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Preface
This monograph draws on the findings of a written wānanga on kaupapa Māori (Report 5) to
create a written synthesis of emerging kaupapa Māori kōrero. Reports 5 and 6 constitute two
written contributions towards the creation of a kaupapa Māori literature review. This is the
6th report in the Whakatupu Wahapū Ora report series of the MBIE funded Oranga Tangata,
Oranga Taiao (OTOT) creative activity1 programme. OTOT builds on two former Crown funded
creative activities (i.e. Manaaki Taha Moana2 and Iwi Ecosystem Services3). The OTOT
programme has provided an opportunity for staff at Manaaki Te Awanui Charitable Trust
(MTA) to be guided by frontline kaitiaki and local hapū to further explore and extend earlier
creative activity learnings. This report series develops a number of different themes that
collectively support the principle goal of the OTOT creative activity programme which is to
develop toolsets that assist hapū with co-management of estuaries, both locally (i.e. within
the Tauranga Moana) and nationally (i.e. through national dissemination of learnings).
Running parallel to our engagement with frontline kaitiaki and participating hapū, we have
attempted a broad reading of published literature that is emerging from the efforts of our
Māori pūkenga who are working within the western academy, whare wānanga and tikanga
Māori institutions. Findings from these two intersecting journeys (i.e. engagement and
reading) are documented in this Whakatupu Wahapū Ora report series. This report series has
been written to manaaki the efforts of our Māori pūkenga who are working within various
tikanga Māori, Crown, whare wānanga and university organisational contexts. However,
many of the themes developed in this report series will also be of interest to non-Māori
pūkenga within the western academy, creative activity, planning, legislative and policyoriented institutions.
As consistent with kaupapa Māori, this report series is primarily written in the first person. To
make the reports as widely accessible as possible we have written in English and preferenced
the use of Te Reo Māori where there is a need to communicate meaning in a way that avoids
ambiguity. For those unfamiliar with the Māori language, a glossary of Te Reo Māori vocab
and phrases is included as an Appendix (I) to this report.

1

In this report, where possible, we use the name ‘creative activity’ as an alternative for ‘research activity’. This
convention is borrowed from the writers of the Vision Mātauranga Policy document and whānau at Te Wānangao-Raukawa, who for reasons outlined by Linda Tuhiwai Smith in her book ‘Decolonising Methodologies’ prefer
to avoid the use of the word ‘research’ when describing the knowledge creation activities of Māori.
2 MTM-Manaaki Te Moana (MBIE contract MUAX0907)
3 IES-Iwi Ecosystem Services (FRST contract MAUX0503)
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1.
Introduction
This monograph draws on the perceptions of a written wānanga on kaupapa Māori (Cole,
2019e) to create a written synthesis of emerging kōrero on kaupapa Māori. Reports 5 (Cole,
2019e) and 6 (Cole, 2019f) in this Whakatupu Wahapū Ora report series are 2 written
contributions towards the creation of a distinctly kaupapa Māori literature review. We have
positioned this synthesis report as number six in the Whakatupu Wahapū Ora report series in
order to appropriately treat the mana of our central theme (i.e. engaging with hapū) by
providing a wide-angle view of: (i) our own aspirations in engaging with hapū (report 1), (Cole,
2019a), (ii) the role of literature method in hapū engagement (report 2), (Cole, 2019b), (iii)
the contemporary landscape of Māori knowledge development as a basis for understanding
hapū engagement (report 3), (Cole, 2019c) and (iv) the challenges of funding kaupapa Māori
creative activities in a commercial science environment – as a basis for hapū engagement
(report 4), (Cole, 2019d).
These varied themes provide an important foundation for reports (5), (Cole, 2019e) and (6),
(Cole, 2019f) which focus attention (primarily) on the emergence of kaupapa Māori thinking
and practice in the western academy. These various strands are brought together in this
report (Cole, 2019f) with further kōrero and learnings from our own reflective practice4 and
published writings. In this report, we attempt to create a synthesis of kaupapa Māori kōrero
as a basis for exploring the question of hapū engagement in report 7, (Cole, 2019g).
1.2
Why is the question of hapū engagement so important?
This monograph series is an ambitious writing task and one that will inevitably be an
incomplete, first step towards a collective dialogue on the matter of ‘how to engage with
hapū’. We have accepted this writing challenge because it is our concern that an absence of
collective discourse on this matter contributes to hapū engagement activities that: (i) are at
times, ill-informed and far from ideal, (ii) can involve unnecessary levels of cultural risk for
Māori pūkenga, (iii) can further diminish the mana of Māori culture (generally) and (iv) can
result in what economists might describe as ‘sub-optimal’ outputs and outcomes. In our
experience, the question of hapū engagement is central to realising the full, transformative,
innovative potential of Māori creative activities and Treaty-based co-management, cogovernance, policy, legislative and planning arrangements.
1.3
Hapū engagement in a rapidly changing world
In the time of our tūpuna, growth and development in mātauranga, mōhiotanga and
māramatanga did not need to be financed by central government science funding and
involved (to use English terminology) ‘activities’ that probably didn’t look anything like what
we today call kaupapa Māori ‘theory’, ‘research’ or ‘creative activity’. Our tūpuna gave
4

In order to maintain the anonymity of individuals and organisations, our use of reflective practice does not
involve making reference to any identifiable names.
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expression to kawa, kaupapa and tikanga in a world that was very different to the one that
we live in today. While New Zealand has dramatically changed over the last 178 years since
the signing of Te Tiriti o Waitangi, the relevance to Māori cultural identity of kawa, kaupapa
and tikanga has not changed. As such, this Whakatupu Wahapū Ora reports series maybe
considered as a decolonising contribution towards reclaiming, reframing and reinstating the
knowledge development kawa, kaupapa and tikanga of our tūpuna. Like other Māori
pūkenga, we seek to better understand just how these taonga tuku iho can be reclaimed for
use in guiding our engagement with hapū in creative activities (Cole, 2019g). Given this
reclaiming, reframing and reinstating aim, the topic of kaupapa Māori creative activity
provides an important starting point for exploring and understanding this subject matter.
1.4
The organisation of this report
Having introduced the aim of this monograph, these themes are outlined in the remainder of
this report as depicted in Figure 1. We start the creation of a synthesis by looking at key
characteristics of kaupapa Māori creative activity (section 2) as a basis for exploring the
reclaiming of kaupapa Māori by Māori communities (section 3). Sections 4 and 5 explore the
reframing of kaupapa Māori in the western academy. Finally, section 6 seeks to better
understand the relationship between western science and culture.

Figure 1

A visual thematic overview of the written synthesis outlined in this report.
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2.
Key characteristics of kaupapa Māori creative activity
In seeking to describe key characteristics of kaupapa Māori, our Māori pūkenga have drawn
attention to its potential roles in:
(i) mediating discourse (i.e. written or spoken communication or debate) in Māori
communities (Bishop, 1998, p. 202),
(ii) providing a philosophy that assists in explaining what it means to be Māori and
behave in a way that gives expression to Māori cultural principles (transl. kawa), values
(transl. kaupapa), and practices (transl. tikanga), (Bishop, 1996a, 1996b; Cram, 2001; Powick,
2003; Smith, 1999a, 1999b) cited in (Walker, Eketone, & Gibbs, 2006, p. 333),
(iii) guiding ‘good’ creative activity practice. “For example, that you don't do any
research that doesn't benefit people (Durie, 2012, p. 24).”
(iv) providing a foundation or grounding for creative activities “one is not able to
determine whether an action or act is ethical or tika without recourse to a set of principles or
values upon which to measure or assess the correctness of the act. Kaupapa and tikanga are
interrelated as tikanga is the product of kaupapa, and through tikanga one comes to
understand a kaupapa (Royal, 2000, p. 1),”
(iv) activism that asserts a decolonising ‘pushback’ or ‘counter pressure’ against
hegemonic political and economic influences that in any way diminish the mana of whānau
Māori ecosystems5. Walker (1990) has similarly argued that as a minority, Māori “cannot
achieve justice or resolve their grievances without Pākehā support. For this reason, Pākehā
are as much a part of the process of social transformation in the post-colonial era as radical
and activist Māori” (Walker, 1990, p. 234) cited in (McNicholas & Barrett, 2005, p. 400).
(v) the notion of praxis described by Paulo Freire which could be applied to two key
kaupapa Māori elements (i.e. the cultural and political). It is possible to identify two key
kaupapa Māori elements—a cultural element and a political (or maybe a political–cultural)
element. These are related, and both have a praxis, or an analysis and action aspect. The
cultural element involves the assertion or reinvigoration of cultural ideas in action such as
ideas of whanaungatanga, manaakitanga and reciprocity as social capital. The political
5

