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Summary and Keywords

In the context of Māori and Indigenous ways of knowing, a recurring theme in profession
al educative discourse is the notion that it would be advantageous for educators and re
searchers to attain enhanced understandings of Māori worldviews, Maōri histories, Maōri 
experiences of struggle, Māori lived realities—and of the nascent, yet optimistic, con
tentions by Māori about their roles in theoretical developments and educational jurisdic
tions. How might adopting a power-sharing partnership approach within these parame
ters strengthen research endeavors? How might such an approach be mutually benefi
cial? How might it be monitored? These and other questions continue to be posed by 
Māori. What is consistently being recommended by Māori is the need for researchers to 
broaden and deepen their awareness and respect for knowledge that flows from different, 
yet potentially complementary, streams—in this case, the Māori and Western knowledge 
streams. Progress is happening, but it is not embedded within the culture or research 
that is with, about and for Māori. We argue that it is now timely for social scientists, cul
tural critics, political analysis, research funders, and academics to move from commen
tary to commitment.

In this article, the authors propose that by exploring Māori philosophies and developing a 
deeper and more meaningful understanding of theoretical models that can potentially en
hance and deepen cultural awareness, both Māori and non-Māori researchers can be as
sisted and supported, in their respective fields, to achieve more culturally robust, inclu
sive, and sustainable research findings. Such models provide frameworks—in essence, an 
adaptable set of options—for research operations that acknowledge voices, histories, and 
contributions and thereby support both cultural enhancement and culturally safe re
search practice.

Keywords: Māori knowledge, mātauranga Māori, revitalization, theoretical models, inclusive, Kaupapa Māori

Worldview: Mai i te tirohanga Māori
Stories about how the world and living things came about continue to occupy the 
thoughts of people from ethnicities and cultures across the globe. Many such stories have 
developed, and continue to develop, an explanation of the origin of the world that speaks 
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meaningfully to contemporary experience. These explanations take numerous forms, in
cluding the scientific, artistic, and cosmological disciplines. In addition, mythological cre
ation traditions arise from a reflection on the nature of life and reality, and, for many 
Indigenous cultures, these are the most common explanations of existence. Every society 
had a mythic narrative about the origin of life, the nature of being human, the forces of 
the natural world, and the design of the cosmos. Although unique in their content, the 
creation traditions of Māori (the Indigenous people of Aotearoa New Zealand) can be 
seen in this wider context.

Māori determined the phenomenological world into states of existences designated as Te 
Kore (the void), Te Pō (the dark), and Te Ao Marama (the world of light). While different 
tribes have their own variations of the creation stories, the folklore tells of the primeval 
parents, Ranginui (the Sky Father) and Papatūānuku (the Earth Mother), whose perpetual 
marital embrace prevented light from entering the world. The task of separating Earth 
and Sky was assigned to Tāne, one of the many sons of Ranginui and Papatūānuku, and 
this is portrayed in the following whakataukī (proverb):

Nā Tāne i toko, ka māwehe a Rangi rāua ko Papa

Nāna i tauwehea ai

Ka heuea te Pō, ka heuea te Ao

The whakataukī iterates that it is by the strength of Tāne that Sky and Earth were sepa
rated and light was born. It portrays the actions of Tāne as being heroic, as they allowed 
light to shine on the Earth, so freeing the world from darkness. According to Grace and 
Grace (2003), this narration is often used as a metaphor for the attainment of knowledge 
or enlightenment.

Indigenous knowledge is able to include all areas of Te Ao Māori (the Māori world), both 
traditional and contemporary. The values and beliefs behind tikanga (customs, meanings, 
and practices; the right or correct way to do things) and kawa (protocols, ceremonies) are 
forms of Indigenous knowledge. The reo (language), waiata (songs), and whakataukī are 
all forms of Indigenous learnedness that originally came from the three baskets of knowl
edge acquired from the uppermost of the 12 heavens. As stated by Pere (1991), 
“Proverbs, legends, stories, history and particular knowledges have hidden meanings and 
symbolic references for those who understand the mythology and the cultural group to 
which they belong” (p. 10).

According to Curtis (2005), there are three forms of knowledge—original, traditional, and 
contemporary—and these are the potential imperatives that, when threaded together, 
support the successful pathways to transformational knowledge. Hawaiki is the mythical 
homeland of Māori, and, on that basis, there is a claim that the original epistemologies, 
steeped in thinkings and spiritualities, emerged from that time and place. Hawaiki knowl
edge is the root; it is the origin of the mātauranga (wisdom, understanding) that predates 
any arrivals to Aotearoa. Traditional knowledge developed as Aotearoa New Zealand 
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evolved and tribal entities grew their respective identities across landscapes and 
seascapes. Contemporary knowledge has emerged in the face of adversity, as foreign im
positions inspired Māori to push back and move forward with equal forcefulness. Māori 
knowledge, which acknowledges that culture is dynamic and evolving, would inevitably 
draw from the three forms of knowledge identified by Curtis (2005). Māori knowledge 
rarely, if ever, starts from the “here and now.”

