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HE WHAKAMIHI, HE WHAKANUI 
 

 
Miriama Teahipuia Kahu (1945 – 2008) 

 
The PhD is dedicated to Miriama Kahu whose inspirational leadership has been the 

driving force and motivation to write the thesis.  We started this journey together exploring 
the concept of potency and how the thesis might contribute towards empowering and 
strengthening whanaungatanga within the whanau.  The focus was on restoring the tapu, 
mana and connectedness with creation, the environment, people and their history.  Miriama 
had a passion and commitment to this kaupapa which was her life’s work and purpose making 
a significant and profound contribution towards restoring and healing the spiritual, 
emotional, physical, mental, political and social justice circumstances within whanau, Hapu, 
Iwi and communities.  There was an enormous generosity of spirit from Miriama to share her 
knowledge, insights, theories, passions and visions in the hope that this thesis would assist in 
constructing new ways of knowing and being in the modern world.  It was founded on our 
cultural and spiritual values that have as much relevance today as in ancient times.  Miriama 
had a great depth of compassion and ability to connect and empathize with people, young and 
old; to acknowledge and to honor their authentic tapu state and dignity.  This unconditional 
regard and aroha for creation, the land and with humanity is perhaps Miriama’s greatest gift 
and legacy.   

To her whanau whom she cherished; to God whose faithfulness and grace sustained 
her throughout life and to all those that loved her fiercely, sharing the joys, the tears, the 
struggles and the memories – rest in peace in the loving embrace of our heavenly Father and 
gracious Lady, surrounded by the angels and loved ones passed on. 
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ABSTRACT 
 

The health of the environment is integral to the health and wellbeing of the people.  

When the balance between Atua, whenua and tangata is disrupted, desecrated, disturbed or 

violated, it can have a detrimental impact on these relationships.  This research study explored 

alternative indigenous paradigms for conceptualizing an environmental health framework that 

would improve the potency and health of all living things.  A key question of the research 

study was to explore how Ngati Kuri sought to strengthen their relationship and connection 

with the natural world.  The Hapu established Te Tai O Marokura health and social services as 

a vehicle to improve potency: healthy environments, healthy people.  The specificity of Ngati 

Kuri experiences provided a broader context for researching and theorizing about restorative 

models that utilized traditional knowledge localized to a particular area.  Another key 

question was to examine how Maori cultural values that were embedded within a worldview, 

could offer insights and constructs for new ways of being and thinking in the modern world.   

Kaupapa Maori philosophical positioning and theorizing informed the approaches and 

practices underpinning the study.  The key aspects of the methodology were constructed 

around the tikanga principles of tinorangatiratanga, whakapapa and kaitiakitanga to provide a 

rationale for the collaboration formed with the Hapu.  At the heart of the thesis is the validity 

given to the collective ownership of indigenous knowledge which challenges the fictional 

notion of a singular, temporally bound authorship.  The thesis reflects the 

whakawhanaungatanga (reciprocal understanding) relationship between the Tuakana 

represented by Miriama Kahu and the Teina, Benita Wakefield working collaboratively with 

the Kaitiaki construct group formed to ensure that the use of indigenous knowledge and its 

transmission processes had honest transparency.  The Tuakana was responsible for providing 

guidance, wisdom and mentoring to the Teina,  the enrolled academic student responsible for 

producing the written thesis.  These innovative collaborative Kaupapa Maori methods and 

practices in the study have tested the boundaries of conventional doctoral processes, breaking 

university academic regulations and challenging the western academy in the political nature 

of collective knowledge production and validity of indigenous knowledge. 

Qualitative and quantitative processes, approaches and methods were also utilized to 

inform the study and to ensure reflexivity of research practices. 

The key findings of the study were: 
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• Improving potency requires a depth of intimacy and connection with all living things 

that involves a reciprocal understanding of the relationship between Atua, whenua and 

tangata. 

• Indigenous knowledge is localized to a spatial area and embedded within a worldview 

that validates and affirms cultural values and beliefs which continue to have relevance 

in more contemporary times. 

• The transformative nature of alternative indigenous paradigms must encompass the 

totality of creation, humanity and their genealogical and inter-generational linkages to 

all life. 

A major contribution of this PhD has been to create new knowledge, ways of thinking 

and meaning for restoring potency through the environmental health conceptual framework 

grounded in cultural and spiritual values.  The specific focus on Ngati Kuri traditional 

knowledge authentic to the Hapu and their application, has significantly contributed towards 

constructing alternative indigenous approaches for meeting the challenges within the modern 

world. 
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INTRODUCTION 
 
[Reflections from the Tuakana to the Teina] - The focus of the thesis is to improve the 
potency of all living things.  Potency for me is power – it is the power that is sustained 
by your connection, in this instance, by the connections you have with your 
turangawaewae, with your Hapu, with your genealogy and with your history.  You 
become potent because of the force of all which is behind that; which sustains you, of 
all which feeds you.  Because of the value of turangawaewae, that connection is a 
powerful connection.  You are fed physically, mentally and spiritually through the 
environment.  This mountain adds to my potency, adds to my capacity to respond and 
adds to my confidence in achievement as well.  So for me, potency is like 
empowerment, it is like power; it is like the source; of being connected to the source. 
 
Authenticity is the soil from which potency springs – your connection to it, your 
understanding of it, your relationship with it, your intimacy with it.  You can’t be 
potent if that intimacy isn’t there.  An intimacy is a depth.  Potency gives you a depth 
in terms of your living experiences and intimacy; the understanding of that energy and 
how to harness it.  It is about being right too and about permission to excel with the 
force of all that you carry; the whole generations that have gone before you.  So 
without authenticity there is not potency in the sense of connection.  Potency and 
authenticity are intrinsically linked because they are the foundation of the wellspring 
which you have evolved and come from.  This is the fertilization of the seed of yourself 
and all that is around you.  There is a high aspect of which is spiritual and it doesn’t 
mean a geological issue or how the earth was formed fully – it is about the energy of 
that earth.  Even though things have evolved, the original state is still part; the seeds 
of which still exists today and the traces of that are still carried into today’s era. 
 
The foundation from which authenticity sits is based on the intimacy of its relationship 
with creation, with people, with history.  It is about the depth of that relationship with 
one another, whanau, Hapu and Iwi and with the environment.  So when I refer to 
authenticity and intimacy, I think intimacy frees that aspect of us which is the creative 
aspect of ourselves.  It leads to the spiritual aspects of who we are in our authentic 
state, our beliefs.  Creativity and spirituality are very intrinsically linked and they are 
both elements of intimacy and authenticity and sits within the totality of the person 
which is part of their spiritual, creative, physical and mental self. 
 
The driver behind this whole thesis is to give relevance to the body of knowledge and 
ways and meanings of being Maori (or Ngati Kuri) in terms of their connections to 
Atua, whenua and tangata and how that still has relevance today.  The purpose is 
really to continue to uphold the mana and tapu of the people and their ways of doing 
things and their understanding of things so that it has more relevance for today.  It 
can sit alongside Western scientific information.  When we talk about the authentic 
state, people talk about a holistic approach but it doesn’t really encompass the total.  
If you look at the elements of the authentic state, there is a totality of knowledge rather 
than a holistic state.  We are talking about real linkages in terms of how we articulate 
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knowledge that is relevant to the cultural base.  Western Society misses out on a huge 
body of knowledge which is based in indigenous cultures and is unable to enhance the 
understanding of the knowledge it already has because it is seen through a very 
narrow window. 
 
Our perception of different sciences or knowledge development for us is to move 
forward and to still retain those basic beliefs.  These are founded on generations and 
an accumulation of knowledge and are held through the training of memory that spans 
lifetimes preceding us.  Another purpose of the thesis is to understand how the idea of 
constructs can be a way of formulating cross cultural communication.  It is a way of 
giving relevance to traditional knowledge or cultural knowledge – any culture and is a 
way of building a structure that allows us to participate at a significant level.  A 
construct must make sense of those things and it must have a purpose today and is 
based on who we are and how we see the world.  It is also based on beliefs that spring 
from this and the rationale behind it.  So we need to go about and test it and research 
it so that our body of knowledge will make sense in today’s world. 
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Haumanu Taiao Ihumanea 

The idea of the health and wellbeing of people being inextricably linked to the health 

of the environment is embodied in the Maori title of the thesis, ‘Haumanu Taiao Ihumanea.’  

This acknowledges the unifying life force energy connecting every living thing including 

between people and their environment.  The emphasis is on restoring the life force potency 

that involves a deep and inordinate respect for all life.  In order for the potentiality of the 

potency essence to be fully released, there needs to be the permission given (or the authority 

sourced from the spiritual realm) to heal.  Further, accessing the lineage of ancient wisdom 

and knowledge steeped in cultural values will have reciprocal obligations and responsibilities. 

This thesis was motivated largely by Ngati Kuri Hapu’s response to restoring the 

potency, balance and health of the environment, which in turn, would improve the spiritual, 

physical, mental and emotional health of the whanau.  The research, upon which this thesis is 

based, specifically focuses on how Ngati Kuri has sought to strengthen their relationship and 

connection with all living things.  The Hapu established Te Tai O Marokura health and social 

services as a vehicle to address multiple health and social issues.  The aim of the study was to 

explore the Kaupapa Maori environmental health framework developed by the service and 

applied to the case study area of the Kaikoura region.  The specificity of Ngati Kuri 

experiences can provide a broader context for researching and theorizing about restorative 

models for improving the potency of all life through strengthening the inter-relationships 

between the environment and people. 

The concept of Haumanu Taiao Ihumanea represents the views and perceptions of the 

world Maori live in and how belief systems, nature of the world and philosophical traditions 

have shaped their values and behavior.  Reverend Maori Marsden defines a worldview as: 

Cultures pattern perceptions of reality into conceptualizations of what they perceive 
reality to be; of what is to be regarded as actual; probable, possible or impossible.  
These conceptualizations form what is termed, the ‘worldview’ of a culture.  The 
worldview is the central systemization and conceptions of reality to which members of 
its culture assent and from which stems their value system.  The worldview lies at the 
very heart of the culture, touching, interacting with and strongly influencing every 
aspect of the culture (sited within Royal, 2002:18). 
 