In a Māori cultural perception of reality, Māori communities never exist in isolation from the family identity
defined by our whakapapa (transl. genealogical descent) from Papatūānuku (transl. our Earth Mother), Ranginui
(transl. our Sky Father) and the children of Papatūānuku and Ranginui who are the kaitiaki (transl. guardians) of
the various domains (cf. ecosystems) of what western scientists call ‘the natural world’. At Te Toi Ōhanga, we
use the expression ‘whānau Māori ecosystem’ as a form of shorthand for this Māori family identity that
embraces what can be described in English as both human and ecosystem worlds (Marsden, 2003a). This same
whānau Māori ecosystem identity forms an organisational basis for the Māori cultural economy that existed in
the time of our ancestors (transl. tūpuna).
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element foregrounds economic power and historical analyses, and the related actions of
economic self-development. Both elements are crucial to the radical potential of kaupapa
Māori (Smith et al., 2012, p. 13).
To the above list of characteristics cited by our Māori pūkenga in the western academy, we
would add a focus of attention on ‘outcomes’ rather than outputs. This characteristic of
kaupapa Māori is closely related to the idea of ‘praxis’ (i.e. the need for real-world outcomes).
However, we think it is more than just a goal or aspiration of kaupapa Māori – it is a realworld ‘reflection’ of the essential nature of kawa, kaupapa and tikanga. For this reason, a
focus on ‘outcomes’ applies, irrespective of whether you are part of kaupapa Māori ‘theory’,
‘research’ or ‘creative activity’ orientation in the western academy, or working ‘on the
ground’ in a Māori community.
While the notion of ‘kaupapa Māori’ emerged in the western academy, the outputs-focused
orientation of this western scientific ‘institutional-cultural’ context is an unhelpful basis upon
which to understand the expression of kaupapa in a Māori community context.
Māori research priorities do not always coincide with mainstream priorities, and there
is the expectation that Māori research priorities should be homogeneous (Cunningham,
2000, p. 63).
Prior to the commercialisation of western science in New Zealand during the late 1980s,
‘theory’ was generally considered to be the primary ‘output’ of a university or research
institution. This orientation towards theory ‘creation’ and ‘publishing’ is still strongly
incentivised through New Zealand’s Performance Based Research Fund (PBRF) which rewards
individual scientists and their educational institutions for the creation of a diverse range of
outputs - and in particular, the publishing of papers in internationally peer-reviewed journals.
While this prioritisation of written knowledge ‘outputs’ plays a crucial role in a disciplinarybased model of knowledge development, it is neither possible, nor helpful to confine or
prioritise the expression of kaupapa Māori in this way.
The emergence of kaupapa Māori in the western academy has had to be responsive to and
respectful of this western sicentific, institutional-cultural priority and there are definite
benefits associated with this course of action. For example, most of the literature that forms
the basis of this ‘Māori cultural literature review’ on kaupapa Māori is a direct product of the
writing and publishing activities of Māori pūkenga in the western academy. As Graeme Smith
has argued, kaupapa Māori ‘theory’ has a place.
Kaupapa Māori theory makes space for Māori to legitimately conduct their own studies
of mātauranga Māori in their own terms and own ways. In this sense kaupapa Māori is
not a synonym for mātauranga Māori which some people (who have obviously not read
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the existing literature or attended the hui where this issue has been discussed) have
mistakenly asserted (Smith, 2003, p. 11) cited in (Royal, 2012, p. 33).
My contribution was to add the word ‘theory’ to kaupapa Māori. This was quite
deliberate. I worked on this in my PhD thesis. I debated with my supervisor, Roger Dale,
and with others about this use of ‘theory’. The phrase ‘kaupapa Māori theory’ was my
attempt not simply, but to try and capture the high knowledge status associated with
the word theory; it was a strategic move to open up a powerful space for Māori in the
academy. That has been a successful strategy; the space has largely been won. Kaupapa
Māori theory, as well as related terms such as ‘kaupapa Māori methodology’, are now
seen as legitimate phrases shaping forms of academic inquiry (Smith et al., 2012, p. 11).
By contrast to the western academy, the publishing of papers and research reports (i.e.
outputs) is not irrelevant to the expression of kawa, kaupapa and tikanga by Māori
communities (e.g. Cole et al., 2018), however, it is also not a central priority. Māori
communities are far more interested in and concerned about ‘real-world’ outcomes. This is
the way that the expression of kawa, kaupapa and tikanga have contributed to Māori
community knowledge development, wellbeing and survival for thousands of years. The
‘reclaiming’ of this holistic identity raises some interesting questions for the ‘reframing’ of
‘kaupapa Māori’ in a western scientific, institutional context.
2.1
More than just knowledge development
In kaupapa Māori, a deprioritisation of written knowledge outputs is self-evident from (i) the
diverse nature of kaupapa tuku iho (e.g. kotahitanga, ūkaipōtanga, wairuatanga,
manaakitanga, whakapapa, whānaungatanga, rangatiratanga etc), (ii) the whakapapa of
kaupapa Māori (i.e. the use of oral language by our tūpuna) and (iii) the fact that the
expression of kawa, kaupapa and tikanga produces more than just knowledge – as important
as this is. In a Māori community context, it would not be possible to constrain the expression
of kawa, kaupapa and tikanga to just pūkengatanga (i.e. scholarly activities including writing,
publishing and oratory contributions). It is much more likely that whānau and hapū will see
the need for creative activities involving all the holistic richness that different kaupapa can
provide (e.g. kotahitanga, ūkaipōtanga, wairuatanga, manaakitanga, whakapapa,
whānaungatanga, wairuatanga and rangatiratanga etc.).
A presumed focus of attention on theory (i.e. published papers and reports) in a Māori
community context is also problematic from a linguistic perspective. The English word
‘knowledge’ can be translated in at least 3 different ways into Māori (i.e. mātauranga,
mōhiotanga and māramātanga), (Irwin, 1994) and not all of these knowledge forms can easily
be translated into written expression. Likewise, as the late Rev. Māori Marsden so beautifully
explains, as Māori, we view the world simultaneously from 3 different reference points (i.e.
Te Kete Tua-uri, Te Kete Te Aronui and Te Kete Te Ao Tua Ātea). Not all of these perceptions
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of reality can easily be encoded in written ‘published’ form. Thus, any attempt to try and
confine the expression of kaupapa Māori to scholarly writing is unlikely to succeed. The
prioritisation of written outputs limits the transformative, self-determining, collective power
of kawa, kaupapa and tikanga as agents of whānau Māori ecosystem wellbeing and survival.
As noted in report 4 in this whakatupu Wahapu Ora series (Cole, 2019d), the policy arm of
central government responsible for science funding in New Zealand currently does not
recognise this important distinction in kaupapa Māori creative activities. Resistance to policy
change of this kind places ‘kaupapa Māori’ pūkenga at a significant disadvantage. Kaupapa
Māori creative activities need to be funded, permitted, celebrated and evaluated using
appropriate criteria.
2.2
The aims of kaupapa Māori creative activities
Because kaupapa tuku iho find expression as tikanga, this means that kaupapa Māori creative
activities can find expression in a wonderful diversity of outcomes of benefit to both Māori
and non-Māori communities (MORST, 2007). According to our Māori pūkenga within the
western academy, outcomes of particular importance to kaupapa Māori creative activities
include (i) transformative change (Durie, 2012; Pihama, 2011; G. Smith, Hoskins, & Jones,
2012), (ii) self-determination (Bishop, 1998; Pihama, 2011), (iii) collectivism (Bishop, 1998;
Pipi et al., 2004a) and (iv) Māori cultural survival (Mikaere, 2011; Pihama, 2001).
These aims are of particular importance to kaupapa Māori creative activities precisely
because the expression of kawa, kaupapa and tikanga (i) tranforms reality in ways that
enhance mana, mauri and ora, (ii) cannot do anything other than create behaviours and
futures that are distinctly Māori, (iii) will give expression in an inclusive, generous logic that
makes collective action possible and (iv) is an essential requisite for Māori cultural survival.
When it comes to ‘creative activity’ as a domain for the expression of kawa, kaupapa and
tikanga, there is a very real sense in which these 4 aims are all transformative.
There’re different ways in which transformation is an outcome of something. But a
transformative approach to theory and research goes all the way through the process.
The fact that we can define our own questions, the fact that we can assert our
aspirations and say this is what’s important to us, that’s already a transformation …
(Pihama, 2011, p. 54).
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3.
Reclaiming ‘kaupapa Māori’ in a Māori community context
The diversity of perspectives that exist on kaupapa Māori in academic literature are
associated with efforts to reclaim this part of our cultural identity and reframe it in a modernday context. This reclaiming process will take time and include exploring basic questions like
how we define our use of the expression ‘kaupapa Māori’ in a modern-day context. At
present, academic and Māori community conceptions of kaupapa Māori co-exist and as we
have attempted to show in this report series (Cole, 2019b, 2019c), both have a place as
contributions towards Māori cultural wellbeing and survival. However, when it comes to
engaging with hapū in creative activities, it is a Māori community conception of ‘kaupapa
Māori’ that is of primary concern.
… Māori communities are more likely to refer to “tikanga‟ Māori, rather than kaupapa
Māori, in terms of what is understood as a cultural foundation that is distinctly Māori
and driven from Māori worldviews and values. Tikanga Māori is nonetheless under
threat as the elder generations pass on. This is apparent not only in the loss of language
and observance of cultural practices, but also in the lack of those proficient in their
practice. Tikanga Māori and kaupapa Māori are instinctively about the very survival of
Māori as indigenous peoples (Mane, 2009, p. 2).
In a Māori community context, it is difficult to focus attention on ‘kaupapa’ in isolation from
kawa and tikanga (Royal, 2000). Tikanga are generally understood to be a ‘right way of doing
something’ (i.e. appropriate behaviour). An understanding of ‘right’ is obtained from kaupapa
that provide what might be translated into English as policies, principles or taonga6 that assist
in guiding, prioritising and informing the expression of individual behaviours (i.e. tikanga).
Kaupapa themselves are derived from kawa (Ngai Tūhoe & Kruger, 2017) - what might be
referred to (in English) as customs, rituals or ceremonies that are a source of core principles
and identities. (Royal, 2000, 2012).
As a writing convention, we try to avoid making reference to ‘kaupapa’ in isolation, and
instead preference the use of the more inclusive expression ‘kawa, kaupapa and tikanga’ to
acknowledge the inextricably connected nature of these taonga tuku iho. It has been our
consistent experience that in a Māori community context, reference made to ‘kawa, kaupapa
and tikanga’ is unambiguously understood at a local level. Also, from our perspective as Māori
pūkenga, because this expression is inclusive, it can easily embrace both scholarly and Māori
community perceptions. Thus, we increasingly find ourselves using it as an alternative for
‘kaupapa Māori’.

6

In this report series we preference the use of the Māori word ‘taonga’ as a replacement for the English word
‘value’. This preference reflects the kōrero of the late Rev. Māori Marsden recorded in the compilation of his
writing titled ‘The Woven Universe’. In particular, Māori Marsden states that there is no ‘direct’ translation into
Māori for the English word ‘value’ that effectively communicates shared meaning of this non-Māori concept.
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3.1
The origins of kaupapa Māori
Given that kaupapa ‘Māori’ focuses attention on the ‘natural’ or ‘ordinary’ behaviour of those
of ethnic or indigenous origin known as Māori, then use of the expression ‘kaupapa Māori’ as a label for Māori knowledge development implies that the daily expression of kawa,
kaupapa and tikanga by Māori communities is in some way linked with the co-creation of
Māori knowledge. This is an important point, in the time of our tūpuna, the emergence and
growth of mātauranga, māramatanga and mōhiotanga (Irwin, 1984a, 1984b) was a ‘natural’
part of everyday life that revolved around the daily expression of kawa, kaupapa and tikanga.
In other words, knowledge creation was ‘embedded’ in the daily communal activities of what
we elsewhere describe as whānau Māori ecosystems7 (Cole & Cole, 2018a, 2018b, 2018c).
As an aspect of Māori philosophy, values and practices, whānau is central to kaupapa
Māori research, which is derived from different epistemological and metaphysical
foundations (McNicholas & Barrett, 2005, p. 401).
In this whānau Māori (i.e. ordinary) context, the process of Māori knowledge development,
what we today call ‘kaupapa Māori’ was not an elaboration, expression or critique of existing
western scientific method or knowledge. The knowledge development activities of our
tūpuna have … distinct epistemological and metaphysical foundations, which date back to the
beginning of time and the creation of the universe (Mahuika, 2008, p. 2).
3.2
The need to reclaim, reframe and reinstate
While a distinctly Māori cultural approach to knowledge development is protected under the
general provisions of Te Tiriti o Waitangi (Bishop, 1998, p. 202), it must find expression today
in a world that is very different to the world of our tūpuna – prior to the arrival of those whom
they called ‘Tauiwi’ (Cole & Cole, 2018c). Thus, the emergence of what we today call ‘kaupapa
Māori’ can be thought of as an attempt to (i) reclaim the kawa, kaupapa, tikanga and atua
experiences of our tūpuna, (ii) reframe these experiences in a modern-day, mixed market
economic, western scientific context so as to (iii) reinstate the full expression of ‘whānau
Māori6’ identity (Pihama, 2011, p. 50), as a contribution towards Māori cultural wellbeing and
cultural survival. While we all may have slightly differing perceptions of what we think
kaupapa Māori is, it is our experience that Māori pūkenga are closely unified on the
‘reclaiming, reframing and reinstating’ goals that we are seeking to achieve. For this reason,