In recent decades, numerous discussions and written records relating to Indigenous cul
tures worldwide indicate that these cultures appear to have a common experience and a 
common cause. They collectively share a history of domination, injustice, and prejudice, 
despite extensive diversity between them. Regardless of their different geographic loca
tions, Indigenous cultures reflect universal chronicles and experiences, such as the con
fiscation of their lands; the demise of their languages, knowledge systems, and practices; 
the loss of autonomy; disproportionate poverty; and overrepresentation in poor health 
and educational outcomes, incarceration, and marginalization (Curtis, 2005; Derby, 2016). 
Throughout history, Indigenous cultures have continually fought for the recognition of 
their identities, practices, and traditions, including their right to retain both their lan
guages and resources (Collard & Palmer, 1984; Stavenhagen, 2005) and their ways of 
proposing educational practices and research methodologies.

According to Champagne (2007), the unique philosophical, pedagogical, and epistemolog
ical characteristics that define Indigenous cultures are regularly in conflict with those of 
the dominant culture. The oral transmission of knowledge, values, customs, and beliefs 
from one generation to the next has been an integral pedagogical aspect that defines 
Indigenous cultures. This practice has served to retain and maintain a wealth of critical 
cultural knowledge over time; however, the oral phenomenon that defines many Indige
nous epistemologies is regularly undermined and dismissed by many dominant cultures 
who view Indigenous knowledge and constructs as being inaccurate, unscientific, base
less, and inferior to the written word (Janke, 1999).

In spite of the relentless impacts of colonialization and the continued dishonoring of their 
rights, many Indigenous cultures around the world have been equally unremitting in pre
serving the very fabric of their cultural identity. Indeed, new generations have started re
claiming the legacies of their ancestors (Gomez, 2007). This cultural renaissance and re
vitalization persist into the 21st century despite the barrage of adversities. There is a 
common battle for self-determination by Indigenous people around the world, who are 
now seeking to have greater participation in current organizational structures (including 
research), specifically in reclaiming their rights to participate in governance and deci
sion-making processes and to inform the theoretical underpinnings of professional prac
tice and research approaches.

For Māori, the struggle for autonomy has been progressed in large part by commitments 
that were agreed to when an alliance partnership, the Treaty of Waitangi,1 was signed in 
1840. While the nature of the Treaty partnership continues to be keenly debated, numer
ous educational developments and initiatives have occurred in the almost 180 years since 
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the signing of this historical document. Even so, and notwithstanding recommendation af
ter recommendation and report after report throughout these formative years, main
stream education policies and systems have continued to marginalize and devalue Māori 
cultural traditions and pedagogical practices (tikanga Māori), the Māori language (te reo 
Māori), and Māori ways of knowing (mātauranga Māori) within teaching, learning, and 
research practices (May, 2004; Smith, 1991; Walker, 1973). Colonizing systems have en
sured the privileging and central positioning of Western critical theory and thinking in 
various curricular and assessment practices, as an exclusive way of interpreting and mak
ing sense of the real world. There is a contention that the knowledge and solutions for re
solving many of the disparities that exist for Māori do not reside within the culture that 
has marginalized Māori but are within the Māori culture itself (Curtis, 2017; O’Regan, 
2017). Contentions such as these have invigorated Māori thinkers to shape theories of 
knowledge that align with and uphold the principles and practices from within their own 
culture.

Philosophy: Kaupapa Māori
It is generally accepted that Kaupapa Māori approaches reflect the elements of social 
change that are common to both revitalization and resistance activities for Māori. Howev
er, the nomenclature of Kaupapa Māori is used in a number of ways and expresses a vari
ety of standpoints within the phenomenological expanse. According to Nepe (1991), Kau
papa Māori is a philosophy that derives from distinctive cultural epistemological and 
metaphysical foundations, and the term itself is a conceptualization of Māori knowledge. 
This view is endorsed by Smith (1996), whose slant is that the concept of kaupapa (policy, 
plan) implies a way of framing and structuring how we think about traditional ideas and 
practices. Cooper (2017) reiterates earlier claims (see Black, 2014; Curtis, 2005) that 
Kaupapa Māori is not new, and that its foundations reach well beyond the colonization of 
Aotearoa New Zealand.