Worldviews are expressed through stories, symbolism, imagery and metaphors to conceive an 

explanation of creation; the nature of the relationships between the spiritual and natural 
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world.  For example, for the Aboriginal people of Australia, their oral traditions are passed 

down through special ceremonial and spiritual dreaming stories on creation and cultural 

traditions expressed in song and dance.  Knowing how to ‘sing a place’ is an affirmation of 

their responsibilities as custodians; of a special connection and relatedness to the land, animal 

or plant (Kohen, 2003).  The indigenous Inuit and Dene people of Canada view nature as part 

of them and not separate, nor do they consider themselves on a superior footing to other 

species (Bielawski, 2003).  Nature, human and spiritual realms are all considered equally but 

intimately, constantly interconnected with humanity and spirituality (Kawagley, 1995).  For 

Inuit and Dene in the northern hemisphere, for Maori and Aboriginal peoples in the southern 

and for indigenous nations the world over, there is a view that all life is sacred and that all life 

forms are connected.  Between the spiritual world of dreaming stories, Atua (supernatural 

gods); the land, animal, plants, whenua (physical world); and the custodians, tangata (people, 

humanity), there is a reciprocal responsibility to care and respect equally all living things in 

the natural world.   

However, indigenous worldviews have come into conflict with the dominant Western 

culture.  Historical exploitation of land resources has devastated indigenous traditional 

lifestyles through land dispossession, cultural and physical genocide and other atrocities.1  

Indigenous peoples have maintained their cultural diversity and survived despite the gloomy 

predictions on the doom of whole indigenous societies (and reinforced by racist assimilation 

policies, state paternalism and control).  The devastating effects of industrialization and 

development; globalization, capitalism and the market economy have caused depressing 

socio-economic and political disparities.  There are inequalities in education, health, social 

conditions, marginalization of indigenous traditional knowledge and other challenges.  

However, indigenous peoples worldwide are experiencing a cultural renaissance, revival and 

reclamation of traditional knowledge.  They are defining for themselves their cultural 

struggles, solutions and adaptive strategies to construct new ways of thinking and being in a 

changing world that will ensure their diversity and survival. 

The renaissance has led to an increased recognition of traditional knowledge and the 

evolution of ‘indigenous knowledge’ (IK).  The term is commonly characterized as localized 

(or endemic such as geology, fauna and flora) traditional knowledge to a particular area, 
                                                                    
1 For a more indepth analysis of the atrocities on indigenous peoples see for example: Kawagley, 1995; Howitt et al, 1996; 

Berkes, 1998; Brokensha, 1998; Berkes et al, 2000; Battiste, 2000; Johnson, 2003; Coates, 2004; and Bargh, 2007. 
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immersed within the culture of indigenous people and passed down through the generations 

(Semali & Kincheloe, 1999).  The local knowledge is transmitted through oral traditions and 

expressed daily through cultural norms, customs, rituals and other practices.  Indigenous 

knowledge in totality reinforces the worldview of inter-connection between people and their 

relationship with the natural world.  Indigenous knowledge has the capacity to be a powerful 

transformative tool to empower and to mobilize indigenous communities towards political, 

social, economic, cultural self-determination and autonomy.2   

Another dimension of IK is an understanding of traditional knowledge approaches 

with an explicitly ecological focus and is referred to as traditional ecological knowledge 

(TEK).  A leading Canadian researcher in the field of TEK is Fikret Berkes (1993:3) who 

defines the term as: 

…a cumulative body of knowledge and beliefs handed down through generations by 
cultural transmission, about the relationship of living beings (including humans) with 
one another and with their environment.  Further, TEK is an attribute of societies; by 
and large, these are non-industrial or less technically advanced societies, many of 
them indigenous or tribal. 
 

The relational ecologically orientated approach of TEK acknowledges connections 

with environmental sustainability and the empowerment of marginalized indigenous peoples.3  

An example is the promotion of TEK in environmental decision making which has been 

particularly prominent within the Northwest Territories of Canada and where indigenous 

peoples still maintain a close relationship with their traditional lands.  TEK is contextual to the 

“home place” (Corsiglia & Snively, 1997:22).  Federal and territorial governments have 

officially recognized the importance of TEK and to ensuring its influence in decision making 

and to empowering indigenous people in environmental government processes (Ellis, 2005).  

Indigenous people want to get involved in decision making that impacts their lives and lands, 

but on their terms (McGregor, 2004).  Another concern is that credibility is only given to TEK 

when it compares favorably with observations and explanations generated by scientific means 

(Corsiglia & Snively, 1997).  Notions outside of science and Euro-Western values are often 

considered unworthy of serious discussion in environmental decision-making processes.  

Indigenous academics and researchers have written about the tensions between western 
                                                                    
2 For more reading on the transformative power of IK see: Stevenson, 1996; Howard & Widdowson, 1997; Brokensha, 1998; 

Posey, 1998; and Berkes, 1999. 
3 For more information on TEK see Williams et al, 1993; Fenge, 1997; Berkes, 1999; Nadasdy, 1999; and Berkes et al, 2000. 
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science with inherent racist and imperialistic notions of superiority and where scientific 

knowledge tends to take precedence over traditional knowledge.4   

The revival of indigenous cultures within the global market-place has created a 

paradox where the issues continue to be deeply entrenched within colonial struggles and 

cultures of survival.  Indigenous peoples are envisaging alternative futures where indigeneity 

has become more than heritage within this post-settler era of modernity.  There is enormous 

diversity within indigenous cultural revivals that are forging alliances between indigenous 

peoples world wide (Sissons, 2005), sharing colonial histories and shared objectives in 

achieving greater self-determined and alternative futures.  Contemporary indigeneity is not 

just concerned about preserving IK whereby traditional knowledge is locked into a ‘time 

warp’ and past or pre-colonial history.  Indigenous peoples are concerned for the loss of 

heritage and traditional knowledge and for the loss of control over land and resources.  But 

this indigenism is more than resistance to cultural oppressions and to global threats on 

ecology, ecosystems and the natural world.  Cultural indigeneity seeks to utilize IK as a 

transformative tool to maximize the opportunities of the present whilst maintaining cultural 

continuity and authenticity. 

The reclamation of IK has raised questions about what constitutes authentic traditional 

knowledge.  The requirement of authenticity has been criticized for being oppressive in that, 

the distinctions between ‘settler’ and ‘native’ runs the risk of alienating and excluding people 

who fit neither category (Sissons, 2005).  In this context, Sisson was referring to the inter-

generational urbanization of displaced tribal populations living away from ancestral lands.  

The motivation underpinning the cultural revival can sometimes lead to ‘invented traditions’ 

which distort the authentic nature of traditional knowledge by creating constructs that have a 

superficial flavor of the past whilst ‘pretending continuity with the past’ (Kolig & Muckler, 

2002:12).  There is also a concern for the ‘essentialist authentic view’ inscribing indigeneity 

as a historical artifact far removed from contemporary life (Semali & Kincheloe, 1999).  

There is a risk of romanticizing indigenous people’s struggles and history and censoring IK to 

a pre-colonial state.  This idealized view of the ‘innocent primitive’ deprives indigenous 

people of their humanity, is disempowering and could also result in the exclusion of ‘others’ 

(Kreymeyer, 1996). 
                                                                    
4 See for example: Durie, 1996; Smith, 1999; Semali & Kincheloe, 1999; Chambers & Gillespie, 2000; Ellen et al, 2000; 

Howitt, 2001; Selin, 2003; Sissons, 2005; Tomlins-Jahnke, 2005; Walker & Salt, 2006; Bargh, 2007; and Coombes, 2007. 
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For indigenous peoples (such as the colonized peoples of Canada, New Zealand and 

Australia), IK has been in a constant and perpetual state of evolving, shifting and adapting to 

change.  IK is rooted to the environment and people; their history, new experiences and 

evolution of change [that] has characterized and contextualized IK to a locality.  At the heart 

of what constitutes authenticity is an intimate and deeply lived knowledge rooted in day to 

day living experiences shaping knowledge that is constantly dynamic and evolving.  

Authentic IK is embedded in the worldviews, acknowledging the totality of humanity; the 

spiritual source of all inspiration and creativity which is inextricably intertwined with the 

environment and people. 

Indigenous authenticity within Aotearoa, New Zealand is linked with tribal 

membership in whanau, Hapu and Iwi.  Traditional Maori society was made up of social 

groupings of whanau who were ‘birthed’ (Williams, 1971), into a family group and therefore 

related with kinship and reciprocal responsibilities and obligations.  The formation of Hapu 

was made up of the collectivism of whanau units bound by kinship ties and relationships.  

Hapu is symbolically referred to as a ‘state of pregnancy’ and of members being born into a 

group (Mead, 2003).  Iwi is the ‘bone’ and tribe (Williams, 1971), emphasizing the political 

alliances between Hapu, the kinship ties and reciprocal relationships.   

The notion of authenticity within a more contemporary setting is politically 

challenging.  There are the diverse realities of urban Maori and pan tribal groups not 

associated or connected with the more traditional whanau, Hapu or Iwi authority.  Some 

important questions are raised on whether it is possible to determine an ‘authentic Maori,’ and 

to whose responsibility it might be to determine this?  Other complex questions highlight the 

relevance of an ‘authentic health state’ when it might be more appropriately described as a 

‘dynamic changing health state’ referring to adaptive changes in environmental circumstances 

impacting on the original health state.  Then there are the fascist and extremist overtones 

associated with the concept of ‘authenticity’ coupled with notions of ‘nationalism’ promoting 

the perfect blue eyed and virile German which became a critical contributing factor and driver 

of the Holocaust.  We are thoroughly aware of the debates around the notion of authenticity 

and acknowledge that it is often deemed highly problematic in the humanities and social 

sciences, especially for postmodern theorists.  However, it is not our intention here to discuss 

or critique the existing literature on postmodernist views of authenticity or with 
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“epistemological theorizing on what constitutes knowledge, sources of evidence for 

constructing knowledge and of what constitutes truth or authentic knowledge” (Gegeo & 

Watson-Gegeo, 2001:55).  We are writing from the margins of resistance or “cultural edges as 

sources of diversity for socio-ecological resilience” (Turner et al, 2003:44).  In other words, 

we are recentering the Ngati Kuri standpoint on the basis of indigenous epistemology and 

employing the use of authenticity as the Hapu uses the concept. 

Within the context of this study, IK is rooted in the worldviews of Maori and the lived 

experiences and authentic traditional knowledge located in Hapu.  The emphasis is on the 

spiritual, cultural, physical, emotional, social and political contexts in which Ngati Kuri 

perceive their world and accumulate knowledge based on this observation and inter-

connection.  The authentic state allows the potency to be revitalized through the permission 

and authority gained from the collective to restore life drawing from the well spring and 

source of creation to awaken the wisdom and knowledge authentic to the Hapu.  The notion of 

authenticity is inextricably inter-twined and rooted to Ngati Kuri worldview and lived 

experiences embedded and localized to their traditional lands where the Hapu is at their most 

potent – spiritually, culturally, physically, socially and politically having power and authority.   