7

In a Māori cultural perception of reality, Māori communities never exist in isolation from the family identity
defined by our whakapapa (transl. genealogical descent) from Papatūānuku (transl. our Earth Mother), Ranginui
(transl. our Sky Father) and the children of Papatūānuku and Ranginui who are the kaitiaki (transl. guardians) of
the various domains (cf. ecosystems) of what western scientists call ‘the natural world’. At Te Toi Ōhanga, we
use the expression ‘whānau Māori ecosystem’ as a form of shorthand for this Māori family identity that
embraces what can be described in English as both human and ecosystem worlds (Marsden, 2003a). This same
whānau Māori ecosystem identity forms an organisational basis for the Māori cultural economy that existed in
the time of our ancestors (transl. tūpuna).
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we see the co-existence of differing Māori academic and community perceptions of ‘kaupapa
Māori’ as ordinary (i.e. Māori) and necessary as a contribution to Māori cultural wellbeing and
survival.
Furthermore, it seems entirely appropriate that the contemporary emergence of ‘kaupapa
Māori’ occurred in the context of reclaiming (Walker et al., 2006, p. 332) Māori languagebased approaches to education (Jackson, 2015, p. 258). Another key driver of this ‘kaupapa
Māori’ reclaiming, reframing and re-instating process; one that Graeme Smith has cautioned
us not to forget or neglect, has involved our engagement with the emerging critique of
positivist science by feminist and critical theorists (Smith, 1999a, p. 163).
Graham Smith’s original and excellent work on kaupapa Māori theory emerged from a
desire to describe what was happening in movements such as Te Kohanga Reo and Kura
Kaupapa Māori, in a discipline (education) that has been heavily influenced by critical
theory and socialist writers (Eketone, 2008, p. 6).
We have a lot of Māori who dismiss critical theory, who say “that is Pākehā theory”. But
critical theory, with its joining of transformative practice and structural analysis, is an
essential part. The strong kernel of the original critical theory argument about action
and reflection is eroded by people making pronouncements using kaupapa Māori in an
ill-informed way. They do not know the language of structuralism (Smith et al., 2012, p.
11).
3.3
The role of critical theory in kaupapa Māori
The use critical theory for reclaiming, reframing and re-instating is, as Eketone (2005, p. 5)
has suggested, a consequence of the “colonial construction of the world and its imposition
through the colonisation process”. A wide reading of published kaupapa Māori literature
suggests that we have indeed adopted somewhat of a ‘siege mentality’ and feel compelled to
defend our cultural heritage and identity (Mikaere, 2011, p. 37). This observation draws
attention to an important point. While it is important “not to forget, or neglect the emerging
critique of positivist science by feminist and critical theorists (Smith, 1999a, p. 163)” it is also
important not to forget that it is a ‘self-determined’, ‘transformative’ future that we are
ultimately seeking to achieve. Thus, while kaupapa Māori currently presupposes positions that
are committed to a critical analysis of the existing unequal power relations within our society
(Bishop, 1998, p. 201), we also need to remember …
… that kaupapa Māori research was developed, in the first instance, as an attempt to
“retrieve some space” within an arena which, until that time, had been completely
dominated by western research practices. It was essentially reactive, as it had to be, but
I doubt that its architects intended locking us into response mode indefinitely. Such an
approach would have the effect of limiting our horizons, rather than expanding them.
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Our long-term survival will not be ensured by restricting ourselves in this manner
(Mikaere, 2011, p. 31).
The task before us is no longer just a problem of ensuring adequate ‘Treaty’ protection to the
remarkable knowledge development traditions of our tūpuna. We are now faced with a
substantial task of reclaiming, reframing and re-instating that is going to take time,
determination, adequate resourcing and innovation. Despite what we have thus far achieved
over the last 30 years, as Durie (2012, p. 23) has noted, most of the Māori population still
don’t have access to kaupapa Māori education, healthcare services or language training. As
noted in report 2 in this series (Cole, 2019b), less than 2 percent of the usually resident Māori
population (Census 2013) have a postgraduate educational qualification.
This statistical perspective is important for a couple of reasons. First, the important ‘critical
theory’ dimension of kaupapa Māori is currently being represented in the western academy
by a very small portion of the total (usually resident) Māori population (i.e. < 2 percent).
Second, this small percentage of representation suggests that it is important not to
presuppose the academic relevance of a ‘critical theory-based prescription’ of kaupapa Māori
to the other 98 percent of the (usually resident) Māori population. As noted earlier, kaupapa
Māori has distinct epistemological and metaphysical foundations, which date back to the
beginning of time and the creation of the universe (Mahuika, 2008, p. 2). There is thus a
whānau and hapū expression of kaupapa Māori that is also crucially important in efforts to
achieve the goals of Māori cultural knowledge development, wellbeing and survival (Cole,
2017, 2019c). This Māori community reality does not diminish the importance of a critical
theory contribution in the slightest. Indeed, a critical theory contribution is now urgently
needed to challenge and change government policy and legislative perceptions on the crucial
role that Māori community knowledge development plays in Māori cultural wellbeing and
survival (Cole, 2019c). Critical theory is a crucial part of the reframing of the knowledge
development traditions of our tūpuna.
As noted in reports 2, (Cole, 2019b) and 4 (Cole, 2019d) in this series, this vitally important
contribution to kaupapa Māori that needs to be made by whānau and hapū is currently
neither recognised or supported (financially) by government. Government policy on Māori
knowledge development contributions still seems to be underpinned by quite explicit policy
that promotes western science as being ‘superior’ to mātauranga Māori (e.g. MORST, 2007).
As Cole (2017b) has shown, thinking of this kind is difficult to academically defend.
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4.
Reframing kaupapa Māori in a western academic context
One of the core challenges associated with attempts to reframe the Māori community
expression of ‘kawa, kaupapa and tikanga’ in the western academy as ‘kaupapa Māori’ - is
associated with language. For this reason, the relevance of the western scientific notion of
‘methodology’ to kaupapa Māori creative activities is probably a question of importance to
Māori pūkenga within the western academy, rather than Māori communities.
Kaupapa Māori theory, as well as related terms such as ‘kaupapa Māori methodology’,
are now seen as legitimate phrases shaping forms of academic inquiry (Smith et al.,
2012, p. 11).
When seeking to explain the nature of the relationship between kaupapa Māori and western
science (Figure 4), it is helpful to keep in mind that western scientific ‘methodology’ is a
simplified and abstracted derivative of culturally-mediated, human meaning-making systems
(i.e. worldviews). We develop this ‘derivative’ kōrero later in this written synthesis. In the
meantime, an important implication of this kōrero is that the methodological,
epistemological, philosophical, ontological, and metaphysical characteristics of western
science exist in a more complete (cf. holistic) state in our own (tūpuna) Māori, culturallymediated, meaning-making systems. Given this fact, it is helpful and important to be clear
about why there is a need to explain kaupapa Māori using the language of western science.
As Māori pūkenga, it may be politically expedient, but not necessarily culturally helpful to use
western science as a role model for what kaupapa Māori creative activity is or might become.
We should not feel hurried or pressured to explain kaupapa Māori in terms of the current
ontology of western science. As Cunningham (2000, p. 63) and McNicholas & Barrett (2005,
p. 399) have noted:
Māori specific methodologies are still in the formative stage and to the wider audience,
need to be validated … (Cunningham, 2000, p. 63).
The development of Māori methodologies is at the embryonic stage. It is a fledgling
approach to research that is being attempted within a comparatively small community
of Māori researchers from a minority culture (Smith, 1999b) cited in (McNicholas &
Barrett, 2005, p. 399).
Inevitably, considering the oppressive contexts within which kaupapa Māori research
has been designed and practiced, and given the fact that the very notion of research is
hemmed in by western definitions and standards, kaupapa Māori researchers continue
to face numerous challenges (Mikaere, 2011, p. 30).
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4.1
A possible place for the language of western science
Just what the reframing of the Māori community practice of expressing ‘kawa, kaupapa and
tikanga’ will become, and just how we will explain this to non-Māori scholars in the western
academy is a very interesting question. In report 3 of this Whakatupu Wahapū Ora series
(Cole, 2019c), we attempted to visually depict what we called ‘the landscape of Māori
knowledge development’. While this is already a quite complex conceptual and visual model,
we are quick to acknowledge that it is still only a first step – an incomplete perception of this
reality. The Māori cultural literature review outlined in report 5 (Cole, 2019e) adds further
complexion to our visual depiction of a contemporary landscape of Māori knowledge
development. However, while visual models and written literature reviews are important,
they are limited in their ability to capture the perceptual complexity of all that is involved in
modern Māori knowledge development.
Questions of what kaupapa Māori is and what it might become require more urgent attention
when we are involved in the mixed modal use of western science and kaupapa Māori that is
commonly associated with cross-cultural, collaborative activities (Cunningham, 2000). In this
domain of knowledge development, a lack of ‘linguistic’ clarity can cause ambiguity and
confusion that results in culturally unsafe practice.
Kaupapa Māori and community-based research approaches (Strand, Marullo, Cutforth,
Stoecker, & Donohue, 2003), share commonalities in that both work towards gaining
positive benefits for their communities. This means that the two approaches are
frequently fused. However, kaupapa Māori research is specific to approaches that are
not only by, for, and with Māori; they are also developed from Māori worldviews, values
and cultural norms (Mane, 2009, p. 5).
A Māori analysis is not inherently better than a mainstream method – it is simply more
appropriately employed - but it can produce very different results, based as it is on
different values and philosophies (Cunningham, 2000, p. 66).
4.2
The relevance of an axiomatic methodology
Finally, it is interesting to note that the kōrero that has emerged in the current published
literature by Māori pūkenga has not focused on any attempts to articulate a definitive
‘axiomatic’ methodology for kaupapa Māori creative activities. This fact points to yet another
level of awkwardness in finding a suitable Te Reo Māori ‘fit’ for the English word
‘methodology’ in the domain of kaupapa Māori. Instead of attempting to pin down a definitive
axiomatic methodology, Māori pūkenga have been far more interested in the identification
of what might be referred to as ‘frameworks’ of guiding kawa, kaupapa and tikanga that can
be used as a basis for creative activities in differing problem contexts. Given this approach, it
seems likely that kaupapa Māori sits in closer ‘methodological’ proximity to strong
transdisciplinarity (Cole, 2017; Nicolescu, 2005). This observation has important implications
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for the development of kaupapa Māori in the western academy that we explore later in this
synthesis.
Emerging kaupapa Māori frameworks provide a taonga8 - based approach to knowledge
development as one of many outcomes associated with the expression of kawa, kaupapa and
tikanga (Marsden, 2003b).
The researcher has also generalised the use of this framework (and taught it to students)
as an evaluation tool. It is a straightforward and practical way to check if a programme,
research method, policy, or institutional arrangement is useful to Māori (Walker et al.,
2006, pp. 339–340).
Smith (1977) highlights six intervention elements that are an integral part of kaupapa
Māori and that are evident in kaupapa Māori sites: tino rangatiratanga (the selfdetermination principle), taonga tuku iho (the cultural aspirations principle), ako Māori
(the culturally preferred pedagogy principle), kia piki ake i ngā raruraru o te kainga (the
socioeconomic mediation principle) and kaupapa (the collective philosophy principle),
(Pihama, Cram, & Walker, 2002, p. 34).
Bishop’s (1996a, p. 22) kaupapa Māori principles of initiation, benefits, representation,
legitimation, and accountability were used (Walker, 2002). These principles and the
subsequent questions generated provided a framework for researching within a Māori
context.
Linda Smith (1999a, p. 120) lists seven Kaupapa Māori practices that guide Māori
researchers: aroha ki te tangata (a respect for people); kanohi kitea (the seen face; that
is, present yourself to people face to face); titiro, whakarongo ... kōrero (look, listen ...
speak); manaaki ki te tangata (share and host people, be generous); kia tupato (be
cautious); kaua e takahia te mana o te tangata (do not trample over the mana of the
people); kaua e mahaki (do not flaunt your knowledge), (Pipi et al., 2004b, p. 144).
Without trying to control the definition of Kaupapa Māori principles too tightly, key
concepts have been compared and contrasted, with commonalities grouped under the
following five principles: (A) Control principle (Māori control/ownership), (B) Challenge
principle (analysis and mediation of power relationships), (C) Culture principle (Māori as
normative including the survival and revival of Māori language and culture), (D)
8