However, the colonization process introduced, with acuteness, the marginalization of 
Māori by way of the privileging of Other knowledges over Māori knowledges. The existing 
education system is but one example, and it is also an area within which Māori have vig
orously contested the processes of knowledge selection. The education system that was 
designed and implemented in the 20th century has had to change in order to meet the 
needs of a restructured economy, a rapidly changing labor market, and the exponential 
development of technology. Globalization is opening up new markets and providing 
greater wealth (for some); however, it has also exerted pressure on education systems to 
respond to the consequential challenges and transformations. In terms of education, 
“[t]he rise of economic rationalism . . . has seen market forces (supply, demand, competi
tion and choice) and economic measurements applied along with the partial withdrawal 
of government funding” (Wadham, Pudsey, & Boyd, 2007, p. 55). Meanwhile, the educa
tion system struggled to make provision that would be responsive to Māori values, con
cepts, and ways of knowing.
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Out of the shadows and almost concurrently came a flurry of activity in the 1990s and 
2000s (Macfarlane, 2015). Some exemplary resistance initiatives in practice are Te 
Kōhanga Reo (early-childhood language immersion centers) and Kura Kaupapa Māori 
(language immersion primary schools). Durie (1998) and Pihama, Smith, Taki, and Lee 
(2004) reiterate that these initiatives employ Kaupapa Māori principles that challenge 
mainstream views and provide a “for Māori, by Māori” alternative for the educating of 
Māori tamariki (children; younger learners) and society generally. These early-childhood 
centers were set up as a strategy for the nurturing and revitalization of Māori language, 
culture, and traditions. Bishop (1998) states that Kōhanga Reo was the result of Māori 
communities wanting “an education that maintained their own lifestyles, language and 
culture while also enhancing life chances, access to power and equality of 
opportunity” (p. 5). Building on the sound platform established by the Māori boarding 
schools,2 and since the establishment of the first Kōhanga Reo in 1982, the growth of this 
movement has resulted in the establishment of a number of Kōhanga Reo across the 
breadth of Aotearoa New Zealand, in both rural and urban communities. Kōhanga Reo 
are bound by their underpinning philosophy that provides for the nurturing and revitaliz
ing of the language and customs and by the whānau (extended family) approach they em
ploy. Whānau play an integral part in the decision-making process and have control over 
what is learned, how it is learned, and who is involved in that learning. This philosophy is 
based on traditional concepts of learning in which whānau play a fundamental role in the 
educating of tamariki.

The establishment of Kōhanga Reo created the obvious need to provide the young gradu
ates with a means of continuing their Kaupapa Māori education. State schools were un
able to cater for the needs of Kōhanga Reo graduates. In 1986 a group of whānau associ
ated with Kōhanga Reo conceptualized an alternative—but culturally aligned—schooling 
option, Kura Kaupapa Māori, and withdrew their tamariki from the state schooling sys
tem. The first Kura Kaupapa Māori was established in 1985 at Hoani Waititi Marae in 
Auckland and operated outside of the state schooling system. In 1990 Kura Kaupapa 
Māori was incorporated into education legislation and became (in the eyes of the state) a 
legitimate state schooling option. Inevitably, it would seem, immersion programs in the 
tertiary sector followed suit, and, at the highest level, doctoral theses written in te reo 
Māori have been completed by scholars at most universities and wānanga (Māori-pur
posed universities) across the land.

It is important to note that, although substantial material related to Kaupapa Māori initia
tives is located within the field of Māori education, Kaupapa Māori is relevant to a raft of 
aspects of society. The success elements evident in Te Kōhanga Reo and Kura Kaupapa 
Māori derive from wider Māori philosophies that are inherently a part of tikanga Māori. 
As such, Kaupapa Māori cannot be seen to be bound to any one sector; rather, it is far-
reaching and nondiscriminatory, tackling unequal power relations across sites of struggle 
and of success.
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Further, Bishop and Glynn (1999) refer to Kaupapa Māori as the “flourishing of a proac
tive Māori political discourse.” For these thinkers, Kaupapa Māori is both a movement 
and a consciousness. As such, it has duly become influential, coherent philosophy and 
practice for Māori conscientization, resistance, and transformative praxis, facilitating the 
advancement of Māori cultural and educational outcomes. There is a growing body of lit
erature regarding Kaupapa Māori theories and practices that assert a need for Māori to 
develop initiatives for change that are located within distinctly Māori frameworks (Black, 
2014; Cram, 2017; A. Macfarlane, 2004, 2007; S. Macfarlane, 2012; Macfarlane, Macfar
lane, & Gillon, 2015; Smith et al., 2013). The starting point is the affirmation of a Māori 
worldview. It is likely the finishing point as well, given that Māori tend to see past, 
present, and future as both inherently linked and more circular than linear (Mead, 2003).

However, despite Māori education gaining recognition, more official plans and policies 
were to come, such as Ka Hikitia (Ministry of Education, 2008, 2013), Ngā Pae o te Māra
matanga,3 and Vision Mātauranga4 (Ministry of Research, Science and Technology 
[MoRST], 2007). With these plans and policies came a renewed interest in the eminence 
of Māori research, and it is to that theme that we now turn.

Research: Rangahau Māori
Traditional Māori society, not unlike other Indigenous societies, valued high-level think
ing and analytical skills, often evidenced in compellingly clear understandings of cosmolo
gy, geography, and technology. Māori practices of producing resources made from flax, 
for example, require a precise knowledge of the physical properties of raw materials, 
their sources, their sustainability, the tikanga (customary practices) surrounding their 
collection and processing, and so on. A second example is the extensive and accurate 
knowledge of navigation garnered through successive generations of purposeful voyaging 
across the oceans to Aotearoa New Zealand. Similar to other Indigenous groups, Māori 
had to systematically research, trial, and experiment with the qualities, properties, and 
habits of birds, plants, and other natural resources in order to sustain life in both their 
new and previous environments. Many other examples can be offered, but a common 
thread is that knowledge was acquired through active participation within culturally re
sponsive and authentic learning contexts, with Māori scientific endeavors recorded and 
transmitted through song, symbol, story, dance, and everyday practices (Macfarlane, 
2012).