The critical point is the connection between authenticity and potency that is anchored 

to the environment and ways of knowing and being.  Knowledge is dynamic, reflexive and 

with the potentiality to create or construct new knowledge that will meet the challenges of 

modernity.  Indigenous epistemology is about how indigenous people are articulating ways of 

how knowledge is theorized and constructed, encoded and passed down through the 

generations (Gegeo & Watson-Gegeo, 2001).  Cultures have always evolved in response to 

both internal and external factors (Ellen et al, 2000).  People actively construct new 

knowledge as they interact with their environment and construct new meanings in relation to 

their beliefs, worldviews and cultural values.  Everything you read, see, hear, feel, and touch 

is tested against your prior knowledge to conceive of new knowledge or new ways of 

knowing.  The term ‘constructivism’ extends the meaning of construct to propose a new 

discourse or particular framework of ideas and way of understanding.  These constructions of 

new meaning for knowledge advocate an acceptance of diverse beliefs and values.  The 

‘social constructivist’ point of view is pragmatic where knowledge and reality are actively 
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created by social relationships and interactions or that people make sense of their experience 

through constructions of meaning.5 

The term ‘cultural constructivism’ indicates that knowledge and reality is a product of 

cultural context, meaning that two independent cultures will likely form different 

observational theories and methodologies.  The challenge is to ensure that these cultural 

constructions of meaning will transform and empower indigenous peoples to create 

alternative paths of development for ‘the people by the people and of the people’ (Kamata, 

2000).  Indigenous peoples are asserting their voices in new ways, reclaiming their traditions 

and revitalizing their cultural values and beliefs.   

Maori cultural values are embedded within a worldview that can offer insights and 

explanations for new ways of being and thinking in the modern world.  There is an 

opportunity to construct alternative approaches that can encompass the totality of knowledge.  

The purpose of the construct would be a way of releasing that potentiality through creativity 

to redefine the intrinsic relationships between Atua, whenua and tangata.  This new way of 

seeing constructs is a vision of a world in which interaction and change are constant, 

complex, dynamic, interdependent and multi-layered. 

This thesis sets out to explore the restorative model constructed by Ngati Kuri to 

improve healthy environments, healthy people.  Chapter One provides a context for 

understanding Maori indigenous knowledge that is embedded in a totality worldview of 

interconnection between Atua, whenua and tangata.  The creation narratives are explored to 

reflect how Ngati Kuri gives expression to the dynamic and diverse cultural patterns, 

behavior, reciprocal obligations and communication with the elements of nature to restore the 

balance and potency of all living things in the natural world. 

Chapter Two locates the thesis within the philosophical positioning and theorizing of 

Kaupapa Maori approaches, processes and practices.  At the heart of the thesis is the 

collective ownership of knowledge.  The construct based on tikanga principles of 

tinorangatiratanga, whakapapa and kaitiakitanga are outlined to provide a rationale for the 

collaborative whakawhanaunga relationship  between the Tuakana representing the Kaitiaki 

group and the Teina, the enrolled academic student.   

                                                                    
5 For further reading on social constructivism see Burr, 1995; Schmidt, 2001; and Sandelowski & Barroso, 2003.   

http://en.wikipedia.org/w/index.php?title=Cultural_constructivism&action=edit�
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The aim of Chapter Three is to examine the inter-face between Western and 

alternative indigenous paradigms to provide a context for understanding Maori perspectives 

of their relationship with the natural world.  The interface between Western environmental 

and health domains are examined in the early 1980s and 90s to determine the extent to which 

Maori cultural and spiritual values were incorporated into resource management and health 

protection practices.  Holistic and integrative models started to emerge which sought to 

articulate an alternative indigenous paradigm.  Another objective in this chapter is to outline 

the development of Te Tai O Marokura with a particular focus on the Kaupapa Maori 

environmental health (KMEH) service to emerge in the mid 1990s.  

Chapter Four presents the Haumanu Taiao Ihumanea framework and explores how the 

conceptual model incorporates cultural and spiritual values into environmental health 

management.  The Kaupapa Maori Environmental Health (KMEH) strategy and the KMEH 

conceptual framework components are outlined.  The case study on the Kaikoura region is 

introduced to show-case how the Te Tai O Marokura environmental health team applied the 

KMEH framework in practice to improve the potency and health of the environment and 

people. 

In Chapter Five, the KMEH framework is applied to the case study of the Kaikoura 

region to provide an historical overview of the traditional lifestyles enjoyed by Ngati Kuri 

before European contact.  The various causes and effects disrupting the balance and potency 

of the environment and traditional lifestyles of people are also explored. 

Chapter Six explores the restorative and monitoring actions developed to improve the 

health of the bio-physical environment and marine ecology including: the health of the Lyell, 

mataitai kaimoana and rimurehia sea grass.  Matauranga Ngati Kuri traditional knowledge 

authentic to the Hapu is integrated with Western approaches and practices to restore the 

potency and health of people and the natural world. 

Ngati Kuri manamotuhake, authority within the health sector is the focus of Chapter 

Seven which is aimed at restoring and monitoring improvements in Maori health disparities.  

The various strategies employed by Te Tai O Marokura are investigated to monitor 

improvements in the health status of Ngati Kuri whanau within wider Hapu aspirations and 

challenges concerned with: growing leadership capacity; providing for the socio-economic, 
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health and cultural needs of a predominately youthful population; addressing health 

disparities and other socio-political issues impacting on the potency of people. 

The thesis concludes with Chapter Eight, which draws the threads of the thesis 

together.  Overall this is a study of Ngati Kuri’s resilience, manamotuhake; of reclaiming 

authority.  The importance of restoring potency: healthy environments, healthy people – is at 

the heart of the research.  The study offers significant focus for determining alternative 

indigenous constructs localized to a particular area that will achieve Haumanu Taiao 

Ihumanaea, strengthening the balance and relationships between Atua, whenua and tangata.   

 

Understanding the nature of the relationships between people and their environment is 

explored in the next chapter drawing on a Maori worldview embedded within cultural values 

and perspectives where everything is related and interconnected (see Figure 0.1 of the 

location map of Aotearoa, New Zealand, and Te Waipounamu, the South Island). 

 
Figure 0.1 Location Map of Aotearoa, Te Waipounamu 
 

 

AotearoaAotearoa

Te Te WaipounamuWaipounamu
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CHAPTER ONE 
[Reflections from the Tuakana to the Teina] - The nature of the relationships within 
the Maori world are about concepts such as reciprocity – mutuality, responsibility, 
duties, obligations and the maintenance of balance by humans.  These concepts 
consciously or subconsciously form an integral part in the creation of the histories of 
the relationships between whanau, Hapu and Iwi.  Indeed, it is the history of 
relationships between individuals which have the ability to influence whanau, Hapu 
and Iwi social structures.  The nature of the relationship between humans is also 
indicative of the nature of the relationships with nature herself, and the world unseen, 
both spiritual and psychic.  It needs to convey a holistic view which is in harmony 
with the environment. 
 
In terms of the nature of the relationships between Atua, whenua and tangata, our 
survival really depends on that and it is an expression of the ultimate respect for life 
which is grounded.  You can’t care unless you have the humility to see that in depth 
because it’s only in that state that you truly can see something or see the elements of 
that concept beyond just a commodity.  You have to be in relationship with it and also 
must be part of your healing as well - as the healing of all those things.  It is really 
quite critical and it also defines who we are and is part of our uniqueness and part of 
how we distinguish ourselves from other cultures.  I’m not saying its better - I’m 
saying it defines who we are, how we think, how we respond to life and how we honor 
life.  It is part of the underpinning principles that we value, our tikanga in terms of 
our culture and who we are.  If there is a disruption or violation to this concept then 
that reflects very much on our health and state of wellbeing generally and takes in all 
aspects.  Our inability to access resources, our alienation from the land, the 
dissemination of land, the destruction of land as seen in environmental pollution and 
other ways not only locally but globally, has an impact because of the depth of the 
relationship we have and how we co-exist with things. 
 
Culture evolves and changes and has a purpose in terms of knowledge.  It is the 
master of its own beliefs, has its own sciences, own knowledge, own way of relating 
and utilizing those aspects to the betterment of the total group of the people.  In terms 
of the Hapu and in terms of other indigenous culture – one of the primary linkages is 
through whakapapa which is really critical in the way we retain information.  There 
are some aspects of our culture that have commonalities with other indigenous 
cultures and it is those commonalities that make us indigenous.  Though they may be 
expressed in various ways, those commonalities are the things we can come together 
on and identify as being indigenous.   
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Maori Worldview, Indigenous Knowledge 

Te Ao Maori, world view of the creation narratives, provides an explanation and 

understanding of the inter-relationships between Atua, whenua and tangata.  A central tenet of 

the Maori world view is the concept of whakapapa literally translated as laying one thing 

upon another (horizontal links) or the genealogical descent of all living things.  The idea of 

whakapapa-ranga extends the layers and connections to the inter-generational lineage 

(vertical linkage) of all life in particular.  Marsden (1975) describes the world as entirely 

connected or interrelated.  Through whakapapa-ranga the Maori is related to everything - the 

gods, people, land, mountains, rivers, sea, water, sky, plants, birds, reptiles, fish, animate and 

inanimate life forms.  Everything has its own whakapapa and is therefore ultimately linked.   

Implicit in the ontological nature of whakapapa-ranga is an orderliness, sequence, 

evolution and progress in a world.  According to Roberts and Wills (1998), to locate 

something in time or space is to know its place within whakapapa, taxonomy of the universe.  

Salmond (1978) refers to the notion of fluidity and flux of time and space where the past and 

present are caught up together and viewed as one.  Maori views of ‘time past’ is associated 

with the front (kei mua), of traditional knowledge passed down through the generations 

providing the source of inspiration and creativity.  Notions of the ‘time future’ lies behind (kei 

muri), and where the potentiality of all living things has yet to be realized.  Manuka Henare 

(1998) asserts there is no distinction between the sacred and secular or between the spiritual 

and material. 

Whakapapa between the supernatural realm and the natural world are both part of a 

unified whole.  There is a distinctive unifying, infinite life force inherent within all animate 

and inanimate living things connecting everything with each other, the universe and creation.  