In this report series we preference the use of the Māori word ‘taonga’ as a replacement for the English word
‘value’. This preference reflects the kōrero of the late Rev. Māori Marsden recorded in the compilation of his
writing titled ‘The Woven Universe’. In particular, Māori Marsden states that there is no ‘direct’ translation into
Māori for the English word ‘value’ that effectively communicates shared meaning of this non-Māori concept.
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Connection principle (relationship-based knowledge sharing and generation
whānau/hapū/ iwi etc., plus creation of new knowledge through local and international
relationships), (E) Change principle (transformative for Māori). A sixth principle emerged
from theorists who focus on principles of practice in research and evaluation. This is the
Credibility principle (highest quality standards for Māori) (Kerr, 2012, p. 12).
There are four tests that I think should be applied for a practice to be called an effective
Kaupapa Māori-informed strategy. The first is the praxis test: Are both practical and
theoretical elements present? Second, the positionality test: What is the record of the
researcher/commentator that lends legitimacy to their work in this area? Third, the
criticality test: Does the commentary or analysis adequately take account of culturalist
and structuralist aspirations and political analysis? And fourth, the transformability test:
What positively changes for Māori as a result of your engagement or your application
of Kaupapa Māori (Smith et al., 2012, p. 20)?
Some of the frameworks being developed by our Māori pūkenga also focus attention on the
extension of kaupapa Māori into the domain of our Treaty relationship in a way that involves
the adoption of western scientific methods.
In determining and designing frameworks for indigenous research, kaupapa Māori
theory and CDA offer useful ways for operationalizing the research process and provide
rich analytical tools. Each of these frameworks is dually a theoretical and a
methodological tool for analysis and research and is connected through critical theory,
tino rangatiratanga, social change and a need for research that is transdisciplinary.
Importantly, each methodology can be utilized within the broader indigenous research
agenda to create transformation and social change for indigenous communities
(Jackson, 2015, p. 264).
The ‘4 Ps’ is one such framework, which is based on the principles of the relationships
that are inherent within the Treaty of Waitangi, along with the concept of power that
influences the researcher when working with those from a vulnerable population ....
Undertaking a continual process of self-reflection enables the identification of the
researcher’s worldviews, epistemologies, and the power (among other things) that may
adversely impact upon the research process. It also enables the researcher insight into
how such power may influence the partnership relationships established, the willingness
to involve participants by enabling them to participate in various aspects of the research,
and the ability to protect their cultural values and beliefs (Wilson & Neville, 2009, p. 73).
Writers on the issue discuss interface as preferable to integration. Moewaka Barnes
(2006) asserts that in contrast to integration, interface enables scientific and indigenous
methodologies to maintain their integrity, thus reducing the likelihood that one is
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assimilated or subsumed by the other. She notes the usefulness of this for “non-Māori
researchers seeking ways of working that are more consistent with the Treaty of
Waitangi and Māori who are not scientists forming more equitable research
relationships”, but that this would not constitute Māori research development entirely
(Ahuriri-Driscoll et al., 2007, pp. 62–64).
4.3
A culturally mediated perspective on knowledge development
The reframing of Māori knowledge development (i.e. kaupapa Māori) in the western academy
is a crucial contribution to Māori cultural wellbeing and survival. While this project does not
need to be justified or positioned in relation to the perceived merits of western science, total
isolation from western science is equally unrealistic (Cole & Cole, 2018c). This may well be
one of those situations in which we need a dual theory of logic (Nicolescu, 2005) that
transcends the limitations of purely exclusive thinking and behaviour.
Bishop (1996b) supports the involvement of non-Māori people in Māori research for two
reasons. Firstly, he is appreciative of the highly skilled, professionally trained non-Māori
who are becoming bicultural and are willing to work in Māori-controlled contexts. These
researchers are committed to the betterment of Māori people and present their work as
koha (gift) for Māori people. Secondly, Bishop argues that for non-Māori people to
“leave it all to Māori people is to abrogate their responsibilities as Treaty partners”
(Bishop, 1996b, p. 18) cited in (McNicholas & Barrett, 2005, p. 400).
Walker (1990) has similarly argued that as a minority, Māori “cannot achieve justice or
resolve their grievances without Pākehā support. For this reason, Pākehā are as much a
part of the process of social transformation in the post-colonial era as radical and
activist Māori” (Walker, 1990, p. 234) cited in (McNicholas & Barrett, 2005, p. 400).
There are situations in which we need to participate in cross-cultural conversations aimed at
growing collective understanding that avoids ‘ambiguity’. There seems to be no reason why
this cannot be done by comparing and contrasting our approaches to knowledge
development with those of other cultural entities, including western science. Cross-cultural
sharing of this kind that is grounded in deep respect for linguistic and worldview differences
contributes towards other important outcomes in a New Zealand context. In particular, it is
helpful to be able to explain to government policy-makers and legislators that a Māori cultural
approach to knowledge development is (i) essentially different to western science and (ii) thus
needs to be adequately resourced and supported as a contribution towards Māori cultural
wellbeing and survival. It is to a more detailed exploration of these similarities and differences
that we now turn in section 5 of this synthesis report.
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5.
Kaupapa Māori in the western academy: similarities and differences
A very real achievement for indigenous peoples over the last 3 decades has been to awaken
to the realisation that the former ‘authoritative voice’ (Bishop, 1998, p. 200) responsible for
undervaluing, belittling, over-simplifying and commodifying ‘Māori knowledge … learning
practices and processes’ (Bishop, 1998, p. 199) drew its legitimacy from ‘axiomatic’ (western
scientific) methodological assumptions based on an assumed ‘universal’ relevance of
‘exclusive logic’. Thanks to the critical theory contributions of transdisciplinary scholars (MaxNeef, 2005; Nicolescu, 1996, 2000, 2002, 2005, 2008) it is now evident that ‘exclusive logic’ is
not the only theory of logic that can be employed as a basis for knowledge development. As
Cole (2017) has shown, the expression of kawa, kaupapa and tikanga draws on different types
of logic and in particular, an inclusive logic (Ballard, 2013; Berryman, Ford, Nevin, & Soohoo,
2015). This discovery does not imply that a western scientific focus on ‘exclusive logic’ as a
basis for analysis is somehow wrong. However, as Māori pūkenga, we would now argue that
it is incomplete. Exclusive logic is an abstracted derivative of the wonderfully holistic logics
associated with a Māori worldview.
5.1
Why our tūpuna favoured ‘inclusive’ logic
Inclusive logic plays a crucial role in synthesis – the basis of a holistic perception of reality.
While exclusive logic has made possible the disaggregation of a western scientific perception
of reality into some 8,000–10,000 disciplinary parts, this intellectual abstraction of reality has
been a disaster for the equally important (western scientific) goal of the unification of
knowledge (Max-Neef, 2005; Nicolescu, 2000). Exclusive logic works against the unification of
knowledge simply because it is by nature ‘intolerant of inclusion’. This ‘intolerance for
inclusion’ is precisely why western science is deemed as ‘superior’ to indigenous modalities
of knowledge development (e.g. MORST, 2007). Exclusive logic requires classification based
on either ‘inferior’ or ‘superior’ categories in which there is no ‘included’ middle (i.e. both
inferior and superior at the same time). By contrast, ‘inclusive logic’ suggests that both
western and indigenous approaches to knowledge development are parts of a culturally
mediated, and much greater global-human-perception of reality. For this reason, it is
unhelpful to think of one as being ‘superior’ to others that are ‘inferior’. According to inclusive
logic, all culturally-mediated approaches to knowledge development play a crucial role in a
human perceptual approach to reality (Nicolescu, 2005).
It has taken western scientists time to come to terms with the fact that knowledge
development is culturally-mediated (Cole, 2017). To say that western science is the only, or
the most superior approach to knowledge development, is to deny the legitimacy and validity
of the other 6,899 linguistic, culturally-mediated approaches to knowledge development that
still exist in the world today (Cole, 2017; Romaine, 2015). The need for a ‘dual theory of logic9’
in western science (Max-Neef, 2005; Nicolescu, 2000) has assisted in a ‘long-overdue’ re-