It is clear, however, that the scientific endeavors and knowledge of Māori and other 
Indigenous people, as well as their ways of transmitting this knowledge, have been, until 
recently, seldom evidenced in the professional practices imposed upon them from “out
side” systems. Consistent failure to understand Indigenous cultures has often been re
flected in the absence of culturally appropriate forms of research responsivity. These 
anomalies continue to be perpetuated in education, health, housing, and so forth, by way 
of successive policies of assimilation, integration, multiculturalism, and biculturalism. 
During the last 25 years, however, there has been reasonable indigenization of the re
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search sector—both internationally and within Aotearoa New Zealand—whereby cultural 
epistemology is a salient, rather than an obscure, phenomenon. There has been an up
swing in the use of Māori terminology, consultation with Māori tribal communities is 
largely a more galvanized process, and greater numbers of Māori scholars are participat
ing or taking leading roles in research programs. What began as a cathartic and liberat
ing epistemological revolution might now be described as an embedded and rightful enti
tlement. A repositioning of the emphasis in the research realm is beginning to occur. 
However, we are not there yet.

Traditional attitudes to knowledge have a direct bearing on contemporary research prac
tices. Mead (2003) proposes that Māori were, until relatively recently, rarely involved in 
research activities that explored their own culture. They welcomed others to carry out the 
research, cooperated with them, and then farewelled them. Mead acknowledges that 
those days are gone, and that new systems, ethics, and expectations are in place. Tribal 
authorities are more aware that they play a pivotal role in the research issues, the range 
and types of information being sought, confidentiality clauses, and the gathering and dis
semination of data. They would like to know the benefits, if any, that will accrue to the 
tribe. In his reflections on the tikanga (practices) of research, Mead (2003) writes that 
“processes, procedures and consultation need to be correct so that in the end everyone 
who is connected with the research project is enriched, empowered, enlightened and glad 
to have been a part of it” (p. 318). No distinctions are made about who experiences these 
impacts, with the inference being that if research is tika (right or correct), then all—the 
participants, their whānau, the researchers, and the community—will be left in a better 
place as a result of the research project in which they have been involved. Tied to these 
imperatives is the protection of the mana (integrity; authority) of the people and, indeed, 
the mana of the researcher. Care is crucial, as is tikanga, and there are Māori policy 
frameworks such as Vision Mātauranga (MoRST, 2007) and practice frameworks (Bishop 
& Glynn, 1999; Black, 2014; Cram, 2017; Macfarlane et al., 2015) premised on Māori the
ory that are offered to assist in the provision of pathways for culturally responsive prac
tice.

Theory: Whakaaro Māori
Scientists and historians often suggest that human societies and their systems have be
come increasingly sophisticated and complex over time. They propose that in earlier 
times the passing of knowledge, skills, and attitudes down through the generations was 
relatively straightforward. Learning and teaching were mainly informal and based on ob
servation and imitation. People learned to do what people had done before (Lawton & 
Gordon, 2002). Children would watch and eventually engage. In Indigenous communities, 
additional learning was oral via collective storytelling and rote recitation, and gendered 
divisions were in place for selected tasks. In Māori society, this is referred to as taonga 
tuku iho, literally meaning “treasures handed down.”



Navigating Kaupapa Māori Fields of Knowledge

Page 8 of 22

PRINTED FROM the OXFORD RESEARCH ENCYCLOPEDIA, EDUCATION (oxfordre.com/education). (c) Oxford University 
Press USA, 2019. All Rights Reserved. Personal use only; commercial use is strictly prohibited (for details see Privacy Policy
and Legal Notice).

Subscriber: OUP-Reference Gratis Access; date: 01 October 2019

In today’s society, life is considered to be more complicated. Knowledge is disparate as 
well as expansive, and it is increasingly organized into disciplines and departments, with 
specialists occupying or dominating certain fields. Mainly in earlier times, but unfortu
nately sometimes still in contemporary times, Eurocentrism has tended to organize “oth
er” communities according to the notion that there is one ideal form of theorizing to pre
determine the direction that progress should take (Howitt & Owusu-Bempah, 1994), 
thereby relegating one form of knowledge beneath another and raising questions about 
equity, respect, and human behavior. To evade such minefields, many educators have 
asked questions of themselves and others and have developed frameworks for better 
practice.

What makes us think and behave as we do toward self, others, and the environment? How 
can we change our thinking and behavior, and the thinking and behavior of others, to be 
more culturally attuned within our respective research communities? Walker and Shea 
(1999) suggest that theory helps us to respond to these questions because it serves to ra
tionalize and make visible a structured set of ideas and practices. The more organized 
one’s ideas, the more effective one can be in responding to research processes. Theory 
can provide what Porter (1996) refers to as

an orderly set of beliefs, concepts and models that is used to describe, explain and 
predict. . . . If we simply rely upon what works we will have no system for under
standing what to do and when. We will continue to respond to new situations with 
past models when new strategies are needed. (p. 7)

A useful framework (a structure within which theoretical notions reside) is one that pro
vides focus and direction without blinding us to other issues. In Te Ao Māori, such theo
ries offer a range of ethical and culturally valid responses to research trajectories. But 
theories come in different shapes and forms, and they often serve different purposes.