The unifying infinite life force is commonly referred to as the mauri manifest in the natural 

world with its source from the supernatural realm.  Barlow (1991:83) describes the concept of 

mauri as a special power possessed by Io (the supreme God), which moves and lives in 

accordance with the limits and conditions of its existence: 

The heart provides the breath of life, but the mauri has the power to bind or join.  
Those who die have been released from this bond and the spirit ascends the pinnacles 
of death.  The mauri enters and leaves as the veil which separates the human world 
from the spirit realm. 
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Te Ao Maori provides an explanation of the Maori view of creation that is encapsulated 

within whakapapa-ranga.  The genealogical descent of all living things provides a framework 

for understanding patterns of behaviour in relationships, linkages and connections between 

animate and inanimate things.   

The understanding and knowledge created through whakapapa-ranga is embodied in 

the sequence of creation narratives, traditions and tribal histories referred to as matauranga 

Maori, indigenous knowledge.  Monte Aranga (2002:6) defines matauranga Maori as: 

Weaving a diverse understanding of how the world is known by Maori, unified and 
determined by structure, content of a whakapapa paradigm.  
 

Matauranga Maori recognizes the interrelatedness and inter-generation lineage of all 

living things that are imbued with an infinite life force, mauri.  It also provides a contextual 

framework for articulating the spiritual principles and values in a Maori corpus of knowledge 

which gives emphasis to localized tribal epistemologies (or indigenous knowledge) and 

interpretation of their oral histories, traditions and events.  Aranga (2002) describes the 

creation of knowledge as the meeting of senses with the outside world.  Matauranga Maori is 

concerned with the foundation and source of all life and knowledge.  This requires a sense of 

the creation narratives to understand the coming into being and existence of the universe and 

the extent to which changes have occurred in the way that Maori now view the world from 

the way of their ancestors.  Another important use of matauranga Maori in a contemporary 

context is to analyse and consider aspects of our modern world in order that certain issues and 

matters are addressed (Royal, 2003).  This might also involve the construct of alternative 

approaches, new ways of being and thinking in the modern world. 

In relation to this study, matauranga Maori in the form of creation narratives offers a 

philosophical explanation from which a theoretical framework may be constructed for 

restoring the balance and improving the mauri, life-force capacity in all living things.  The 

values and principles inherent in Te Ao Maori may also offer a range of theories that imply a 

particular way of understanding the nature of the relationships between Atua, whenua and 

tangata.  The outcome is to provide possibilities for reclaiming, restoring and improving the 

potency: health of the environment which, in turn, will improve the health of people. 

The aim of this chapter is to provide a context for understanding Maori philosophical 

perspectives and indigenous knowledge through the creation narratives that are embedded in 
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totality world view of interconnection between Atua, whenua and tangata.  The first part of 

the chapter will examine the literature on the more popular version of the creation narratives 

drawing on matauranga specific to Ngai Tahu Iwi and Ngati Kuri Hapu perspectives.  The 

four whakapapa categories identified by Cleve Barlow (1991) within Tikanga Whakaaro, 

provides the framework for understanding each phase of creation.  The first phase of 

Whakapapa o Te Ao Maori (cosmic) is concerned with the process of creation.  Whakapapa o 

Atua is the next phase outlining the creation of the Atua, of all people and all organic life.  

Phase three is Whakapapa o Tipuna, ancestors that began with Tane-nui-a-rangi and Hine-

ahu-one, the primal genealogies.  The second part will outline the origins and tribal history of 

Ngati Kuri Hapu through the last phase of Whakapapa o Nga Waka.  The interconnections 

between Ngati Kuri and their natural world are expressed through traditional knowledge that 

is authentic to the Hapu and articulates an intimate understanding of the elements of nature. 

 

Cosmic Whakapapa 

The first phase of cosmic whakapapa provides an explanation for how the process of 

creation began.  The concept of whanaungatanga is introduced and refers to a kinship and 

reciprocal understanding of interconnection to the supernatural world beginning with the Io-

matua-kore construct and then, the more popular version of creation through the phases of Te 

Kore, Te Po and Te Ao Marama.   

 

Io Construct 

Cosmic whakapapa starts with Io-matua-kore, the supreme God and the parentless one 

also described as: 

Io-taketake:   from whom all things have sprung; 
Io-matangaro:  Io of the hidden countenance; 
Io-te-wananga:  the all knowing God; 
Io-te-waiora:   Io the giver of life; 
Io-te-whiwhia:  Io the omnipotent, the unfathomable one; and, 
Io-mataahe:   Io of the flashing countenance (Barlow, 1991:11). 

 

Turi Hollis (2005:1) describes the beginning as: 

Chaos (hihiri) pure energy and matter swirled in motion and there was darkness.  Io 
embodied the passive and negative, the active and positive self.  Io-pikenga is the first 
cause surrounded by darkness to create the seed or embryo of potential being and the 
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embryo gestated in Te Kore.  Io drew together the threads of hihiri and began to 
weave them together to form the fabric of the universe, layering it in various planes 
which Io named.  The darkness continued with Io naming the different intensities of 
darkness, and the forces of energy pulsed in this period of Te Korekore.  Then, in the 
midst of the chaos and intense darkness Io illuminated the darkness with gentle light 
of Te Wheiao (dawn-light) and Te Aria (veiled light).  Following the dawn-light, Io set 
Te Ao Marama (light of day).   

 

Te Rangihiroa (Peter Buck) (1949:526) was a well known Maori historian who wrote the 

Coming of the Maori and describes Io as: 

…personified as a primary core, heart and essence, which existed in space.  He had 
no parents and was self created.  He was credited as being the creator of all things, 
and it is evidently assumed that he was responsible for the primary parents Rangi and 
Papa. 

 

Teone Tikao was a highly respected Ngai Tahu Kaumatua and distinguished Ngai Tahu 

historian and tohunga who was recorded by Herries Beattie within Tikao Talks stating that: 

…At the conclusion of the Po ages, Io, the supreme God, brought the sky (Rangi-nui) 
and land (Papa-tu-a-nuku) into being (Beattie, 1939:24). 

 

Tikao describes creation as the ‘four main roots’ starting with Io the supreme God: 

Io-whatata: means that he went one way on the top of the water and; 
Io-whamai: that he went another way on the waste of the water and that thereupon the 
two Hekehekes [movements] emerged from the deep, appearing above the water 
forming Rangi and Papatuanuku (Beattie, 1939:24). 
 

The second root of the beginning is the Te Po ages of darkness and the Te Kore ages of 

nothingness.  From this point, Tikao makes a distinction from other versions of cosmic 

whakapapa with the third root starting from the water of Rarotimu in the ocean and the fourth 

root from Tiki coming from man, fishes and birds (Beattie, 1939). 

Te Rangihiroa (1949) provides a critique of Io stating that the discovery of Io was a 

surprise to Maori and Pakeha.  He concludes there was no authentic existence of Io in early 

Polynesia and that Io was largely a local development within Aotearoa.  Instead, Te 

Rangihiroa believed Io originated through the Io manuscripts composed in the Ngati 

Kahungunu tribal house of learning by the tohunga Matorohanga (Whatahoro & Smith, 

1913).  The plausibility of the existence of Io is also refuted by Te Maire Tau (Ngai Tahu 

historian) in his account of the oral traditions of Ngai Tahu (2003).  Tau like Te Rangihiroa, 
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refer to the similarities drawn to the Bible teachings within the Genesis chapter, “references to 

heaven and hell” (Te Rangihiroa, 1949:527), and the influence of Christianity.  Matorohanga 

and his scribe Whatahoro both converted to the Christian faith before the manuscripts were 

published.  Tau (2003:62) clearly states, “one can say with confidence that the Io tradition had 

not to any great extent infiltrated the creation mythology of Ngai Tahu.”  

Whilst there has been some controversy over the existence and authenticity of a 

supreme God, Io illustrates traditional Maori knowledge and cultural values layered onto new 

concepts, thereby constructing an authentic and constantly evolving indigenous culture.  For 

example, the Io construct reinforces the importance of whanaungatanga or of being in 

relationship with each other.  Pa Henare Tait (2002:39) elaborates on this point by stating that 

God decided not to be alone and created the universe, natural world and to, “set the being of 

Atua in relationship with every aspect of this created reality.”  Io was created alone moving 

through the elements of chaos and potentiality, into enlightenment to create Papatuanuku and 

Ranginui, the primordial parents and their offspring.  According to Konehere Kaumatua O 

Ngati Kuri: 

Wairuatanga is creation centred - you and I, inanimate and animate objects; its 
prophetic voice is received in various ways such as the message brought by the 
Morepork to prepare and to embrace the whanau for the final ritual of death.  The 
concept of Io-matua-kore was viewed as part of this understanding of wairuatanga 
that abides with us.  It is not above us or below us, it is with us.  Io is an articulation 
and expression of the authentic state that reinforces our bond with everything animate 
and inanimate (sited in Te Tai O Marokura, 2003:9). 
 

Maori epistemology of the creation stories contends that all natural things depend for 

their existence on something else (whanaungatanga connection) with the key point being that 

there is no difference between creator and creation.  Te Waaka Melbourne (2000) believes that 

the tensions, pain, struggles and other expressions within the Cosmos phase are symbolic of 

the hope in fulfilling all the life giving attributes of whanaungatanga in order that future 

whanau may enjoy a full and enriching life.  The concept of whanaungatanga in this instance 

is the interconnection and interdependence of the kinship ties formed and their reciprocal 

responsibilities to each other to ensure the survival of future generations in the world of light. 
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Te Kore, Te Po, Te Ao Marama 

The more popular view of the cosmic phase of creation is described as:  

• First phase of Te Kore: energy, potential light or unorganized potential, the void, 

nothingness.  

• Second phase of Te Po: form, the dark, the night, world of becoming.  

• Third phase of Te Ao Marama: emergence, light and reality, world of being, dwelling 

place of humans. 

 
According to Shirres (1997:23-25): 

At the heart of the Maori view of the universe is the vision of creation as always 
emerging (ko maea) and is succinctly stated as follows: ‘i te kore, ki te po, ki te ao 
marama’ - meaning out of the primal power of the cosmos, through the night, into the 
world of light.  
 

Imagery surrounding the phase of gestation and birthing is used to describe the 

beginning of the first phase of Te Kore.  Robyn Kahukiwa and Patricia Grace (1984) vividly 

describe the creation stories through illustrations and poetic imagery within ‘Wahine Toa.’6  

Further, Cadogan (2002) raises an interesting argument on the inadequacies of the English 

language in dealing with theological concepts.  For example, the Te Kore phase is often 

viewed as the void but the Maori world view of creation was emphatically to declare a more 

concrete state of existence meaning an ancestor in a state of potentiality (Cadogan, 2002).  

