people 

sleeping in the house were dead.  The head had taken their souls. 

As the head travelled with his parents they came across a ship that had come 

to Savaii from Fiji in search of a doctor who could restore the life of Sina, the 

daughter of their liege lord, Tui Fiti.  The ship was about to return to Fiji when the 

head called out to his father to tell the crew that they will return with them to Fiji.  

The father did so but the crew did not listen and continued to move their ship away 

from the shore.  The head froze the ship and he and his parents jumped in.  

When they came close to Fiji they came across a reef channel that the crew 

wanted to avoid because the Anaeoso, a fish belonging to Sina, was there and 

considered dangerous.  The head told his father to tell the crew to proceed through the 

channel, not to be afraid for everything will be okay.  The Fijian crew proceeded 

cautiously but made sure that the old man, woman and head knew that if the ship 

sunk they would kill them.  The head gave the crew a song to sing to help guide the 

ship safely through the channel.   The ship reached the shore safely.  On the shore the 

Tui Fiti’s daughter’s body was covered with a fine mat.  The head spoke to his 

parents.  He told them to go ashore, not to avoid the fine mat or the body but to sit 

right next to it.  The Tui Fiti welcomed the old man and woman.  He told them that 

his people had gone to Samoa in search of a doctor to revive his daughter, but were 

unable to find one.  The head told his father to tell the Tui Fiti that he was to continue 

trying to bring his daughter back to life.  Meanwhile the head would go to the 

heavens to also try to restore Sina’s life.  The head then went into the nine heavens to 

see Fuluulaalematoto, who was a woman who devoured human beings.  When he got 

there Fuluulaalematoto was not there, but her son was.  Along the ridge pole of their 

house in the heavens the head saw little baskets hanging, in the midst of them was a 

basket that seemed new.  The head asked the boy what was in the new basket.  The 

boy replied: “that is the soul of the Tui Fiti’s daughter that my mother brought’.  

Mataulufotu reached up and brought down Sina’s soul.  When he returned it to Sina, 

she came back to life.  The Tui Fiti was overjoyed.  He was conscious that he did not 

have a suitable gift for the head and his parents, but gave to them Sina’s jumping fish, 

Anaeoso, which they gratefully took back with them to Samoa.   

When this fish appears in Savaii people are reminded of this story and say: o 

le alugaloa na i Sataua; o le Malaga na ave e Mataulufotu o latou agaga – literally 
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meaning, “the long bamboo pillows at Sataua; the travelling party whose souls 

Mataulufotu took”. 

 

The heavens, as the residences of God, are where souls can be retrieved and restored.  

In going to the heavens to find Sina’s soul, Mataulufotu figuratively announces that 

good souls, like Sina’s, can be restored.  Selfish souls, like those of the travelling 

party at Sataua, will remain dead.  In searching for what should be restored and what 

should not, the moral imperative suggested is that we ought to always aim for the 

heavens in our search.  

 

When considering the aims of James Ritchie’s search for an Aotearoa New Zealand 

that has true bicultural interconnections, common pathways and understandings, the 

search for soul is, if I may say, the search first for the coming together of the two 

souls of the founding partners of the Treaty of Waitangi: the soul of Maori and of 

Pakeha.  And, then, in this coming together, the next search is for how to bring 

together the soul or mauli of all others who reside in Aotearoa New Zealand.   

 

The status of this soul searching exercise in Aotearoa is alluded to by Joan Metge 

when she recently asked: “Can we truly belong here [in Aotearoa New Zealand] if we 

do not recognise or learn enough to appreciate the richness of Maori literature and 

Maori culture generally?  Can we become genuinely cultured citizens of this nation 

without access to the Maori half of our identity?” (2010, p. 53).   

 

Locating soul: tofa saili and tofa fetala’i 

 

In searching for soul we must recognise that this is a search for God’s wisdom, for His 

justice and truth.  In this our search is always ongoing.  The more we learn about 

ourselves, the more we learn how much we don’t know.  The more we desire to know 

God, the more we realise how mysterious He is.  Samoans say that God is the 

Tupualegase, the Eternal Riddle.  In our searching for God’s wisdom, i.e. our tofa 

saili, we ought to take comfort in the knowledge that our search will never end, for 
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with each new finding, as attested to by our eminent scientists
7
, there is always the 

promise of more.   

 

In our ongoing search for God’s wisdom we should not be afraid to admit that we 

gave away or lost our mauli; or that we want it restored; or that we are ambivalent.  

Admitting to one or more of these positions requires us to admit to our vanities and to 

the hold they can take on our souls.  To help in our search for the soul or mauli of 

Aoteaora New Zealand, I want to share the story of my friend Charlotte Paul and 

some of her thoughts on compassion.  I find her story about compassion compelling 

for a number of reasons.   

 

First, Charlotte’s story makes the point about identifying first and foremost what are 

core values to us as human beings.  Second, her story walks us through the power of 

love and the role of compassion in the context of caring, and in her case caring for a 

terminally ill loved one in Aotearoa New Zealand.  Third, her story links to the story 

of Mataulufotu in that both she and Mataulufotu are searching for compassion and for 

ways to make compassion into something that one feels is the right and just thing to 

do, rather than something one feels bound to do out of obligation or fear of legal 

reprimand.   