A seminal paper by Pipi et al. (2004) offers a range of contentions about the “right” way 
to do things. The paper is based on a project that examined the practices of successful 
Māori and iwi (tribal) providers of services and/or programs across six sectors (housing, 
social services, education, employment and training, justice, and health) and five regions 
in Aotearoa New Zealand. The role of the researchers was to listen to and give voice to 
the experiences, aspirations, and day-to-day realities of these providers, critically reflect
ing on the Kaupapa Māori research practices and proposing some contentions as to how 
to make the subconscious become conscious.

Those involved in the project acknowledged that both Māori and non-Māori academics, 
universities, wānanga, and funding agencies have demonstrated a commitment, alongside 
whānau, hapū (subtribes), and iwi, to the development of Māori research capacity. This, 
in turn, has facilitated the fulfillment of both a Treaty-based right and a yearning by 
Māori to be able to tell and document their own stories and to examine their own lives 
(Jackson, 1996, 2018; Smith, 1999). Much of the resulting research falls within the bound
aries of emancipatory research in that it seeks more respectful considerations from main
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stream society, including a social change agenda and the displacement of oppressive 
knowledges (Pihama, 1993).

The ideas and contentions about theory in general, and the increased interest in Māori 
theory, have motivated a number of theoreticians to design models that would support re
searchers and practitioners in carrying out their responsibilities in culturally responsive 
ways. Discussion of a modest selection of such models follows.

Theoretical Models
Many mainstream researchers find themselves at a loss when attempting to tailor their 
research approaches to culturally and linguistically diverse contexts. Where is the empha
sis to be located? What about the tikanga? How will the goals of the research project 
align with the collective expectations of Māori participants and the Māori individuals and 
communities involved? Is it about value for money or is it about the value of mana? Re
searchers’ abilities to understand and respond effectively to these queries is of prime im
portance. While there is no prescription as to how to conduct culturally responsible re
search, a number of theoretical models provide frameworks for research operations. 
These models provide ideas and strategies for ways of communicating, as well as how to 
become more astute at acknowledging voices, histories, and contributions, and how to 
provide and promote values, attitudes, and actions that support cultural enhancement.

Smith (1999, p. 120) lists seven Kaupapa Māori practices that are intended to guide 
Māori researchers. They are presented as sayings that reflect just some of the underlying 
values that should inform the ways all researchers conduct their activities. These include 
aroha ki te tangata (a respect for people); kanohi kitea (the seen face; that is, present 
yourself to people face to face); titiro, whakarongo, . . . korero (look, listen, . . . speak); 
manaaki ki te tangata (share and host people; be generous); kia tūpato (be cautious); 
kaua e takahia te mana o te tangata (do not trample over the mana of the people); kia 
māhaki (do not flaunt your knowledge).

These practices were subsequently picked up by Cram (2009) in her writings about Kau
papa Māori and Indigenous research ethics (see http://www.katoa.net.nz/kaupapa-maori/
kaupapa-maori-research-ethics). Cram proposes that these practices also help us to re
flect upon the Kaupapa Māori research we undertake. Such critical reflection will expand 
our understanding of the diverse ways in which tikanga operates within our research 
practices. Implicit in this important message by Cram is that there are other ways: other 
models that have been and are being developed.

One such model, or framework, was introduced by Bishop (1996) within which he propos
es five imperatives associated with power—namely, initiation, benefits, representation, le
gitimation, and accountability (IBRLA). The IBRLA framework is a model for planning and 
evaluating educational activities in relation to the Treaty of Waitangi principle of partner
ship. (The other two principles underpinning the relationship between Māori and the gov
ernment under the Treaty are protection and participation.) It is argued that this frame
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work can be adapted and applied by researchers as a means of discussing, planning, and 
evaluating how they engage in the process of developing educationally powerful connec
tions with Māori whānau and communities. Bishop and Glynn (1999) state that any initia
tive or project that involves and impacts on Māori needs to be guided by members of the 
Māori community and should provide the opportunity to determine—from the outset—if 
benefits will accrue for Māori should the initiative proceed. To that end, the IBRLA frame
work is able to guide how power-sharing relationships are established, even before the 
initiative begins. Table 1 outlines how the framework can guide, review and evaluate the 
planning of activities (at the outset, during, and at the conclusion) involving Māori peo
ple, places, and resources (Macfarlane & Macfarlane, 2018).

Table 1. IBRLA Framework (Adapted from Bishop, 1996).