9

Includes and recognises the importance of both exclusive and inclusive logics
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evaluation of the role of disciplinary-based experimental science in human-ecosystem
wellbeing and survival.
5.2
Is there a role for method in kaupapa Māori
In moving from a methodology of knowledge development based pre-dominatly on exclusive
logic (i.e. western science) to an approach to knowledge development based predominently
on inclusive logic (i.e. kaupapa Māori), there is a shift in the role of ‘method’ as a means of
knowledge development.
As noted by Walker et al., (2006, p. 335), kaupapa Māori is not based on a prescriptive method
“… one of the idiosyncrasies of kaupapa Māori research is that writers do not tell you how to
do kaupapa Māori research.” A key reason for this hesitancy is that the expression of kawa,
kaupapa and tikanga is a taonga-based approach to knowledge development and not a
‘method-based’ approach (i.e. as employed in western science). For this reason, kaupapa
Māori theorists have
… ordered their articulation of kaupapa Māori theory in relation to key principles,
concepts or elements, thereby avoiding a kaupapa Māori checklist or recipe that would
be antithetical to the fundamentals of kaupapa Māori theory (IRI, 2000) cited in Kerr
(2012, p. 7).
Deductive scientific method is based a step-wise, experimental (i.e. hypothesis testing)
approach to knowledge development that can be applied irrespective of context. By
comparison, the expression of kawa, kaupapa and tikanga provides a basis for Māori
knowledge development that is context-dependent. Whānau, hapū and iwi alone have the
authority to determine just how their kawa, kaupapa and tikanga will be expressed. While
similarities clearly exist, Māori communities are essentially heterogeneous (Cunningham,
2000, p. 66) when it comes to the expression of kawa, kaupapa and tikanga. This type of
heterogeneous cultural context is not ideally suited to the use of a prescriptive, axiomatic,
generalised methodology of knowledge development.
… in different contexts kaupapa Māori has got a different meaning. This wide range of
meanings is good and bad. It is good because it's an umbrella term that, at its simplest,
means the Māori way of doing things. It is not so good when it comes to trying to identify
what are the core components of it as it applies to a particular area (Durie, 2012, p. 22).
The distinction between the use of a ‘method-based’ and ‘taonga-based’ approach to
knowledge development (ref. Figure 2) has been partly reframed by the extension of kaupapa
Māori into a disciplinary space where it was broadened by feminist critique, structuralism,
constructivism and critical theory. Today, kaupapa Māori finds expression in both (i) the
taonga-based (i.e. kawa, kaupapa and tikanga) creative activities of Māori communities and
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(ii) the methodological (i.e. method-based) approaches to Māori knowledge development of
Māori pūkenga within the western academy. In addition, while kaupapa Māori within the
western academy appears to be tightly linked to critical theory, there is a second thread of
kaupapa Māori practice supported by an entirely different theoretical perspective (Eketone,
2008, p. 4).” This additional theoretical perspective also resides within the western academy
where it provides a constructivist alternative, to the somewhat universalist critical theory
perspective.
Ideas that challenge universalism are collectively referred to as relativism, but debate
between the two perspectives is ongoing, to a greater or lesser degree in every field or
discipline. Relativism is vigorously opposed in science on the grounds that scientific laws
apply throughout the universe: universalism is a key criterion for science knowledge
(Kovel, 1996) cited in (Stewart, 2012, p. 53).
A feature in a number of the writers on kaupapa Māori theory is how they align it to
critical theory and yet also use constructivist approaches to define it (Eketone, 2008, p.
5).
These theoretical orientations do not in any way diminish the mana of kaupapa Māori, for as
Mane (Mane, 2009, p. 6) has suggested,
… kaupapa Māori aims to strengthen and progress Māori living as distinct indigenous
identities. The approach has the flexibility to align with other research approaches that
hold related visions, goals and outcomes. However, as pointed out by Eketone (2008),
kaupapa Māori should not be reliant on other research approaches in order to attain
acceptance and validation (Mane, 2009, p. 6).
Figure 2 provides a visual depiction of the contemporary emergence of kaupapa Māori in
relation to its (i) methodological expression in the western academy as an approach to the
creation of critical, structuralist and constructivist kaupapa Māori theory and (ii) the
expression of kaupapa Māori by Māori communities as a taonga-based approach to Māori
cultural wellbeing and survival10. The emergence of kaupapa Māori ‘theory’ in the western
academy is a contribution that tends to build on a mixed modal methodology that includes
the analytical tradition of western science (Figure 2, top).
Kaupapa Māori does include good practice, for example, that you don't do any research
that doesn't benefit people. But that is just good practice; it is simply good research. I
have supervised students who would describe their work as a kaupapa Māori approach.
They tend to have a little bit on kaupapa Māori at the front, which is much more related

10

It is assumed that the pursuit of these goals included knowledge co-creation
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to ethical issues, but most of it is straightforward research from a critical perspective, or
some other fairly conventional way of doing research. So, what is missing is the research
paradigm that is drawn from mātauranga Māori (Durie, 2012, p. 24).
By contrast, the expression of kawa, kaupapa and tikanga by whānau and hapū is a taongabased approach to Māori cultural wellbeing and survival that builds on what Cole (2017a)
referred to as a ‘value-based pathway’ to ‘whānau Māori ecosystem’ wellbeing and survival,
one that includes a contribution to knowledge co-creation. Thus, kaupapa Maori is expressed
today as both a methodological (i.e. method-based) and indigenous (i.e. taonga-based)
approach to knowledge development.

Figure 2
A holistic perception of kaupapa Māori including (i) its expression in the
western academy as a contribution to critical, structuralist and constructivist kaupapa Māori
‘theory’ and (ii) its expression as kawa, kaupapa and tikanga by whānau and hapū. The
western scientific elaboration of analytical and synthesis knowledge traditions is fully depicted
in Figure 5 (Adapted from Cole 2017).
The geographical isolation created by locating the development of kaupapa Māori ‘theory’,
‘research’ and ‘praxis’ in the western academy and the expression of kawa, kaupapa and
tikanga in Māori communities is not ideal. A reading of written published literature by Māori
pūkenga in the western academy reveals that the goal of overcoming this geographical
isolation is a central and ongoing challenge for their kaupapa Māori creative activities.
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We would argue that the major issue both positivist and critical researchers need to
address in their relationships with Māori (and other indigenous and marginalised groups
generally) are their cultural aspirations for power and control over the research process,
which may require a rethinking of their position as a researcher. We also suggest that
as researchers we need to be more than critical theorists in our ivory towers (Smith,
1997), but rather learn with and from those communities that we put under the
microscope. Merely making the marginalised more visible will not necessarily bring
about their transformation, unless they have the ability to change (McNicholas &
Barrett, 2005, p. 411).
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6.
Reconnecting knowledge development with culture
A culturally-mediated approach to creative activity gives expression to worldview as a
‘culturally-created’ implicit source of assumptions and beliefs about the nature of reality.
What we today call ‘western-science’ (Bishop, 1998, p. 202) was an attempt to create a
system of knowledge development based on an explicit set of irreducible11, axioms (i.e. selfevident truths) about the nature of reality that could underpin a method-based approach to
knowledge development only. Western scientific method is a logical consequence of its
axiomatic foundations, articulated initially by Galileo Galilei at the time of the so-called
‘western scientific revolution’.
1. There are universal laws, of a mathematical character.
2. These laws can be discovered by scientific experiment.
3. Such experiments can be perfectly replicated (Galilei & Salusbury, 1955)12
An attempt to simplify human beliefs and assumptions about the nature of reality (i.e.
worldview) into 3 irreducible, self-evident statements (cf. axioms) was an act of defiance
towards, and liberation from, an established orthodoxy. To understand western science, it is
important to understand this historical context in which it emerged.
Modern science was born through a violent break with the ancient vision of the world.
It was founded on the idea — surprising and revolutionary for that era — of a total
separation between the knowing subject and reality, which was assumed to be
completely independent from the subject who observed it. This break allowed science to
develop independently of theology, philosophy and culture13. It was a positive act of
freedom. But today, the extreme consequences of this break, incarnated by the ideology
of scientism, become a potential danger of self-destruction of our species (Nicolescu,
2000, p. 3).
To grasp the full significance of this statement it is necessary to focus attention on one
sentence in particular … This break allowed science to develop independently of theology,
philosophy and culture (Nicolescu, 2000, p. 3). In other words, western scientific method was
an attempt to create a means of knowledge development that was independent of culture. In
order to become, independent of culture, western scientists had to create a framework for
interacting with and exploring reality that was distinctly different, and as such, beyond the

11

Cannot be further simplified.
Cited in Nicolescu, B. (2000) Transdisciplinarity and complexity. Paris, CIRET.
13
Nicolescu uses the word ‘culture’ as an anachronism. According to Newbigin, L. (1995). Proper confidence,
faith, doubt & certainty in Christian discipleship. Michigan, William B. Eerdmans Publishing Company, the English
word ‘culture’, as used to define a distinct ethnic group of people is a loan word derived from the German ‘kultur’
that become increasingly popular in the English language from the 1950s onwards. It is more likely that the
‘ethnic’ meaning of the modern word ‘culture’ would have been conveyed, in the time of Galileo Galilei (1564–
1642) with the use of the English word ‘race’ that is itself a loan word from the Italian ‘razza’.
12
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authority of the “ancient vision of the world” established by “theology, philosophy and culture
(Nicolescu, 2000, p. 3)”. A problem to be solved in creating this ‘violent separation’ was that
a human perceptual and sensory approach to reality was mediated by the ‘human mind’ and
its implicit worldview, meaning-making system. This fact implied the existence of very real
biophysical and physiological limitations on just what could be achieved in terms of creating
an explicit intellectual framework for approaching reality “independently of theology,
philosophy and culture (Nicolescu, 2000, p. 3)”.
This is an important point. Western science is not a replacement or alternative for culture, it
is a simplification and abstraction of the complex human ‘meaning-making’ system (Demerath
et al., 2002; Głaz, Danaher, & Łozowski, 2013; Park, De Luca Picione, & Francesca Freda, 2017;
Sire, 2010, 2015; Underhill, 2009) that is today recognised as a distinguishing characteristic of
‘culture’. Western science is based on a highly abstracted and irreducible set of explicit
‘worldview’ assumptions (i.e. 3 axioms) that were encoded in a symbollic language (i.e.
mathematics) and expressed in a new model of human interaction with reality (i.e.
experimental method) that assumed a complete separation of scientific ‘subject’ and ‘object’,
(Figure 3). This brief historical characterisation of western science does not dinimish in the
slightest, the stunning and remarkable achievements it is responsible for in its relatively short
history as an approach to knowledge development. However, it is now clearly evident that
there are limitations on just what western science is capable of achieving.