The period of Te Kore expresses the unlimited potential with no organized form, yet 

representing the possibilities for creation and development. 

The second phase of Te Po is considered the essence of life that begat shape, viewed 

as a period of development and growth before the ordered world, a state of creativity and 

growth.  Te Po, the night was immensely long and immensely dark: 

Te-po-nui:  The great night; 
Te-po-roa:  The long night; 
Te-po-uriuri:  The dark night; 
Te-po-kerekere: The intensely dark night; 
Te-po-tiwha:  The gloom-laden night; 
Te-po-tangotango:  The night to be felt; 
Te-po-te-kitea:  The night unseen. 
 

                                                                    
6 Refer to plates 1-4, from Grace (1984: p6-19). 
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The first light that existed was no more than the glowing of a worm, and when sun and 
moon were made there were no eyes, there was none to see them, not even gods. 
 
The beginning was made from nothing; 
From the nothing the begetting; 
From the begetting the increase; 
From the nothing the abundance; 
The power of increasing, the living breath. 
It dwelt with the empty space; it produced the sky which is above us: the sky that floats 
above the earth, great Ranginui, the spread-out space.  Then Ranginui, the sky dwelt 
with Papatuanuku, the earth and was joined to her, and land was made (Alpers, 
1964:15). 
 

This was the period of darkness where the spontaneous development of Ranginui 

(representing the male element – Ira Atua, life as known to the gods), and Papatuanuku (the 

dwelling place of Ira Tangata - representing life as known to people) occurred (Best, 1977).  

Whakapapa Atua provides a further explanation of the primal parents of Ranginui and 

Papatuanuku and the tikanga principles or cultural values to evolve. 

 

Whakapapa Atua 

Whakapapa Atua explores and elaborates on the spiritual realm that intertwines and 

engages the natural world of human existence and in which people converse with the Atua.  

This phase is also concerned with the theory of matauranga Maori and why Maori ought to 

engage in particular actions.  These are embedded in cultural values and given expression in 

tikanga, appropriate behaviour, customs and protocols.  Hirini Mead (2003:7) describes 

tikanga as conceptual, “representing ideals, beliefs, practices and an understanding of the 

nature of Maori customs, values and principles.”  Importantly, tikanga on particular rituals 

acknowledges a totality worldview of interaction between the Atua and all living things.  For 

this reason, the tikanga principles of tapu, mana, noa, manaakitanga, hohourongo and utu are 

discussed in the context of whakapapa Atua.  
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Tikanga Principles of Tapu, Mana, Noa 

The concept of tapu has its origins in Atua the source of all spiritual potentiality and 

infinite life force.  Maori Marsden (1975:148) defines the concept of tapu as: 

The sacred state or condition in which a person, place or thing is set aside by 
dedication to the gods and thereby removed from profane use.  This tapu is secured by 
the sanction of the gods and reinforced by endowment with mana. 
 

Tapu is also represented as a series of “prohibitions” (Best 1977:29), “un-cleanliness” 

(Walker, 1990:67), or “regulation and control” (Durie, 1994:8).  Shirres (1997:33) refers to 

tapu as “being with potentiality of power.”  Tapu was all persuasive and with the power to 

control behaviour and influence the relationships between Atua and the natural world.   

The link between tapu and mana are often used interchangeably.  Mana is enduring, 

indestructible spiritual powers of the Atua, “a sacred fire that is without beginning, without 

end” (Barlow, 1991:61).  Mana is perceived as the “spiritual powers” of the deities (Shirres, 

1997:34), and, “authority that is inextricably linked with the tapu of the one who exercises 

mana” (Cadogan, 2002:47).  When tapu is acknowledged, enhanced and restored, so is mana.  

If tapu is violated, mana is diminished and “loses its potency or spiritual influence from the 

Atua, the source of tapu and the highest form of mana” (Cadogan, 2002:47).   

Noa allows for the “release from the restriction of tapu” (Shirres, 1997:13), enabling a 

person to carry out a given activity.  Definitions of noa include “free from tapu” (Firth, 

1929:252), “normal” (Te Rangihiroa, 1949:528), “common” or “profane” (Marsden, 

1975:122; Walker, 1990:67), “neutral” or “sterile” (Marsden, 1975:122).  Both states of tapu 

and noa are inherited from the Atua and are intrinsically linked and cannot be separated.  

Durie (1998:74) describes the balance between tapu and noa as a “dynamic movement 

accommodating seasonal, human and physical needs within a value system that was 

sufficiently holistic.”  The concept of tapu, noa and mana is described by Miriama Kahu as: 

Tapu is the essence of the divine within the individual and there are levels and layers 
of tapu.  The tohunga was skilled and trained and able to release the tapu, controlling 
the tapu to set the boundaries, to control the elements; to experience and to express in 
an extraordinary way and ordinary way having access to the source of all tapu.  Mana 
comes with the capacity of the person and the recognition and the capability of the 
person to work in respect and humility for their people.  The state of noa allows and 
frees us to attend to the human needs of people (sited in Te Tai O Marokura, 2003:12). 
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Through the relationships between the primordial parents and their offspring we are 

provided insights into the complexities of whanaungatanga.  The focus is upon the 

relationships and the responsibilities and obligations inherent to protect the mauri of all living 

things and to uphold the principles of tapu, noa and mana.  The actions and behaviour of the 

Atua also provide a more functional and practical purpose for tikanga, prescribing a moral 

code, protocols or blueprint represented in the principle of manaakitanga involving the 

responsibility to care and to nurture relationships. 

 

Tikanga Principle of Manaakitanga 

Ranginui, the sky father, descended from the sky and was also known as Rangi-awatea 

(god of space and light), the male principle, given the task from Io to complete the layers of 

the heavens.  Unfortunately, Rangi was not content with this and when he saw Papatuanuku, 

the earth mother and female principle, he descended to her. Needless to say, Rangi did not 

complete his task.  Rangi and Papa lay in an embrace and cohabitated in the darkness of Te Po 

and begat the Atua kaitiaki, their offspring.  According to Ngai Tahu versions, Ranginui (or 

Rakinui) had more than one wife as recounted below: 

 
The first wife of Rakinui was Pokoharu-o-te-po.  However, the brother of Pokoharu-o-
te-po was Takaroa [or Tangaroa] who was in turn, married to Papatuanuku.  Raki was 
accused of adultery with Papa.  Takaroa was angry at the thought of his wife being 
taken by another and at the insult so given to his sister.  Pokoharu-o-te-po.  Takaroa 
and Raki fought in great bitterness for a long age until the spear of Takaroa wounded 
Raki who fell upon Papatuanuku.  Their creative forces brought forth a whanau of 
powerful atua. 7 

 
In the more popular version, Rangi and Papa had many children, but here we are 

concerned with seven of the deity8 considered the leading Atua kaitiaki, guardians over the 

elements of nature. 

Papa and Rangi sought to protect their children keeping them safe and nurtured within 

their tight embrace.  Through the actions of the primordial parents we learn the importance of 

whanaungatanga in the responsibility of caring for whanau.  This care also introduces the 

principle of manaakitanga meaning hospitality and generosity, another fundamental value 

within Maori society.  The aim is to nurture the relationships and to ensure the mana and tapu 
                                                                    
7 For more details see Tau (2003:58-82). 
8 See Elsdon Best (1995) for a more comprehensive listing of deity that numbers at least seventy offspring. 
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of people are intact and respected.  The concept of manaakitanga encourages people to focus 

on positive behaviour, to rise above their personal attitudes and feelings towards others and 

instead, to focus on the collective good and reciprocal responsibilities. 

But the Atua kaitiaki continually lamented the confined spaces of the dark and the 

miserable conditions.  The lack of light and space inhibited the growth, progress and 

acquisition of knowledge necessary for their wellbeing and for the future of humankind (Te 

Rangihiroa, 1949).  The restricted space caused consternation and tension amongst the 

siblings that led to much internal squabbling and rivalry over how to separate the parents.  

Thus the siblings reveal their vulnerability and anxiety, their humanity.  Eventually Tane 

accomplished the task to separate earth and sky: 

Tane succeeded by lying on his back and pushing his legs.  His siblings also helped 
using four poles to keep their father up: one for Ranginui’s head, two for each arm 
and the fourth was for his legs…But as Ranginui was thrust upward he and 
Papatuanuku reached out and clasped each other.  In desperation their tamariki cut 
off their arms…Ranginui’s blood forms the red sky at dawn or dusk.  Papatuanuku’s 
blood forms the red ocher that is her skin (Kahukiwa & Grace, 1984:22). 
 

Such was the intensity of grief expressed by Rangi that his tears rained down in a 

continuous flood and showed no signs of stopping.  This was to the extent that the siblings 

feared for Papatuanuku being flooded with his tears.  The children were distressed by the pain 

inflicted on their parents and were resolved to turn their mother Papa away from Rangi to 

reduce the pain and anguish.  But the love and sorrow of Rangi and Papa has never 

diminished and, “still finds expression as the perpetual mists of the new dawn that mingle 

with the caressing night-dew tears of Rangi” (Kahukiwa & Grace, 1984:22).    

 

Tikanga Principles of Hohourongo, Utu 

The separation was considered an act of kohuru (cruelty), or a transgression and 

violation on the tapu, sanctity of the parents.  The principle of hohourongo involves a process 

of restoring the tapu state through actions of reconciliation to restore the balance.  The 

concept of utu can mean “reciprocity, equivalence, payment or compensation” (Tomlins-

Jahnke, 2005:34).  In this instance the process of hohourongo involved the exercise of utu or 

retribution to restore the balance of tapu.   
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The instigation of war by Tawhirimatea against his siblings was in retaliation for their 

act of transgression in separating the parents (Te Rangihiroa, 1949).  He sought utu.  

Tawhirimatea waged war on his siblings with winds and mighty storms uprooting the forests 

of Tane, attacking Tangaroa who fled and took refuge in the sea while Rongomatane and 

Haumiatikitiki hid within the bosom of Papa.  Tumatauenga withstood the wrath of 

Tawhirimatea but was angry with his brothers for their weakness.  Tumatauenga also sought 

utu turning his siblings into food and common goods thus rendering the tapu of the Atua 

kaitiaki into a state of noa and claiming superiority over the deity of humankind.  

Through the creation narratives of the Atua kaitiaki we are provided many insights.  