Bishop (1996) and Moewaka Barnes (2013) maintain that Kaupapa Māori approaches to 
social change initiatives must include Māori thinking and Māori voice. According to Smith 
and Cram (1997), Kaupapa Māori can be seen as reflecting the elements of social change 
that are common to both revitalization initiatives and resistance initiatives for Māori. 
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These researchers further assert there is a need for change initiatives that are targeted 
toward Māori to be based within distinctly Māori frameworks. A number of these frame
works have been developed to respond to the call for Māori, or tribal, distinctiveness. 
Two examples are referred to here. The first is the Ka Awatea project (Macfarlane, Web
ber, McRae, & Cookson-Cox, 2014), which was carried out by Te Arawa, in Te Arawa, for 
Te Arawa, and funded by Ngā Pae o te Māramatanga. The second is the framework devel
oped by Carlson (2018), a Ngāti Porou researcher, to support aspirations within her iwi.

Knowledge Streams
In reflecting on the unsatisfactory position the research community of Aotearoa New 
Zealand appeared to be in, Durie (2004) argues that Western science had developed an 
intolerance to Indigenous knowledge, including Māori knowledge systems, and that Māori 
had developed a distrust of Western science for its inability to incorporate and interpret a 
Māori worldview. This state of cultural lag perhaps encouraged the seeking of a more ac
ceptable position. Again, it was Durie (2007, p. 11) who referred to the “cultural–clinical 
interface” in professional practice (specifically in the context of psychology), and dis
cussed the risks associated with professionals’ undervaluing and/or dismissing Indige
nous cultural practice as the “lesser practice.” He insists that when working with Māori, 
a Māori worldview must shape and drive the parameters of practice and that the underly
ing methodological base depends on Māori-preferred approaches to relationships and no
tions of influence that might retain a spiritual element. Concepts of connectedness, asso
ciated with an ecological approach to understanding issues and challenges, create a 
framework for responding to need whereby external (rather than internal psychological 
or biological) factors are afforded priority. In contrast, many conventional service ap
proaches derive legitimacy and credibility solely from the scientific method and evidence-
based conclusions. It might be fair to assume that these observations and statements 
served as a launch pad for others to conceive research approaches of a more intercon
nected kind, such as Negotiated Spaces and He Awa Whiria, both of which are discussed 
later.

Negotiated Spaces Model
The Negotiated Spaces model introduces the concept of the “negotiated space,” an ap
proach developed by Smith et al. (2013) that describes the interface between different 
worldviews and knowledge systems (see Figure 1). This interface is primarily a conceptu
al space of intersection between different ways of knowing and meaning-making, such as 
between Māori references and the hitherto dominant Western paradigm of the research 
community. When developing Mātauranga Māori ways of doing research, the negotiated 
space provides room to explore the relationship between different (and often conflicting) 
cultural understandings of program development. The negotiated space is a place of co-
reflection and co-construction, from the conceptual design phase through to the other 
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Figure 1.  Negotiated spaces (Smith et al., 2013).

phases that ultimately lead to project conclusion. This process often entails a rebalancing 
of ideas and values in complementary ways.

The Negotiated Spaces model proposes a platform for “conversations” that can identify 
commonalities, tensions, and uniqueness across traditional Western and Te Ao Māori per
spectives. These, in turn, can foster increased responsiveness and innovation for the re
search community. According to Hong, Arago-Kemp, Macfarlane, and Poulton (2015), re
vitalized interest in Māori knowledge from scientific and economic communities promot
ed responses from Western scientists once they realized that culturally safe dialogue was 
required in order to allow meaningful conversations and processes to take place. The Ne
gotiated Spaces model is one such “dialogue tool” to emerge. Another is He Awa Whiria.

He Awa Whiria/Braided Rivers Model
He Awa Whiria is an innovative model that draws inspiration from Indigenous and West
ern streams of knowledge while maintaining a consciousness of Māori data sovereignty 
(Cram et al., 2018). Macfarlane et al. (2015) propose that

Western knowledge and theory, although fundamentally sound, are culturally 
bound . . . and are therefore not able to be transferred directly into another 
(Indigenous Māori) culture. It is therefore necessary to make a plea for an interde
pendent and innovative theoretical space where the two streams of knowledge are 
able to blend and interact, and in doing so, facilitate greater sociocultural under
standing and better outcomes for Indigenous individuals or groups. (p. 52)

Two key points are evident in this extract. First, Macfarlane et al. suggest that it is inap
propriate to seek solutions to Indigenous challenges solely from within Western knowl
edge streams, and, second, they propose that a blending of Indigenous and Western bod
ies of knowledge creates an approach that is potentially more powerful than either knowl
edge stream is able to produce unilaterally (see Figure 2). Figure 2 also illustrates that in
herent within the He Awa Whiria (literally, “braided rivers”) framework is the recognition 
of Indigenous knowledges and a space for Kaupapa Māori research as a distinct stream. 
In this autonomous stream, Kaupapa Māori researchers engage with critical issues in 
ways intended to impact on Māori advancement.
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Figure 2.  He Awa Whiria (Macfarlane & Macfarlane, 
2018).