 

I want to share excerpts of her story with you because her story sent such a strong 

message to my heart and soul about what really matters in our relationships with each 

other – whether as Maori, Pakeha, Samoan or just human beings.  I hope Charlotte 

will forgive me for intruding yet again on her memories, even if in her graciousness 

and spirit she chose to share these herself with the readers of the New Zealand 

Listener in 2009 and the British Medical Journal in 2004.  Charlotte reflects lovingly 

on the difficulties of caring for her terminally ill husband.  She says: 

 

“It is not easy to feel compassion for someone who is hard to care about.  The 

demanding task is to nurture the capacity to go on feeling compassionate, in order to 

go on caring.  In this difficult situation, moral sources need to be discovered.  What 

follows is a personal list; others may draw on different traditions. 

                                                 
7
  See Stephen Hawking’s story for example.  For a discussion on the relationship between 

science and other knowledges see Okere’s excellent 2005 article titled “Is there one science, western 

science?”. 
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 First, the old idea of reciprocity: that we are somehow given to each other.  

Caring requires a double vision.  Alongside dependence and the need for care, the 

free agency of the person cared for must be imagined and respected. 

 Such respect is possible even when very little capacity for autonomy can be 

exercised.  I realised that my almost helpless husband was comforting me when he 

knew his death was near.  Reciprocity happened through shared jokes that 

undermined the sentimental stance to the sick: “in-valid”, “culpable sclerosis”, “de-

habilitation”. 

 Shared experience of sustaining words also matters. … I read aloud selections 

from John Donne’s Songs and Sonnets, and poems of George Herbert.  After each 

poem Kevin sighed.  His sighs were sociable and included me; and they were 

composed of sadness and contentment and appreciation – sheer wonder that human 

beings could grace the world with such phrasings and such perceptions. 

 Second, religious traditions can be drawn on.  The idea of suffering God and 

the love of God for humans, through which humans love themselves and one another, 

is part of the Christian tradition.  It is central to Donne’s and Herbert’s poems.  Our 

modern ideas of benevolence can be traced back to this source.  It is not easy to love 

people for their attributes when they are disintegrating.  But love can be powered by a 

deep attention to the person who is suffering. 

 Third, there is the experience of failure and of trying to prevent failure 

turning into giving up on oneself.  Failure is almost inevitable.  It is too tiring to do all 

the caring when it goes on for years.  Eventually, you may abandon your relative to 

hospital level care.  If this is accompanied by giving up on one’s own capacity to 

love, then it might really be abandonment. 

 As Yeats’ poem Easter 1916 says: “Too long a sacrifice can make a stone of 

the heart”.  Moral sources that recognise human frailty offer the possibility of self-

forgiveness and of continuing to care and/or attend.  It is possible to make a room in a 

geriatric hospital an extension of the rooms at home.  

…By focusing on rights and obligations, we are neglecting the other side of 

morality.  Perhaps we should focus [instead] on nourishing the capacity for 

compassion. …Compassion is a great ideal, but it brings with it difficult or even 

impossible demands on the heart that shouldn’t be underestimated.  It needs to be 

actively sustained within the healthcare professions.  It is not the stuff of a code of 

rights.” (Paul, 2009, p.34).   

 

If ever we were in doubt as to whether Pakeha feel compassion or believe in 

reciprocity, spirituality or in doing what is just the right thing to do, Charlotte’s story 

and reflections on compassion offer some positive comfort.  Although Charlotte, a 

Pakeha Professor of Preventive and Social Medicine at the University of Otago, was 

not sharing thoughts specifically on bicultural relations, her story makes a poignant 

point about the need to humble ourselves in order that we have the capacity to nourish 

our souls and those of others.  In searching for ways to cope with the difficulties of 

caring for her husband, Charlotte found an inner strength and an insight into the 

human condition.  She courageously admits that perhaps the detached attitude 

promoted by the New Zealand medical school in the 1960s was for reasons other than 

for helping the patient.  In reflecting on compassion in the medical profession she 

finds renewed wisdom in the teachings of the great 7
th

-century Chinese physician, Sun 



 14 

Simiao, who she cites as saying, “When a master physician practises medicine, he 

must calm his mind…develop a heart of great mercy and compassion, and solemnly 

pledge to relieve without any discrimination the pains from which the souls of all 

human beings suffer” (Paul, 2009, p.34).   

 

One of the lessons of tofa saili is that we are always learning and relearning.  And, as 

our circumstances change, our perspectives change, and the rules or practices that 

once seemed set in stone, no longer seem right to be so.  We then learn to relearn or 

unlearn what we learnt in order to ensure that what we do, say, think and feel in future 

is compatible with the findings of our current search for God. 