The epic narrative of the war between the Atua kaitiaki establishes the opposition and struggle 

for existence in a hostile environment and the philosophy for the “continuing conflict among 

people” (Waaka et al, 2000:14).  Ranginui Walker (1990) argues that the actions of 

Tumatauenga and Tawhirimatea introduce the basic dichotomy of tapu and noa that occurred 

through the enforced separation of Papa and Rangi.  The behaviour of the Atua kaitiaki 

demonstrates that the gods themselves are not estranged from the reality of humans; they 

share the same failures, uncertainties and defeats, reflecting their humanity.  The ensuing 

chaotic scattering of deities to safer regions of land and sea, establishes the origins and 

rationale for the evolution and development of species from a common ancestor.  For 

example, the grandchildren of Tangaroa Ikatere and Tutewehiwehi sought safety at sea and 

inland.  Ikatere and his family became fish, and Tutewehiwehi and his progeny became 

reptiles (Te Rangihiroa, 1949).  The wars of the gods also established the classification of the 

departmental deities according to rank and assigned specific assignments or activities, 

outlined below: 

• Tane was responsible for letting light into the world and became known as Tane-te-

toko-o-te-rangi, (Tane the prop up of the heavens) with the symbolism represented in 

the forest of Tane as the “massive totara and kauri trees soaring to the skies, seemingly 

acting as props” (Waaka et al, 2000:17).  Tane was given the task of procuring all 

knowledge necessary for human endeavour.  He elected to obtain the three kete 

(baskets) of knowledge described as: 

Te Kete Tuauri: is the ritual of karakia related to the matters concerned with Ranginui 
and Papatuanuku and the Atua;  
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Te Kete Tuatea: embodies evil and unwholesome matters especially negative actions 
committed by the gods who appear to be beings of human passion rather than 
ideology;  
 
Te Kete Aronui: is aroha or compassion, peace and all the matauranga of the arts that 
benefit the universe9 (Aranga, 2002:115). 

 

Tane also procreated all the flora and fauna, creating the first woman and therefore the 

generation of humankind.  The domain over which Tane presides are the forests and 

their resources.  As a result of creating the first mortal, Hine-ahu-one, he also presides 

over humans. 

• Tu-mata-uenga (Tu of the gleaming eyes) as the deity of human-kind is also the 

departmental god of war associated with the destruction of man.  The frequent tribal 

wars and the prestige associated with successful warriors elevated the status of Tu in 

Aotearoa.  The front of the marae atea (meeting house courtyard) is also considered as 

belonging to Tu.  The resources over which Tu has control are the ceremonial aspects 

of the marae and the courage of humans hence why male children in particular were 

dedicated to Tu for the art of war and one reason why women were forbidden to speak 

on the marae. 

• Rongomatane represents the god of agriculture and cultivated crops especially the 

kumara.  Rongo also represents the art of peace (Te Rangihiroa, 1949).  His function 

extended to the importance of manaaki-ki-te-tangata: nurturing the relationships, 

respecting the tapu and mana of other people and their inter-connectedness with all 

living things.  The process of hohourongo requires the practice of peaceful conflict 

resolution to reconcile and to restore the balance within relationships.  Under Rongo 

and through peaceful negotiations and mediation, a positive outcome that benefits the 

collective interests whilst honouring the individual mana of people, can be achieved.   

The domain of Rongo is mara kai (cultivated areas), the inside of the whare nui 

(meeting house), cultivated foods and peace. 

• Tangaroa-whakamau-tai (Tangaroa the controller of tides) is recognized as the domain 

of the sea and guardianship over all the mammals, fisheries and marine life that dwell 

within the oceans and waterways.  He is also accorded the origin of carving. 
                                                                    
9 There are other versions and variations of the names given to the three kete of knowledge. 
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• Tawhiri-matea is the personified form of winds and is responsible for all things 

meteorological.  It was to Tawhirimatea that appeals were made for favourable winds 

or to abate storms on sea voyages.  He was the only sibling who opposed the 

separation of their parents and decided to take a stand against his brothers.  The off-

spring of Tawhiri was dispatched to assail Tane, represented by trees and people, 

many of whom were thrown to the ground with broken limbs.  The winds then 

attacked Tangaroa, represented by fish, causing him to take refuge in the belly of 

Hine-moana-nui, the personified form of the ocean.  Tawhiri assailed Rongo and 

Haumia and likewise took shelter within Papa.  Hence Tawhiri still assails humans, the 

forests and the oceans by force of high winds, storms and hurricanes. 

• Haumia-tiketike is the deity of the aruhe (the edible rhizome) the root of the bracken 

fern and uncultivated food symbolizing the abundance provided from the land that 

needs to be sustained for all to enjoy.  When Haumia took refuge in the earth, he 

omitted to conceal his hair, which appeared above the ground (in the form of fronds), 

on discovery by humans, was promptly dug up, cooked and eaten.  Haumia is also 

connected with Rongo concerning the welfare of humans regarding peace and the arts 

of people. 

• Ruau-moko never left the bosom of Papatuanuku representing the deity of earthquakes 

and volcanic phenomena as a reminder of the power relationship between humankind 

and the environment that needs to be sustained for future generations. 

 

The period of conflict and hostility in the creation narratives has been viewed through 

the volatile relationships between the Atua kaitiaki.  The consequences of their actions have 

thrust humankind into a synergistic relationship with the environment revealing sets of 

obligations that determine mutual responsibility.  These tikanga principles established by the 

supernatural gods in the spiritual world influence how tangata inter-relate with the 

environment to sustain the balance and potency: mauri of all living things in the natural world 

within the next phase of whakapapa tipuna. 
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Whakapapa Tipuna 

Whakapapa tipuna is interpreted as the actions of ancestors “fresh with potency and 

resonance of their mana” (Aranga, 2002:129).  For Maori, their sense of belonging as part of 

creation is a reaffirmation of the interconnection through whakapapa to all living things.  Not 

only does the natural world and people interact and inter-relate, but they are also inter-

dependent on one another and are of the same lineage, that is, from Rangi and Papa (Waaka et 

al, 2000).  The Atua kaitiaki are therefore considered more than just spiritual powers.  They 

are also viewed as kin or ancestors, descendents from the same source: from Rangi, the 

spiritual tapu and from Papa, the physical noa and dwelling place of human kind.  People 

have an intimate relationship with the Atua kaitiaki expressed through the principle of 

whanaungatanga, the reciprocal responsibilities and obligations that bind one another.  The 

principle of manaakitanga ensures these relationships are nurtured and honoured because they 

are fragile.   

Whakapapa tipuna provides an explanation for how matauranga Maori is utilized and 

applied to achieve a specific result.  The actions of Atua kaitiaki illustrate some practical 

guidelines for the appropriate tikanga to be applied in the use of traditional knowledge.  

Tikanga practices recognize the inter-dependency between the spiritual and social 

environment of humanity that is intertwined with the natural world.  The various tikanga 

principles of whenua, Papatuanuku, ira tangata, karakia, kaitiakitanga and rahui are discussed 

within the context of whakapapa tipuna. 

 

Tikanga Principles of Whenua, Papatuanuku 

The nature of the inter-relationships between Papatuanuku and her children is 

reflected in the following whakatauki, proverb, ‘Ko te whenua, te wai-u no nga uri 

whakatipu’ - meaning mother earth, through her placenta provides nourishment and 

sustenance for her offspring being all of humankind, future generations.  The Maori view is 

holistic seeking to ensure Papatuanuku, the ancestral mother earth and human activities are 

managed in harmony and balance acknowledging a natural world that is dynamic, fragile and 

finite.  The placenta sustains life and the connection between the foetus and placenta is 

through the umbilical cord.  Mead (2003) states this fact of life is a metaphor for the principle 

of whenua as land.  When a child is born the placenta is buried in the ground, hence the 



 

 38 

whenua returns to the whenua “dust to dust” (Mead, 2003:269).  Papa is viewed as a living 

organism with her own biological systems and functions, infrastructural support networks – 

all sustaining the vibrant unifying life forces, mauri of all living things through the 

nourishment of the whenua.  The Atua kaitiaki, Papa’s children, are described as “facilitating 

the process of ingestion, digestion, excretion; the streams of water representing her arteries 

bringing the life giving waters for Papa to imbibe and to share with her offspring,” namely 

people and all living things (Roberts et al, 1995:68). 

 

Tikanga Principle of Ira Tangata 

The Atua kaitiaki possessed Ira Atua, the supernatural powers of the gods, considered 

the male element.  The female element was necessary as complementary opposites and a 

balance was sought to create a female of earthly origin from whence Ira Tangata, the mortal 

life of people, could be brought forth.  Tane led the search for the uha, the female essence, but 

with no success.  After pleading with Papatuanuku for help, Tane was directed to Kurawaka, a 

beach located on her pubic hair.  There, Papatuanuku instructed Tane to “take the red clay and 

to mould it into the form of a wahine, woman” (Kahukiwa & Grace, 1984:28).  The creation 

of the first woman was known as Hine-ahu-one, woman of clay, earth formed (from) maiden 

– Papatuanuku red earth, “red with the blood of the sinews that once joined Rangi and Papa” 

(Alpers, 1964:23).  But her body did not have life, so Tane breathed into her nostrils and she 

sneezed and thus we have the words: ‘Tihei Mauriora!’ – meaning the sneeze of life!   

Creation of the first human is described - thus: 

In his eagerness to join the male essence and the female essence, Tane tried to insert 
his ure, penis, into different parts of Hine-ahu-one’s body.  Eventually he succeeded 
and Hine-titama was conceived.  Hine-titama was the first real human being: 
daughter of an Atua and the first created woman.  In her the essences of male and 
female were joined together.  Hine-titama grew to be a beautiful young woman and 
Tane took her to be his wife.  They had children who were the tipuna, ancestors of 
humanity.  But discovering that her husband was also her father, Hine-titama left Tane 
and their children and descended to Rarohenga, the underworld.  There she became 
the guardian to the doorway to the underworld.  From that time she was called Hine-
nui-te-po, the great lady of darkness (Hollis, 2005:3). 
 

From the account on Hine-titama and Hine-nui-te-po descending to Rarohenga, we 

learn correct ethical behaviour and boundaries that must be respected and maintained between 
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men and women.  Tane’s quest for the uha and the various experiments to find the female 

element produced trees, birds, insects, lizards and stones (Te Rangihiroa, 1949), before the 

creation of the first human kind.  The failed experiments stress the importance of keeping the 

genes of species and of humankind separate and of ensuring accuracy in applying knowledge 

and resources to create life.  The whakapapa of indigenous flora and fauna in the natural 

world established the inter-relationship between Atua, whenua and tangata.  The creation of 

the universe is reflected in the ancient whakatauki:  

E kore au e ngaro, te kakano i ruia mai i Rangiatea, [interpreted as] we are the seeds 
or direct descendants of the ‘heavens’ and can trace our whakapapa back through 
time to the beginning of time and of the creation of the universe (Mead, 1996:211). 
 