A steering group (Superu, 2018) makes some astute observations of the braided rivers 
metaphor, noting that both streams start at the same place and run alongside each other 
in equal strength. They come together on the riverbed and they move away from one an
other. Of note is that the two streams spend more time apart than they spend together. In 
the framework, when the streams do converge, the space created is one of learning, not 
of assimilating. This indicates the potential for projects to create new knowledge that can 
be used to progress understandings in two worlds in order to represent better outcomes 
for all.

Mika and Stewart (2017) appear to question the intentions and approaches espoused by 
models that support a convergence of streams. They draw attention to what they observe 
is a “problem of warping Māori concepts and labels to fit a Western philosophical 
approach” (p. 134). Mika and Stewart refer to the action of aligning Māori metaphors 
with Western research practice as “translation,” noting that this action “involves moving 
the Māori world and its phenomena over into one that is palatable for policy and 
research” (p. 134). They take issue with the notion of “fit” and argue that “a Western 
metaphor may or may not work in a Māori context, and a Māori metaphor may or not 
make sense in Western terms” (p. 142). Instead, Mika and Stewart advocate for the status 
quo—a binary research landscape where “it is better simply to keep research methodolo
gies as they are” (p. 144), rather than endeavor to seek solutions that are inspired by 
Indigenous and Western knowledge systems.

Notwithstanding the differences in perceptions of the knowledge steams, Durie (2007) 
declares that the two “approaches” can be strengthened when they are converged, partic
ularly if the convergence has the potential to lead to innovative responses and better out
comes. Further, as stated earlier, the streams spend more time apart than they do togeth
er, and there is always a space for Kaupapa Māori research as a research stream in its 
own right, retaining its own mana.
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Vision Mātauranga
Vision Mātauranga was developed by the New Zealand (MoRST, 2007) in consultation 
with researchers, funders, and users, including Māori communities.5 It is the guiding poli
cy for the Ministry of Business, Innovation and Employment (MBIE) and has four key 
themes: Indigenous innovation, taiao (environmental sustainability), hauora/oranga 
(health and social well-being), and mātauranga (Indigenous knowledge). Since its incep
tion, Vision Mātauranga has cemented itself in the research environment; it has been in
tegrated across MBIE’s investment priority areas and incorporated into the Crown re
search institutes’ statements of core purpose. Vision Mātauranga is also referred to in the 
request for proposals (RFPs) for science investment rounds, and in the RFPs for the Na
tional Science Challenges.6 Researchers who apply to the Royal Society of New Zealand’s 
prestigious Marsden Fund are expected to supply details as to how their research aligns 
with Vision Mātauranga. The creation and elevation of Vision Mātauranga to the upper 
echelons of research in Aotearoa New Zealand denote a significant shift in the national 
research psyche. Previously, Māori knowledge was excluded or, at best, overlooked, and, 
in other instances, was suppressed and undermined as part of a more imperialistic agen
da. However, the research community in Aotearoa New Zealand has experienced a dawn
ing realization that this is no longer the way forward—that the ship of exclusion and sup
pression has sailed and a new approach has docked. Māori knowledge and practices are 
increasingly becoming more prominent features of the national research landscape, 
where inclusion is authentic and meaningful, and the Māori voice in research is not only 
heard but is also listened to.

Such transformational shifts require considered reflection and careful planning in order 
to maintain momentum and exposure. Moving forward, how can Vision Mātauranga ex
press itself in scientific research? How can Vision Mātauranga be beneficial to Māori in 
the first instance, to the Treaty partners in the second instance, and, finally, to the collec
tive bicultural nation of Aotearoa New Zealand? Consultation with Māori community and 
tribal groups has been an expected practice for the last decade, but this practice needs 
continual refinement in order to attain a state where power is shared and collaboration, 
rather than consultation, is mutually beneficial. Many non-Māori researchers are still 
coming to terms with Te Ao Māori—still grappling with the nuances, customs, histories, 
politics, and languages that are deeply embedded in urban and tribal entities.

“Stepping Up” to Envision New Ways of Under
standing: A Poutama Framework
Research cultural competence involves growing an awareness and knowledge of the val
ues, beliefs, traditions, and customs of diverse groups—in this case, of Māori, the tangata 
whenua (original settlers) of Aotearoa New Zealand. Researchers’ understandings of Vi
sion Mātauranga determines the degree to which they can access, respect, and responsi
bly apply Māori knowledge and its associated protocols and systems. In that context, and 
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Figure 3.  He Poutama Whakamana (Macfarlane, 
2018).

considering the range of philosophies, theories, and key frameworks presented thus far, it 
is timely now to introduce a cultural indicator, in the form of a poutama (or “stepper”), for 
tracking researchers’ progress.

The concept is drawn from traditional Māori meeting houses (wharenui), in which walls 
are frequently adorned with poutama tukutuku—ornamental lattice-work panels tradition
ally made from woven fern, flax, or thin strips of tōtara wood. The poutama (pattern) de
picts a series of steps climbing upwards from both sides to reach the top at the center. A 
poutama has the potential to offer both spiritual and educational meanings.

How might a poutama framework be used to guide and inform culturally responsive re
search planning that is focused on envisioning the potential of Māori, as espoused in Vi
sion Mātauranga?