 

To account for the imperatives of changing contexts people must be willing to search 

for ways to hold onto what they believe is their tofi and faasinomaga and let go of or 

adapt what they believe is restricting, harmful or superfluous.  It is here that Samoans 

tend to apply the tofa fetala’i (the wisdom of change) in conjunction with the tofa 

saili.  Hans Kung’s theology on the wisdom of change can be found in his comment 

about the ‘essence’ of Christianity.  He says: “But against all rigid ‘essentialism’ I 

would immediately add that this essence shows itself only in changes.  In other words, 

there is something identical, but only in variables; a continuum, but only in the event; 

persistence, but only in the changing appearances.  In short, the ‘essence’ of 

Christianity does not show itself in metaphysical immobility and aloofness but always 

in a constantly changeable historical ‘form’.  And if we are to get a sight of this 

original abiding ‘essence’ – which is not static and rigid but takes place dynamically – 

we must take note of the historical ‘form’ which permanently changes” [Kung, 2003, 

p.8].  Kung’s point about change and Christianity is equally true of our faaSamoa, as 

it is of tikanga Maori and other indigenous knowledges.   

 

What guides our search for knowing how to restore our mauli; protect our tofi and 

faasinomaga; and ensure respect for tuaoi or boundaries, are the verities of God’s 

love and justice – the verities of Patu Hohepa’s whanauga, Te Rangihiroa’s 

discerning ear, Charlotte’s compassion, Mataulufotu’s mauli, Metge’s genuinely 

cultured citizens and Ritchie’s biculturalism.  In searching for these verities we 

recognise the uniqueness of our cultural idiosyncrasies and the universalities of our 

human experiences.   
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As fanauga I can assist my kin when invited in their search for these verities, but 

when their search begins to move beyond our tuaoi as fanauga, my assistance will 

become hindrance rather than help.  The search for tofa saili and tofa fetalai in 

Ritchie’s search for biculturalism is a search that requires the tofa (or wisdom) of aga-

i-fanua.  It is at this point in our conversation that I give my faaalo or salute for an 

invitation and dialogue most cherished. 

 

Conclusion: My salute to James Ritchie: “E le se timu na to, o le ua na afua mai 

Manu’a”  

 

I wish to end my contribution to this lecture series given in memorial of Professor 

James Ritchie by acknowledging the importance of his vision, passion and hard work, 

alongside that of his mentors, teachers, friends and colleagues, in making the Maori 

cultural reference relevant to mainstream New Zealand.  The significance of his 

contribution as an academic, activist and friend, to the restoration and (re)connection 

of the mauli of Maori and Pakeha in Aotearoa, will be felt for many years to come.  

His is a message of love, as we say in Samoa, from Manu’a; the power of which 

cannot be underestimated.   

 

The story that is associated with the saying which serves as the title for my talk, E le o 

se timu na to, o le ua na afua mai Manu’a (literally meaning, it is not rain falling; it is 

a special message of love from Manu’a) is a typical Polynesian love story involving 

the two daughters of liege lord Tui Manu’a of the Manu’a islands of Old Samoa and a 

young man from Savaii.   

 

The story goes that there were two daughters named Sina and Aolele.  Sina falls in 

love with Lemanunu, who is from the eastern end of Savaii.  They fall deeply in love 

and Sina knowing that he was an unacceptable suitor for her family, decides to elope 

with him to his village, a small village named Siuvao (between Neiafu and Falelima) 

in Savaii.  When Tui Manu’a found out he was incensed.  He sent Aolele with an 

entourage to fetch her sister from Siuvao.  Aolele met with Sina and Lemanunu and 

Aolele told them of her father’s wrath.  The couple were so obviously in love with 

each other but were fearful of the supernatural powers of the Tui Manu’a.  Sina said to 

Lemanunu, “I love you but I can’t bear to bring harm to you or your family, I will 



 16 

have to go back but keep this in mind, when I cry my tears will bring to you my 

undying love”.  So when people see rain coming from the direction of Manu’a, in 

recognition of Sina’s words they say, “E le se timu na to, o le ua e afua mai Manu’a”  

(timu and ua are tears, but ua, in Samoan, are tears that have been given a special 

quality – the quality of undying love). 

 

This story captures a number of final points I wish to end on.  First, the point that 

James Ritchie came to learn and love the Maori language and worldview and share in 

its cultural idioms; so much so that it became as much a part of his soul as was his 

own Pakeha tofi and faasinomaga.  Second, James Ritchie knew that there were tuaoi 

between him and Maori that needed to be respected and so learnt the aganuu and aga-

i-fanua necessary to help him do so.  Third, James Ritchie’s work is testament to the 

need for an ongoing search for wisdom and humility – for tofa saili – and for the 

balance of tofa fetalai (wisdom that understands change); he had the foresight and 

humility to later acknowledge that he was wrong in his earlier stances on Maori 

assimilation.  And, lastly, James Ritchie knew that in order for Aotearoa New Zealand 

to move forward as a unified nation, it must first acknowledge that the soul of those 

who were recognised as original custodians of the lands of Aotearoa still needed to be 

restored.  It is on this note that he and I send our tears of love from Manu’a.  

 

Soifua. 
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