Figure 3
A visual representation of the axiomatic, linguistic and theoretical foundations
of western scientific method.
The prescription of western scientific method depicted in Figure 3 is not somehow wrong.
However, it is an incomplete worldview, linguistic and methodological foundation on which
to base the wellbeing and survival of ecosystems and human communities. It is incomplete,
precisely because it is an abstraction – a simplification of what is in reality, a highly complex,
human-ecosystem-cultural, meaning-making system. The history surrounding the ‘violent
break’ between science and theology, philosophy and culture (Nicolescu, 2000, p. 3) is
essential as a basis for understanding the true transformative, self-determining and collective
power of the expression of kawa, kaupapa and tikanga by Māori communities.
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6.1
A remarkable achievement
In the time of our tūpuna, the emergence and growth of mātauranga, māramatanga and
mōhiotanga (Irwin, 1984a, 1984b) was a ‘natural’ part of everyday life that revolved around
the daily expression of kawa, kaupapa and tikanga. In other words, knowledge creation was
embedded in the daily communal activities of whānau Māori ecosystems and this included
the creative activities of whare wānanga. Kawa, kaupapa and tikanga were developed and
refined by our tūpuna over thousands of years on whānau Māori (island) ecosystems that
were isolated in terms of contact with the evolution of knowledge traditions in the northern
hemisphere.
Kawa, kaupapa and tikanga embody the fullness of our three worldview (Marsden, 2003a)
and when faithfully applied, they supported the wellbeing and survival of the family of
Papatūānuku and Ranginui on these whānau Māori (island) ecosystems for somewhere
between 800–1,000 years and possibly longer. As such, this Māori cultural ‘meaning-making’
system that we have characterised, in recent times as ‘kaupapa Māori’ is a time-tested,
taonga-based framework that sustained whānau Māori ecosystem wellbeing and survival.
Based on a constructivist approach to knowledge, it follows that Māori, and indeed Iwi,
will have also constructed their own reality based on their own worldview and values,
adapting to change as those changes were considered useful and could be incorporated
into that worldview. Marsden calls this ’Māoritanga’, “the corporate view that Māori
hold about ultimate reality and meaning” (Marsden, 2003, p. 3). He writes of the Māori
worldview as being built on an understanding of a material world and a spiritual world
that interconnects, where “the cultural milieu is rooted both in the temporal world and
the transcendent world” (Marsden, 2003, pp. 22–23), that is, where concepts such as
mana and tapu intersect both dimensions … (Eketone, 2008, pp. 4–5).
What is evident though is that within Te Reo Māori there exists ways of explaining the
world that are distinctly Māori. There are also clues to how our tūpuna might have
thought about the world and their relationship within it. Those ways of thinking are
encompassed within Tikanga Māori (Pihama, 2001a, p. 117).
Drawing on this literature, we have argued that kaupapa Māori is both a set of
philosophical beliefs and a set of social practices (tikanga). These are founded on the
collective (whānaungatanga) interdependence between and among humankind
(kotahitanga), a sacred relationship to the ‘gods’ and the cosmos (wairuatanga), and
acknowledgement that humans are guardians of the environment (kaitiakitanga),
combining in the inter-connection between mind, body and spirit. Taken together, these
ethics inform traditional Māori ontology and assumptions about human nature; that is,
‘what is real’ for Māori (Henry & Pene, 2001, p. 237).
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6.2
Important lessons
The recent emergence of western science as an ‘authoritative’ method of knowledge
development contains a number of important lessons that may assist in guiding the future
development of kaupapa Māori in the western academy.
First, western science has rapidly established itself as a global authority on knowledge
creation in a way that has tended to disempower theology, philosophy and culture. Three
hundred and seventy six years after the death of Galileo Galilei (1642), the decolonising pushback of indigenous peoples (globally), is an attempt to signal that western science had gone
too far; that it was now time for western scientists to remove themselves from the domain of
‘culture’ that they had so rapidly and enthusiastically occupied as supposed ‘knowledge
experts’. Second, the usurpation of authority by western science in the domain of ‘culture’,
typically as a part of colonisation; could not become a satisfactory alternative to a human,
culturally-mediated, meaning-making systems, precisely because western scientific method is
a highly abstracted derivative of that very complex system. As shown in Figure 4, western
science is a child of ‘culture’ rather than its parent.

Figure 4
A visual representation of the actual epistemological, theoretical and
philosophical relationship between ‘culture’ and ‘western science’.
Third, the creation of western scientific method, as a highly simplified and abstracted
derivative of the complex human, culturally-mediated ‘meaning-making’ system was not an
undertaking that was free of consequences. These consequences were not immediately
evident and this is partly why western science has enjoyed such a rapid and largely
unchallenged rise to popularity and authority. It was not until the ‘quantum revolution’ in the
1920s that the first troubling signs began to emerge that questioned the adequacy of western
science as a methodology of knowledge development (Max-Neef, 2005; Nicolescu, 2000). This
initial ‘ground-tremor’ was later amplified by the emergence of the environmental crisis in
the mid-late 1960s. Rapid ecosystem decline, unbelievable ecological species and human
cultural extinction rates, the unsustainable use of non-renewable resources, global scale
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pollution effects, ozone thinning and human-induced climate change finally provided
evidence – irrefutable, that an analytical model of knowledge development had very real
limitations that translated into very real-world consequences.
Ironically, the cause of these real-world consequences can be traced back to the origins of
scientific method as a highly simplified and abstracted derivative of the complex human,
culturally-mediated, ‘meaning-making’ systems. Western scientific method was simply
‘incomplete’ as the system of knowledge development that was ideally needed to maintain
human (cultural) and ecosystem, wellbeing and survival. Evidence of this incompleteness can
be found in the adaptive response of western science to the serious challenges posed by the
environmental crisis (ref. Figure 5).
The environmental crisis of the mid-to-late 1960s effectively precipitated the rapid
emergence of an entirely new vocabulary in western science linked with the urgent need to
begin co-ordinating knowledge development across, between and beyond existing academic
disciplines. This is why the scientific terms ‘inter-disciplinary’, ‘cross-disciplinary’, ‘multidisciplinary’, ‘supra-disciplinary’ and ‘trans-disciplinary’ suddenly appeared in the lexicons of
western tertiary education (Figure 5). The introduction of this new ‘vocabulary’ supported an
enormous ‘shift’ in western science away from its primary focus on ‘analysis’ in search of a
more balanced dialogue between both analysis and synthesis. This shift was to address a
limitation – namely that complex environmental problems don’t easily fit into any one of the
8,000–10,000 disciplinary specialisations of the western academy. To provide a ‘fit’ for these
complex problems, there was an urgent need for the co-ordination of knowledge
development across, between and beyond an existing 8,000–10,000 academic disciplines.
However, a shift away from analysis towards synthesis was still an incomplete ‘solutionpackage’ for addressing complex economic-social-environmental-cultural problems. The
reason for this incompleteness stems from the ‘axiomatic’ worldview assumptions of
disciplinary science and in particular the problems created by a model of knowledge
development based on exclusive logic. Exclusive logic forms the basis for all of the systems of
categorical classification in western science, including the number system used in
mathematics. In this role as a logic for categorical classification, exclusive logic is not wrong.
However, it is once again an ‘incomplete’ logic because it is totally intolerant; and therefore,
incapable of creating zones of ‘inclusion’. The coordination of knowledge development across
some 8,000–10,000 academic disciplines required the adoption of an inclusive logic
(Nicolescu, 2000, p. 3). Likewise, the extension of western science in the domain of
community and culturally-mediated knowledge development (e.g. Figure 5 – Post-normal
science, the Zurich model of Transdisciplinarity) also required the adoption of inclusive logic
(Frame & Brown, 2008; Funtowicz & Ravetz, 1993; McGregor, 2004, 2005, 2015a, 2015b).
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Figure 5
A visual representation of the post-1960s adaptation of western science in
ways that better support (i) the co-ordination of knowledge development across some 8,00010,000 academic disciplines and (ii) the emergence of socially-mediated ways of introducing
human values into knowledge development methods (Adapted from: Cole, 2017).
In New Zealand, the re-orienting of western science away from its former focus on ‘theoretical
outputs’ towards real-world engagement with communities, hapū and rōpū tikanga Māori
was somewhat of a ‘forced-marriage’. In particular, this awkward union was driven by (i)
central government policy linked with the commercialisation of New Zealand science (Cole,
2019d) and (ii) a government desire to implement the Resource Management Act (1991).
While this was a noble endeavour, it is one that stopped short of an explicit policy or
legislative commitment towards (i) the goal of Māori cultural survival and (ii) public
recognition of the inherent limitations of a western scientific approach to human culture and
ecosystem - survival and wellbeing. In the absence of decisive government policy and
legislative support, the quest for Māori cultural survival has been driven, since the mid-1970s,
largely by Māori communities with the support, decolonising scholarship and activism of
Māori pūkenga in the western academy.
Kaupapa Māori challenges a universal approach, it must be able to address Māori needs
or give full recognition of Māori culture and value systems (Reid, 1998) cited in (Henry
& Pene, 2001, p. 236).
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What we today call ‘kaupapa Māori creative activity’ and what Cole (2017) characterised as
an ‘indigenous (Māori) transdisciplinarity’ (Figure 5) is not a ‘child’ of western science. Human
culture can be thought of, to use western scientific language as … the spiritual, philosophical,
epistemological and methodological ‘parent’ of western science. Indigenous knowledge
traditions and their associated means of culturally embedded knowledge development need
not be thought of as inferior to western science. Indigenous knowledge embodies the human
ecosystem wellbeing ‘wisdom’ that ideally should have provided a ‘benchmark’ against which
the relevance, responsiveness and role of western science was evaluated.
Even though the term “theory” is an English term, a coloniser’s term that comes from
the West, they don’t own the concepts that underpin it. They don’t own the philosophies
that underpin that word. The term “kaupapa Māori theory” is exactly what it says it is.
It’s a theory that is underpinned by Māori philosophies of the world, that has Māori
foundations, that has Māori understandings. It is a theory that is about working for our
people (Pihama, 2011, p. 49).
As an approach that has been determined by Māori it is important that understandings
of kaupapa Māori are recognised as having originated from Māori concepts, views and
values. While this is generally understood with most Kaupapa Māori scholars, the point
needs to be consistently stated. Though other approaches may be utilised within
Kaupapa Māori, essentially it is the Māori worldview and associated Māori aspirations
that shape and drive it (Mane, 2009, p. 1).
Policy science (Frame & Brown, 2008; Funtowicz & Ravetz, 1993) and the Zurich model
(McGregor, 2015a) of transdisciplinarity (Figure 5) were created in an attempt to better
integrate community and cultural values into western science. The problem is, this adaptation
of analytical science towards synthesis was based on an assumption of western scientific
theoretical and methodological superiority and authority. What was not clearly seen in this
New Zealand government policy direction was that ‘culture’ is not an appropriate domain for
the application of western science in an authoritative, leadership role. This modern-day,
policy prescription ignores the fact that western science was created in a violent break from
an ancient vision of the world … which … allowed science to develop independently of
theology, philosophy and culture. In presuming to create knowledge for ‘cultural’ wellbeing
and survival goals, western science has infact ‘usurped’ a role for which it was neither created
nor adequately prepared. The last 3 decades of removal (i.e. decolonisation) of western
science from Māori cultural approaches to education, healthcare and knowledge
development are testament to this fact. As Cole (2017) and other Māori pūkenga have
suggested:
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It is none-other than the world’s 6,900 cultures that are best qualified to solve their own
cultural problems. Culturally mediated human knowledge development is thus crucial to
human cultural survival and wellbeing (Cole, 2017; Nicolescu, 2000).
Kaupapa Māori begins as a challenge to accepted norms and assumptions about
knowledge and the way it is constructed and continues as a search for understanding
within a Māori worldview (Bishop, 1996a) cited in (Barnes, 2000, p. 4).
The Kaupapa Māori position regarding legitimisation is based on the notion that the
world constitutes multiple differences and that there are different cultural systems that
legitimately make sense of and interact meaningfully with the world. Kaupapa Māori
research, based on a different worldview from that of the dominant discourse, makes
this political statement while also acknowledging the need to recognise and address the
ongoing effects of racism and colonialism in the wider society (Bishop, 1998, p. 112)”
cited in (Kana & Tamatea, 2006, p. 10).
Cultural safety in practice is about respecting the worldviews of those being researched,
recognising their culturally-driven differences, and including these in the design of the
research. It requires a commitment to honour the inherent rights of research
participants as human beings and to genuinely ‘work with’ those being researched.
Creating a space for dialogue and negotiation facilitates an opportunity to understand
the culture of a vulnerable population – that is, its particular worldview and
epistemology, key traditions and protocols that need to be incorporated into the
research design and honoured, and an understanding of the group’s historical,
contemporary, socio-cultural and political reality. For this to take place the researcher(s)
need to possess humility that enables them to respect the ‘expertise’ of those being
researched, to listen to what is being said and observe what is happening prior to
speaking. Such a space must be predicated on a willingness to include the traditions,
protocols, aspirations and needs identified into the research design and process (Wilson
& Neville, 2009, p. 73).
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7.
Reflections
The synthesis of kaupapa Māori kōrero contained in this report has attempted to bring
together the different lines of thinking contained in report 5 (Cole, 2019e) of this Whakatupu
Wahapū Ora series. From this wānanga on kaupapa Māori in report 5, we have attempted to
obtain a more holistic perspective on the kōrero that is emerging in the published, written
contributions of our Māori pūkenga within the western academy. To this synthesis or kōrero
we have also ventured to share some of our own learnings that have emerged from our atua,
mātauranga, mōhiotanga and māramatanga creative activity experiences with Māori
communities.
In the time of our tūpuna, growth and development in mātauranga, mōhiotanga and
māramatanga did not need to be financed by central government science funding and
involved (to use English terminology) ‘activities’ that probably didn’t look anything like what
we today call kaupapa Māori ‘theory’, ‘research’ or ‘creative activity’. Our tūpuna gave
expression to kawa, kaupapa and tikanga in a world that was very different to the one that
we live in today. While New Zealand has dramatically changed over the last 178 years since
the signing of Te Tiriti o Waitangi, the relevance to Māori cultural identity of kawa, kaupapa
and tikanga has not changed.
As such, this Whakatupu Wahapū Ora reports series maybe considered as a decolonising
contribution towards reclaiming, reframing and reinstating the knowledge development
kawa, kaupapa and tikanga of our tūpuna. Like other Māori pūkenga, we seek to better
understand just how these taonga tuku iho can be reclaimed for use in guiding our
engagement with hapū. Given this reclaiming, reframing and reinstating aim, the topic of
kaupapa Māori creative activity provides an important starting point for exploring and
understanding the knowledge development preferences and contributions of (i) Māori
communities and those of (ii) our Māori pūkenga in the western academy.
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Appendix I
A glossary of Māori words and expressions used in this report
English translations for the Te Reo Māori words and expressions contained in this glossary are
based on Moorfield (2005) with elaboration provided by the author that contextualises words
and expressions to their specific use in this report.
Māori word or expression
ahi kā