Māori regularly draw on this classical metaphor to encapsulate ways of knowing, being, 
and doing; consequently, the poutama represents a journey of growth and development in 
order to attain greater knowledge and understanding. The steps symbolize levels of at
tainment, learning, advancement, and insightfulness, and, as such, the poutama can be 
used as a basis to assist researchers (or a group of researchers) in addressing issues as
sociated with the requirements for cultural responsiveness.

He Poutama Whakamana is a tool that can be applied to track researcher and research 
progress (see Figure 3). It was developed as a means of bringing together the threads of 
information presented previously, through identifying four imperatives deemed to be of 
significance when preparing research proposals and carrying out plans that seek to en
capsulate the intent of Vision Mātauranga. The four imperatives are:

1. Kaitiakitanga (K): Guardianship: Ensuring the principles of the Treaty of Wait
angi are upheld.
2. Mātauranga (M): Knowledge: Envisioning the innovative potential of Māori 
knowledge.
3. Tikanga (T): Protocols: Employing culturally responsive research methodolo
gies.
4. Rangatiratanga (R): Leadership: Embodying an equitable leadership approach.
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It is proposed that, when planning research activities that include Māori phenomena, 
these four imperatives be addressed at each of the three levels of He Poutama Whaka
mana—for example, people, perspectives, and places. The poutama starts at the bottom, 
with step 1 (mōhiotanga) requiring that researchers have an open mind and a desire to 
explore new learning and knowledge as precursors to embarking on research that in
volves Māori phenomena. Step 2 requires researchers to actively explore new knowledge 
(mātauranga) and enhance their own understandings about how the research planning 
needs to progress. Step 3 is the stage of enlightenment (māramatanga), where re
searchers integrate and apply their new knowledge and understanding into the planning. 
When researchers have attained māramatanga they are aware of the impact that the 
three Treaty of Waitangi principles (partnership, protection, and participation) have on 
the research process; they understand that Māori knowledge and ways of knowing, being, 
and doing are critical to meeting the research objectives; they insist on implementing a 
research design that embodies and employs approaches that are culturally responsive to 
Māori; and they ensure that Māori leadership is palpable throughout the entire research 
process.

Conclusion
Progress in regard to researchers becoming better informed about Māori research proto
cols and practices has been satisfactory, yet questions persist. What are researchers real
ly saying about Kaupapa Māori, or Māori philosophies? How might they understand and 
experience Kaupapa Māori? And what exactly does this discourse, and its meanings, im
ply about the broader challenges of biculturalism, multiculturalism, social conditions, and 
inequality? Social scientists, cultural critics, political analysts, and academics have gener
ated a great deal of commentary on these questions in the search for better-informed re
search pathways.

Reflecting on the last 20 years of Māori education, the research community can be en
couraged by the observation that there has been a shift in mindsets—sometimes moder
ate and sometimes salient—that has contributed toward some transformative reposition
ings. This mindset shift has been premised on a genuine willingness on the part of re
searchers and policymakers to revise their worldviews—to be willing to look through the 
lenses of others and see, experience, and produce awarenesses and understandings that 
acknowledge the taxonomies of conventional knowledges and Indigenous epistemologies. 
This tikanga (ethos) needs to extend into the next 20 years and then into the 20 years af
ter that so as to provoke the ongoing enhancement of culturally responsive pathways of 
research planning, assessment, implementation, and evaluation. When such shifts tran
spire, then rediscovery and reclaiming will ensue. Those who have usually occupied the 
center space can rediscover a narrative that was hitherto rarely recognized, without hav
ing to concede everything from the knowledge systems to which they are accustomed. 
And those who have usually been relegated to the margins can reclaim a space to express 
their knowledge systems without fear or prejudice.
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Nāu te rourou nāku te rourou, ka ora ai te iwi

With your food basket and mine, there will be plenty

(Let each contribute)
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Notes:

(1.) The Treaty of Waitangi (Te Tiriti o Waitangi) is a bicultural partnership agreement 
that was signed in 1840 between Māori (the indigenous people of Aotearoa, New 
Zealand) and the British government (the Crown). There are two texts, but the English 
version is not an exact translation of the Māori version.

(2.) These schools exemplify a pioneering spirit and have made enormous contributions to 
Māori education, particularly in terms of the maintenance and development of Māori lan
guage and customs in the 1900s.

(3.) Ngā Pae o te Māramatanga is New Zealand’s Māori Centre of Research Excellence. It 
is funded by the Tertiary Education Commission and hosted by the University of Auck
land.

(4.) Vision Mātauranga is a policy framework that aims to unlock the innovation potential 
of Māori knowledge, resources, and people.

(5.) The Ministry for Research, Science and Technology was subsequently merged with 
other New Zealand government departments to form the Ministry of Business, Innovation 
and Employment in 2012.
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(6.) MBIE funds 11 National Science Challenges, which aim to find solutions to important 
challenges facing New Zealanders in areas that include the natural environment, econom
ic development, urban settings, and health and education.
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