Another important figure within the creation stories is Maui Potiki whose special 

qualities and particular feats are recognized within Ngai Tahu traditions in particular and are 

outlined to emphasize the importance of the inter-connections between Maui (representing the 

supernatural world), the environment and Ira Tangata. 

 

Maui-Potiki 

Although the natural world and Ira Tangata were formed, people still lacked many of 

the characteristics and qualities needed to survive in Te Ao Marama.  According to the 

creation narratives, Maui is another important ancestor who is attributed with shaping the 

environment further by providing vital resources such as fire.  Maui performed many great 

feats which came to symbolize the human qualities and characteristics people can strive to 

achieve in their daily lives.   

In traditional Maori society succession was based on primogeniture, through the 

whakapapa of seniority of descent establishing the social strata within the whanau.  Maui was 

the last born of five brothers, the potiki, hence his name Maui-potiki.  Maui was also known 

as Maui-tikitiki-a-taranga because he was an aborted child cast away on the ocean by his 

mother, Taranga, in the topknot of her hair.  His many exploits represented the ideal qualities 

sought after in leadership and were admired by Maori society.  Maui is characterized as being 

“intelligent, a mischief maker, cunning, innovative, resourceful and imaginative” (Walker, 

1992:172; Alpers, 1964:38).  Despite his lowly ranking, Maui was endowed with 

extraordinary qualities that enabled him to perform many feats.  For example, Maui is 
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recognized for establishing the tikanga principle of karakia, for fishing up Te Waipounamu 

and other exploits outlined below to illustrate his importance within the creation stories. 

 

Tikanga Principle of Karakia 

Through the Maui narrative stories humanity is introduced to the principle of karakia.  

The first karakia tohu rites of incantation and appeasement to the realm of Atua were 

performed by Maui’s father.  A mistake uttered in the ritual leads to the eventual loss of 

immortality and death of Maui.  Embedded in this narrative is the emphasis on a word-perfect 

recitation of karakia.  Failure to do so resulted in misfortune or even death (Walker, 

1992:174).  Recitation of karakia involved a series of rituals and incantations to seek 

influence or appeasement to the Atua, to procure benefits or to avert disaster.  Maui recites a 

karakia to change his form into a bird illustrating the power of invoking changes in an object, 

thing, or the environment.  It also demonstrates how Atua kaitiaki can be represented through 

natural phenomena (such as rainbows, comets, trees, stones) and other living creatures (such 

as birds, fish, lizards), or carved or stone images (Tomlins-Jahnke, 2005).  There were a vast 

number of incantations each relatively specific to meet all possible contingencies in human 

life.  Karakia was necessary for any ritual act and were recited by the tohunga who were the 

mediums for the gods (Te Rangihiroa, 1949).  According to Marsden the term tohunga means 

“chosen one” or “appointed one” (Marsden, 1975:155).  Often the karakia was accompanied 

by an offering or the “first fruits” of any activity: “the first kumara dug up, the first fish or 

bird taken, the first piece of weaving, the first person slain in battle” (Metge, 1976:23). 

According to Tikao, Ngai Tahu views on the origins of Te Waipounamu began with 

Maui.  His waka, Te-Waka-A-Maui, was considered Te Waipounamu and its anchor stone, Te-

Puka-O-Te-Waka-A-Maui, was Stewart Island.  Kaikoura was regarded as the “thwart from 

which Maui strained to haul up his great catch, Te Ika-A-Maui, the North Island” (Beattie, 

1939:20).   

Hariata Whakatau Pitini-Morera (Beaton) was a re-nown Ngati Kuri historian and 

mokopuna (grand-daughter) to the Ngati Kuri Chief Whakatau.  The Hariata Beaton 

manuscripts were written in the 1930s and provide an explanation of how Maui formed the 

Kaikoura Peninsula which is recounted below by her mokopuna:  



 

 41 

The position that Maui stood on, in his waka, is now known as Kaikoura.  When he 
took up the strain to pull up his fish, he placed his foot on the side of his waka.  Such 
was the force; the side of his waka broke outward into the sea, thus forming the 
Kaikoura Peninsula.  There are several names given for various parts of the 
peninsula: ‘Te-Hiku-O-Te-Waero,’ ‘Te-Tau-Maunu-O-Te-Waka,’ ‘Te-Riu-O-Te-Waka,’ 
and the most significant one – ‘Te-Whakatakahanga-A-Maui.’  Maui’s legacy of his 
fishing event is retold in the kopu, a species of the Limpet.  Very briefly the story goes 
like this – when you carefully dissect the guts of the Limpet, there is a very fine strand 
that represents the rope.  This is attached to a sinew that takes the shape of the matau 
– which is the hook.  The shell represents Maui’s wak a (Sited in Te Tai O Marokura, 
2003:12). 

The Maui narratives illustrate the fundamental behaviours active in Maori society and 

highlight the tikanga, ideal morals, themes, models and behaviours which Maori could aspire 

to achieve, acquire and apply in everyday life as described below: 

• When Maui goes searching for his parents we are introduced to the significance of 

reciting whakapapa connections to establish identity and to determine one’s 

relationships, obligations and responsibilities.  The tikanga of first-time meeting 

occurring between Maui and his parents required an identity of tribal origin to 

establish the whakapapa connection and thus form the whanaungatanga relationship.   

• The importance of primary relationships that are bound by sets of obligations and 

responsibilities are illustrated by Maui as the potiki in the whanau.  Through 

whanaungatanga the tikanga of tuakana, elder sibling and teina, younger sibling 

relationships are established.  Maui as the potiki was the teina to his elder brothers, the 

tuakana.  However, the restriction in roles for younger members can change as 

demonstrated by the special role of potiki who often have more opportunity to spend 

time with the wider whanau acquiring their knowledge and wisdom.  Many of the 

feats achieved by Maui required ingenuity, initiative and cunning which eventually 

placed him in a significant role of leadership.  

• Maui’s encounter with his grandmother Murirangawhenua to acquire the enchanted 

knowledge of the jawbone reflected the nature of relationships between kuia, 

grandmother and her mokopuna.  The tikanga of acquiring the knowledge could not 

occur without first building up trust and respect before the taonga, prized possession 

of the jaw bone was passed over. 
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• Maui used the jawbone to snare and to beat the sun demonstrating the need for 

respecting the elements and their qualities.  The whakatauki, ‘ka mate tera, ka mate 

tatau,’ meaning the sun dies, we all die and reflects the respect that must be given for 

the sun.  Maori recognized the importance of respecting every object, every living 

thing in the natural world that are all interrelated and interdependent on each other for 

survival. 

• Maui is acknowledged for fishing up Te Ika a Maui, Aotearoa consequently giving 

mana to all his descendents over whenua.  However, mana over whenua did not 

exempt Maori from their responsibilities and obligations to ensure the sustainability of 

the environment for all the generations to enjoy (Tomlins-Jahnke, 2005:47; Walker, 

1992:172; Alpers, 1964:38). 

 

The Atua kaitiaki and the Maui narratives clearly express the inextricable and intimate 

nature of the inter-relationships between Atua, whenua and tangata.  There are numerous 

examples throughout the creation stories of how tangata must ensure the potency of the 

mauri, life force capacity of all living things is protected for future generations to access.  The 

lessons learnt from the Atua kaitiaki have led to the tikanga principles of kaitiakitanga and 

rahui in the exercise of guardianship and sustainable environmental management. 

 

Tikanga Principle of Kaitiakitanga 

The term ‘kaitiaki’ is derived from the verb ‘tiaki’ which means to guard, to protect, to 

keep and to watch for.  The prefix ‘kai’ signifies that it is an agent of the action.  Together the 

term kai-tiaki is translated to mean a guardian (Royal, 2003; Roberts et al, 1995).  Kaitiaki-

tanga refers to the act of guardianship although the translation does not fully express the 

depths and nuances of meaning inherent in the term.  The Atua kaitiaki are responsible for 

various elements and domains that are governed by tikanga to ensure the mauri of all living 

things, both animate and inanimate, are healthy.  When the balance was altered, it required the 

act of utu (or muru, referring to the confiscation of resources) through the process of 

hohourongo to reconcile and to restore the balance of tapu and mana.  Whakapapa establishes 

the inter-connections between Atua, whenua and mana tangata that are interdependent on each 

other for their survival.  The principle of whanaungatanga inherent in the relationships was 
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nurtured through the principle of manaakitanga that ensured the potency of all living things 

was sustained.  The Atua kaitiaki provide the spiritual authority and understanding in the 

exercise of kaitiakitanga that is expressed through various practices such as a rahui required 

to conserve, to protect and to sustain the health of the environment.   

 

Tikanga Principle of Rahui 

The role of kaitiakitanga involved the tikanga practice of rahui meaning a prohibition 

or temporary ban instituted to a particular area to protect the resources.  The rahui was usually 

imposed for various reasons outlined below: 

• Conserving a valued resource in order to replenish the stock for future harvesting and 

use (such as fish stock, bird-life) usually when the bounty in season was plentiful. 

• If an aitua or misfortune resulting in death occurred, the area (such as the sea, river 

and harbor) was placed under a rahui until such time had passed for the waters to be 

cleansed and the tapu lifted for the area to be in use once more. 

• Aiding the process of regeneration, especially where there was contamination or 

pollution in the area and the resource was infected (such as kohanga or breeding areas 

for particular shell fish species that needed to be protected for a time to allow stock to 

regenerate). 

• Rahui was imposed for political reasons such as protecting particular delicacies that 

were only used for special occasions to honour manuhiri or esteemed guests in the 

practice of manaakitanga.  The mana of the whanau and Hapu was reflected in their 

capacity to provide the best bounty of the fruits in season that might have included 

koura – crayfish, titi birds – mutton birds and other delicacies the Hapu was re-nown 

for.  Prized resources such as pounamu (green stone), feathers and native plant 

materials (tikumu, pingao, kiekie used to produce the finely woven kete, cloaks, mats) 

endemic to a particular area that was protected under a rahui were only used for 

offerings or gifts for trading with other Hapu or to celebrate and signify an important 

event, occasion or ceremony (such as a marriage between two Hapu) (Mead, 

2003:203; Marsden & Henare, 1992:21; Barlow, 1991:105; Beattie, 1939:129). 
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The tikanga practice of rahui was a means of controlling political and social behaviour 

usually to protect the mauri, tapu and mana of the collective whanau.  Conserving the 

resource and allowing an area to regenerate ensured the sustainability of the resource and the 

health of the environment, which in turn, ensured the health and wellbeing of the whanau.   