atua

atua experiences

atuatanga
hapū

hapū-led

English translation
Burning fires of occupation, continuous occupation - title to
land through occupation by a group, generally over a long
period of time. The group is able, through the use of
whakapapa, to trace back to primary ancestors who lived
on the land. They held influence over the land through
their military strength and defended successfully against
challenges, thereby keeping their fires burning.
Ancestor with continuing influence, god, demon,
supernatural being, deity, ghost, object of superstitious
regard, strange being - although often translated as 'god'
and now also used for the Christian God, this is a
misconception of the real meaning. Māori trace their
ancestry from atua in their whakapapa and they are
regarded as ancestors with influence over particular
domains of the natural world (i.e. the children of
Papatūānuku and Ranginui). Normally invisible, atua may
have visible representations.
The daily round of activities in a Māori community is based
on the expression of kawa, kaupapa and tikanga that assists
in maintaining the mana, mauri and tapu of Atua (i.e.
Papatūānuku, Ranginui and their children). For example,
before entering the domain of Tāne (i.e. the atua and
kaitiaki of forest ecosystems) or Tangaroa (i.e. the atua and
kaitiaki of aquatic and marine ecosystems) it would be
appropriate to seek permission and protection through the
use of karakia (transl. to recite ritual chants, a form of
deeply respectful oral communication). The use of karakia
in this way is thus an example of an ‘atua experience’.
Daily atua experiences.
Kinship group, clan, tribe, subtribe - section of a large
kinship group and the primary political unit in traditional
Māori society. It consisted of a number of whānau sharing
descent from a common ancestor, usually being named
after the ancestor, but sometimes from an important event
in the group's history. A number of related hapū usually
shared adjacent territories forming a looser tribal
federation (iwi).
Members of a kinship group, clan, tribe or subtribe lead a
knowledge development activity in a way that seeks to give
expression to their kawa, kaupapa and tikanga.
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hui
Hui Taumata
ihi

iwi

kaitiaki
kaitiakitanga

kaupapa

Kaupapa Māori
(methodology)

kaupapa tuku iho

kawa, kaupapa and tikanga

kōrero

kotahitanga
kupu
kura kaupapa (Māori)
mā
mana

Gathering, meeting, assembly, seminar, conference.
Māori economic taskforce
Essential force, excitement, thrill, power, charm, personal
magnetism - psychic force as opposed to spiritual power
(mana).
Extended kinship group, tribe, nation, people, nationality,
race - often refers to a large group of people descended
from a common ancestor and associated with a distinct
territory.
Trustee, minder, guard, custodian, guardian, caregiver,
keeper, steward.
Human behaviours that seek to maintain and when
necessary reinstate the mauri of Māori communities and
ecosystems. Commonly associated with human behaviours
focusing on minding, guarding, being a custodian or
guardian, caregiver, keeper or steward.
Topic, policy, matter for discussion, plan, purpose, scheme,
proposal, agenda, subject, programme, theme, issue,
initiative.
As used in the context of this report, a distinctive, Māori
cultural methodology of knowledge development based on
the expression of kawa, kaupapa and tikanga that are
relevant to a given Māori community.
Guiding principles, policies and/or goals that have been
passed done as an intergenerational gift, treasure or
legacy.
This expression refers to 3 different levels of authority used
to guide Māori communal behaviour in a given social
context. Kawa is the highest level of authority (cf. first
principles) from which are derived kaupapa (guiding
principles, goals, policies) that find expression in tikanga
(contextually appropriate or correct behaviours).
Speech, narrative, story, news, account, discussion,
conversation, discourse, statement, information. As used in
the context of this report series, the word ‘kōrero’ provides
a Māori cultural alternative to the use of the English word
‘theory’. The concept of kōrero implies the existence of
Māori ‘knowing’ that is incompletely and inadequately
captured in the use of the English word ‘theory’.
Unity, togetherness, solidarity, collective action.
Word, vocabulary, saying, talk, message, statement,
utterance, lyric.
Primary school operating under Māori custom and using
Māori as the medium of instruction.
By
Prestige, authority, control, power, influence, status,
spiritual power, charisma - mana is a supernatural force in
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mana atua
mana motuhake

mana tangata
mana whakaheke

mana whenua

a person, place or object. Mana goes hand in hand with
tapu, one affecting the other. The more prestigious the
event, person or object, the more it is surrounded by tapu
and mana. Mana is the enduring, indestructible power of
the atua and is inherited at birth, the more senior the
descent, the greater the mana. The authority of mana and
tapu is inherited and delegated through the senior line
from the atua as their human agent to act on revealed will.
Since authority is a spiritual gift delegated by the atua, man
remains the agent, never the source of mana. This divine
choice is confirmed by the elders, initiated by the tohunga
under traditional consecratory rites (tohi). Mana gives a
person the authority to lead, organise and regulate
communal expeditions and activities, to make decisions
regarding social and political matters. A person or tribe's
mana can increase from successful ventures or decrease
through the lack of success. The tribe give mana to their
chief and empower him/her and in turn the mana of an
ariki or rangatira spreads to his/her people and their land,
water and resources. Almost every activity has a link with
the maintenance and enhancement of mana and tapu.
Animate and inanimate objects can also have mana as they
also derive from the atua and because of their own
association with people imbued with mana or because they
are used in significant events. There is also an element of
stewardship, or kaitiakitanga, associated with the term
when it is used in relation to resources, including land and
water.
Sacred spiritual power from the atua.
Separate identity, autonomy, self-government, selfdetermination, independence, sovereignty, authority mana through self-determination and control over one's
own destiny.
Power and status accrued through one's leadership talents,
human rights, mana of people.
Inherited status, mana through descent - mana that
originates from the atua and is handed down through the
senior male line from the atua. Also called mana tūpuna or
mana tuku iho.
Territorial rights, power from the land, authority over land
or territory, jurisdiction over land or territory - power
associated with possession and occupation of tribal land.
The tribe's history and legends are based in the lands they
have occupied over generations and the land provides the
sustenance for the people and to provide hospitality for
guests.
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manaaki

Manaaki Taha Moana
Manaaki Te Awanui
manaakitanga
mana-diminishing

mana-enhancing

mana-enhancing

manuhiri
māori pūkenga
māramatanga
matatau
mātau
mātauranga (Māori)
Mauri

me onā tūpuna
mōhiotanga
noa

An expression of generosity. To appropriately treat the
prestige, authority, control, power, influence, status,
spiritual power, or charisma of another person or group of
people.
To express generosity towards marine ecosystems and/or
to appropriately treat the mana of marine ecosystems.
To express or declare generosity
Hospitality, kindness, generosity, support - the process of
showing respect, generosity and care for others.
An activity or form of behaviour that lowers, reduces or
causes decline in the mana of another person or group of
individuals.
To act or behave in a way that increases, intensifies or
improves the prestige, authority, control, power, influence,
status, spiritual power, or charisma of another person or
group of people.
An activity or form of behaviour that raises, enlarges or
causes an increase in the mana of another person or group
of individuals.
Visitor, guest.
Scholar, specialist or expert of Māori ancestry.
Enlightenment, insight, understanding, light, meaning,
significance, brainwave.
To know, know well, be proficient, expert at, competent,
fluent.
Knowledge, understanding.
Knowledge, wisdom, understanding, skill - sometimes used
in the plural.
Life principle, life force, vital essence, special nature, a
material symbol of a life principle, source of emotions - the
essential quality and vitality of a being or entity. Also used
for a physical object, individual, ecosystem or social group
in which this essence is located.
And his ancestors
Knowledge, knowing, understanding, comprehension,
intelligence, awareness, insight, perception.
Only, solely, just, merely, quite, until, at random, idly,
fruitlessly, in vain, as soon as, without restraint, freely,
unimpeded, unbridled, casually, easily, without any fuss,
suddenly, unexpectedly, spontaneously, instinctively,
intuitively, by accident, unintentionally, without restriction,
without conditions, randomly, without knowing why, to no
avail, for no good reason, very, exceedingly, absolutely,
already, right up until - a manner particle following
immediately after the word it relates to. Denotes an
absence of limitations or conditions. Often occurs in
combination with other particles, e.g. noa iho. Where noa
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ōhanga
Oranga Taiao, Oranga
Tangata
pākehā

Papatūānuku
pōwhiri
Rangiātea

rangatiratanga

Ranginui
rōpū
rōpū tikanga māori

taiao
Tangaroa

tangata
tangata whenua

follows a verb in the passive it will take a passive ending
also, usually -tia. As with other manner particles in Māori,
while having a general overall meaning, noa can be
translated in a variety of ways, depending on the context.
Economics, economic.
The wellbeing or health of the natural world and Māori
communities treated as an interconnected whole.
New Zealander of European descent - probably originally
applied to English-speaking Europeans living in
Aotearoa/New Zealand. According to Mohi Tūrei, an
acknowledged expert in Ngāti Porou tribal lore, the term is
a shortened form of pakepakehā, which was a Māori
rendition of a word or words remembered from a chant
used in a very early visit by foreign sailors for raising their
anchor. Others claim that pakepakehā was another name
for tūrehu or patupairehe. Dispite the claims of some nonMāori speakers, the term does not normally have negative
connotations.
Earth, Earth mother and wife of Rangi-nui - all living things
originate from them.
Invitation, rituals of encounter, welcome ceremony on a
marae, welcome.
A place in Hawaiki and point of final dispersal of some
migration canoes. Also, a mountain of significance in Ngāti
Maniapoto territory.
Chieftainship, right to exercise authority, chiefly autonomy,
chiefly authority, ownership, leadership of a social group,
domain of the rangatira, noble birth, attributes of a chief.
Atua of the sky and husband of Papatūānuku, from which
union originate all living things.
Group, party of people, company, gang, association,
entourage, committee, organisation, category.
A Māori entity or group that seeks to work according to
collectively agreed ways of doing things (i.e. tikanga) that
give effective expression to kawa and kaupapa.
World, Earth, natural world, environment, nature or
country.
Atua of the sea and fish, he was one of the off-spring of
Ranginui and Papatūānuku and fled to the sea when his
parents were separated. Sometimes known as Tangaroawhaiariki.
To be a person, man, human being or individual.
Local people, hosts, indigenous people - people born of the
whenua, i.e. of the placenta and of the land where the
people's ancestors have lived and where their placenta are
buried.
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taonga

tapu

Treasure, anything prized - applied to anything considered
to be of value including socially or culturally valuable
objects, resources, phenomenon, ideas and techniques.
Examples of the word's use in early texts show that this
broad range of meanings is not recent, while a similar
range of meanings from some other Eastern Polynesian
languages support this (e.g. Tuamotuan). The word taonga
is used in this report (in places) as a more appropriate
Māori translation of the English word ‘value’. The English
word ‘value’ has no direct translation in Te Reo Māori
outside of loan words and transliterations. As a general rule
of translation, an absence of direct translation implies the
existence of an absence of ‘shared meaning’.
Restriction, prohibition - a supernatural condition. A
person, place or thing is dedicated to an atua and is thus
removed from the sphere of the profane and put into the
sphere of the sacred. It is untouchable, no longer to be put
to common use. The violation of tapu would result in
retribution, sometimes including the death of the violator
and others involved directly or indirectly. Appropriate
karakia and ceremonies could mitigate these effects. Tapu
was used as a way to control how people behaved towards
each other and the environment, placing restrictions upon
society to ensure that society flourished. Making an object
tapu was achieved through rangatira or tohunga acting as
channels for the atua in applying the tapu. Members of a
community would not violate the tapu for fear of sickness
or catastrophe as a result of the anger of the atua. Intrinsic,
or primary, tapu are those things which are tapu in
themselves. The extensions of tapu are the restrictions
resulting from contact with something that is intrinsically
tapu. This can be removed with water, or food and karakia.
A person is imbued with mana and tapu by reason of his or
her birth. High-ranking families whose genealogy could be
traced through the senior line from the atua were thought
to be under their special care. It was a priority for those of
ariki descent to maintain mana and tapu and to keep the
strength of the mana and tapu associated with the atua as
pure as possible. People are tapu and it is each person's
responsibility to preserve their own tapu and respect the
tapu of others and of places. Under certain situations
people become more tapu, including women giving birth,
warriors travelling to battle, men carving (and their
materials) and people when they die. Because resources
from the environment originate from one of the atua, they
need to be appeased with karakia before and after
harvesting. When tapu is removed, things become noa, the
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tautoko mā
te aho matua

Te Ao Māori

Te iho matua, te aho matua
whānau o Rangi rāua ko
Papatūānuku
Te Reo Māori
Te Tiriti o Waitangi
Te Toi Ōhanga
tikanga

tikanga māori

tino rangatiratanga
ūkaipō (-tanga)
Vision Mātauranga

process being called whakanoa. Interestingly, tapu can be
used as a noun or verb and as a noun is sometimes used in
the plural. Noa, on the other hand, cannot be used as a
noun.
Supported by
The philosophical base for Kura Kaupapa Māori education
for the teaching and learning of children. Te Aho Matua is
presented in six parts, each part having a special focus on
what, from a Māori point of view, is crucial in the education
of children: 1. Te ira tangata – the physical and spiritual
endowment of children and the importance of nurturing
both in their education; 2. Te Reo – principles by which this
bilingual competence will be achieved; 3. Ngā iwi –
principles important in the socialisation of children; 4. Te
Ao – those aspects of the world that impact on the learning
of children; 5. Āhuatanga ako – the principles of teaching
practice that are of vital importance in the education of
children; 6. Te tino uaratanga – the characteristics aiming
to be developed in children.
An expression that is used in different ways. Implied
meaning can include: (i) a Māori worldview, (ii) worlds
within worlds or (iii) all things Māori
The celestial and terrestrial family of Ranginui (our sky
father) and Papatūānuku (our Earth mother)
The Māori language.
The Māori translation of the Treaty of Waitangi
The New Zealand Institute of Māori Economic
Development and Innovation
Correct procedure, custom, habit, lore, method, manner,
rule, way, code, meaning, plan, practice, convention,
protocol - the customary system of values and practices
that have developed over time and are deeply embedded
in the social context.
To act or behave in a way that follows correct procedure,
custom, habit, lore, method, manner, rule, way, code,
meaning, plan, practice, convention, protocol (i.e. a
customary system of values and practices that have
developed over time and are deeply embedded in the
social context).
Self-determination, sovereignty, autonomy, selfgovernment, domination, rule, control, power.
Mother, source of sustenance.
A New Zealand government policy outlining priorities
supporting 4 key goals of Māori knowledge development
(i.e. indigenous innovation, Taiao, Hauora/Oranga and
Mātauranga).
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Waiotaha rohe

wairua (-tanga)

wānanga
wehi
whakapapa

An area within the Bay of Plenty region of New Zealand
that is of genealogical significance to certain local Māori
communities.
Spirit, soul - spirit of a person which exists beyond death. It
is the non-physical spirit, distinct from the body and the
mauri. To some, the wairua resides in the heart or mind of
someone while others believe it is part of the whole person
and is not located at any particular part of the body. The
wairua begins its existence when the eyes form in the
foetus and is immortal. While alive a person's wairua can
be affected by mākutu through karakia. Tohunga can
damage wairua and also protect the wairua against harm.
The wairua of a miscarriage or abortion can become a type
of guardian for the family or may be used by tohunga for
less beneficial purposes. Some believe that all animate and
inanimate things have a whakapapa and a wairua. Some
believe that atua Māori, or Io-matua-kore, can instil wairua
into something. Tohunga, the agents of the atua, are able
to activate or instil a wairua into something, such as a new
wharenui, through karakia. During life, the wairua may
leave the body for brief periods during dreams. The wairua
has the power to warn the individual of impending danger
through visions and dreams. On death the wairua becomes
tapu. It is believed to remain with or near the body and
speeches are addressed to the person and the wairua of
that person encouraging it on its way to Te Pō. Eventually
the wairua departs to join other wairua in Te Pō, the world
of the departed spirits, or to Hawaiki, the ancestral
homeland. The spirit travels to Te Reinga where it descends
to Te Pō. Wairua of the dead that linger on earth are called
kēhua. During kawe mate, or hari mate, hura kōhatu and
other important occasions the wairua is summoned to
return to the marae.
To meet and discuss, deliberate and/or consider.
Dread, fear, something awesome, a response of awe in
reaction to ihi.
Genealogy, genealogical table, lineage, descent - reciting
whakapapa was, and is, an important skill and reflected the
importance of genealogies in Māori society in terms of
leadership, land and fishing rights, kinship and status. It is
central to all Māori institutions. There are different terms
for the types of whakapapa and the different ways of
reciting them including: tāhū (recite a direct line of
ancestry through only the senior line); whakamoe (recite a
genealogy including males and their spouses); taotahi
(recite genealogy in a single line of descent); hikohiko
(recite genealogy in a selective way by not following a
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whakatupu mātauranga
Whakatupu Wahapū Ora
Whānau

whānau whānui

whanaungatanga

whare wānanga

whenua

single line of descent); ure tārewa (male line of descent
through the first-born male in each generation).
Growing Māori knowledge
To grow estuarine and/or Māori community wellbeing or
health simultaneously.
The name used to refer to a Māori family that extends
beyond the English concept of a nuclear family. Māori
communities trace their genealogy back to Papatūānuku
(our Earth mother), Ranginui (our sky father) and Atua
Māori (the children of Papatūānuku and Ranginui who are
the kaitiaki of the various domains of the natural world).
Māori communities trace their genealogy down through
Tāne-nui-a-rangi (one of the children of Papatūānuku and
Ranginui). This understanding of whānau Māori is central to
understanding: (I) the Māori economy and (ii) the goals of
whānau Māori wellbeing and survival.
A be broad, wide, extensive understanding of ‘whānau’
that embraces those of direct genealogical descent and
those who become honoured and embraced as family
members even though they may lack a direct or indirect
genealogical relationship. For example, those Manuhiri
who participate in a creative activity that is led by a Māori
community are generally considered as whānau whānui.
Relationship, kinship, sense of family connection - a
relationship through shared experiences and working
together which provides people with a sense of belonging.
It develops as a result of kinship rights and obligations,
which also serve to strengthen each member of the kin
group. It also extends to others to whom one develops a
close familial, friendship or reciprocal relationship.
University, place of higher learning - traditionally, places
where tohunga taught the sons of rangatira their people's
knowledge of history, genealogy and religious practices.
Country, land, nation, territory or domain that is defined by
genealogy as relating to a particular Māori community.
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