The Atua kaitiaki are considered the ancestors dwelling in the supernatural realm 

which continue to influence and guide the inter-relationships between people and their 

environment.  The next phase of whakapapa o nga waka provides an overview of the origins 

of whanau, Hapu and Iwi from Hawaiiki to the shores of Aotearoa and eventually, for Ngati 

Kuri Hapu and Ngai Tahu Iwi in particular, settling within Te Waipounamu.  This final 

whakapapa phase illustrates how the tikanga principles are expressed through matauranga 

Ngati Kuri, traditional indigenous knowledge that is authentic to Ngati Kuri. 

   

Whakapapa O Nga Waka 

The great fleet of waka for the migration known as Te Hekenganui from Hawaiiki is 

considered of historical significance (Te Rangihiroa, 1949).  The seven waka which made up 

the great migration include: Tainui, Te Arawa, Aotea, Tokomaru, Takitimu, Kurahaupo and 

Mataatua.  There is some debate as to whether these waka sailed as a complete flotilla or in 

smaller groupings, and there is also debate over whether these are the only waka that made 

the journey.  Ngai Tahu Iwi in Te Waipounamu acknowledges their descent from the Takitimu 

waka but also have a tradition of the Araiteuru waka (Te Rangihiroa, 1949).  Another version 

of the first waka in Te Waipounamu refers to the tribal people of Waitaha, “descendents of 

Rakaihautu a chief who arrived on the Uruao waka” (Tau, 2003:267).  The migration of Ngati 

Kuri Hapu to Te Waipounamu is outlined within the context of the tikanga principles of 

tangata whenua, turangawaewae, manamotuhake, ahi kaa and taonga tuku iho.  Matauranga 

Ngati Kuri, traditional knowledge authentic to Ngati Kuri, is outlined to illustrate the nature 

of the inter-relationships between Ngati Kuri and the environment. 
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Tikanga Principles of Tangata Whenua, Turangawaewae 

The term tangata whenua literally means people of the land who, in this context were 

the Maori, first inhabitants of Aotearoa.  Through a long association with Aotearoa, Maori 

have established their turangawaewae – meaning the foot stool of traditional knowledge and 

belonging to a particular takiwa.  Human identity is “literally grounded” (Durie, 2003:89).  

People reaffirm their turangawaewae to an area through naming landscapes after ancestors of 

great mana such as paramount mountains, rivers, rocks, trees, waterfalls and other features.  

The environment determines the people bringing together Hapu understanding with Ira Atua 

so that a place and its knowledge are inseparable.  Ngai Tahu oral traditions provide an 

eloquent and poignant explanation of the inter-connections between Atua, whenua and 

tangata: 

From Rakinui unions came the mountains, plants, animals and people and a host of 
Atua to foster the wellbeing of his children.  Aoraki [meaning cloud in the sky], the 
son of Rakinui, and his brothers10 left their home in the heavens, voyaging in the waka 
Te Waka O Aoraki to visit their stepmother Papatuanuku.  They spent much time 
exploring the seas of the dark oceans until eventually they wished to return to their 
father in the heavens.  Aoraki commenced the karakia which would lift the waka free 
from the seas and take them home to the sky.  However, Aoraki faltered in his 
recitation of the karakia which caused a break in the flow of words which would spell 
disaster for them.  The separation faltered as the karakia failed, causing the bow to 
crash back into the ocean and shatter.  The waka overturned on its side causing 
Aoraki, his brothers and crew to climb to the high side in order to save themselves.  A 
southerly snow storm froze them where they sat.  The effect of the elements combined 
with the broken karakia was to turn all the occupants and the waka itself into stone.  
The bodies of Aoraki, his brothers and crew became the mountains forming the chain 
of mountains we now call the Southern Alps.  Aoraki is the highest mountain and his 
brothers stand close by.  Tuterakiwhanoa, the son of Aoraki, came looking for his 
father, his uncles and relations who had never returned from their voyage.  When he 
found them and after the taki (lament) Tuterakiwhanoa and his helpers performed 
energetic feats to transform the wreck of Te Waka O Aoraki into a place which would 
be fit for people to live on.  Tuterakiwhanoa sent a minor god named Marokura to 
form a fishing station at Kaikoura.  Marokura made a peninsula and planted food in 
the sea and is the origins of the Kaikoura Peninsula and the fishing grounds off it. 
 
In this way all things are considered to have a mauri and to have a relationship with 
each other.  The whakapapa links Ngai Tahu to the Atua and to all descendants of 
Rakinui – the earth, waters, forests, plants, insects and animals.  Such binds Kai Tahu 
to the natural world and all life supported by it.  Papatuanuku is the mother of all 
these living things and all return to her at the time of their death.  Tuterakiwhanoa has 
created an extremely beautiful and bountiful place which people can enjoy and where 

                                                                    
10 The brothers are Raki-roa (long Raki); Raki-rua (Raki the second); and Raraki-roa (a long, continuous line). 
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they can cherish the whakapapa beginnings of Kai Tahu relationship with Te Taio – 
the universal cosmos.11 

 

Within the Waitaha era traditional knowledge about all the major landmarks were 

named by Rakaihautu and his descendents (Tau, 2003).  Rakihouia was the son of Rakaihautu 

from the canoe Uruao, who had sailed to the east coast of Te Waipounamu to gather bird’s 

eggs from the cliffs of the Kaikoura coast.  Rakihouia gave the name Te-Whatakai (food 

stores) O Rakihouia.  The paramount mountain of the Kaikoura area is Tapuae-O-Uenuku.  

The name has its origins from the ancient homelands of Hawaikii and means the sacred 

footsteps of Uenuku (the rainbow) who was the celestial father of Kahu-tia-te-rangi or Paikea, 

the whale rider.  The Waioutoa is the principle river in the area with the source of the waters 

running from Rangitahi (Lake Tennyson) and Tapuae-O-Uenuku. 

Tikao believed the Hawea tribe was the first inhabitants followed by the Waitaha 

people who came on the Uruao (Beattie, 1939).  Next were the Rapuwai people and then, the 

Ngati Mamoe tribe arrived at about the 15th century (Anderson, 1998).  In the 17th century, 

Ngati Kuri was one of the first heke (migration) descended from Ngai Tahu Iwi to move to Te 

Waipounamu at Tory channel and eventually settling within the Kaikoura region to establish 

mana-motuhake, authority over the area.12   

Hoani Tapiha Te Wanakau was the last re-nown Ngati Kuri tohunga who was a cousin 

to the Rangatira chief Kaikoura Whakatau and uncle to Hariata Beaton.13  Both Te Wanakau 

and Hariata Beaton provide a vivid and enthralling account of Ngati Kuri and their migration 

from the Wairarapa to the south.   

 

Tikanga Principle of Mana-motuhake, Ahi Kaa 

The principle of mana-motuhake refers to having autonomy, self sufficiency and 

authority.  The mana-motuhake of whanau was sustained through whakapapa connections and 

protected under the mantle of the Hapu.  Ngati Kuri was led by their Rangatira, Maru, moving 

into the Kaikoura area (Anderson, 1998).  Hariata Beaton recalls the migration first into the 

Marlborough Sounds and down the coast of Te Waipounamu pushing the resident Ngati 

                                                                    
11 Hariata Beaton manuscripts written in the 1930s. 
12 Hariata Beaton manuscripts written in the 1930s. 
13 The Hoani Tapiha Te Wanakau Manuscripts were recorded by Thomas Eustace Green (for more background details see 

Tau, 2003:23-24). 
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Mamoe Hapu southwards towards Kaikoura14 (Carrington, 1934).  Te Wanakau describes the 

inter-marriage, land exchanges and other accounts on the various battles and confrontations 

that occurred.  After a period of strife, which included a major battle at Waipapa, Ngati Kuri 

settled on the Kaikoura Peninsula among a section of the Ngati Mamoe people.  The events 

that took place are described by Upoko Wiremu Solomon, a mokopuna of Hariata Beaton:  

Kati Kuri came and lived at Kaikoura and the tribes…living there gave over the 
Kaikoura lands to Maru…There were many Hapu, living at Kaikoura even Kati 
Mamoe.  These were the ones who wanted to live peacefully, who did not want 
fighting…Kai Tahu’s battles were not murderous ones, they did not just fight for 
fighting’s sake.  They did not kill without end.  It was not like that.  They fought their 
battles and when it was over that was the end of it.  They did not chase their enemies 
all over the country nor did they kill treacherously.  Kati Kuri was not like that.  Now, 
at the time that Kaikoura was given over to Maru a poha (food storage container) 
named Tohu Raumati.  This poha was fashioned with a bird in front and a human 
figure on top and the food in it was never eaten by man…although food was preserved 
in it each year.  The first foods of the year were preserved in that poha.  It was a 
sacred poha imbued with the sacred rituals and mana of the Maori.  The giving of that 
poha was symbolic of the giving of the land.  

 

The poha was placed in the centre of Takahanga Pa located on the Kaikoura Peninsula.  Maru 

challenged his whanau to claim the poha.  When they failed to respond, this was seen as 

acceptance of his status and he claimed the poha by eating from the food and thus claiming 

their mana-motuhake authority over the lands.15  The connection between the land and the 

people was thus consecrated and based on the principles of: 

• Take Tupuna Principle:  a right which can be established because an ancestor has 
asserted himself over land or resource; 

• Umu Tangata Principle:  rights through occupation; 
• Take Whenua Principle:  an inherited right; 
• Mahi Taunaha Principle:  an ancestral right proven because of the discovery and 

subsequent naming of the land or resource; 
• Kai Taonga Principle:  exchange of land or resource for taonga; 
• Tuku Whenua Principle:  the gifting of land or resource; and, 
• Tuturu Te Noho Principle:  rights of settlement which are only valid if there is an 

established inter-generational permanence.16 
 

                                                                    
14 Hariata Beaton was a key informant interviewed by Carrington recording the occupation and settlement of Ngai Tahu Hapu 

within the Kaikoura region to produce what became known as the ‘Carrington Papers’ (see Tau & Anderson, 2008). 
15 Hariata Beaton manuscripts written in the 1930s. 
16 Te Wanikau Manuscripts as recorded by Thomas Green. 
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These principles established and affirmed an understanding of ahi ka – which refers to 

‘keeping the home fires burning’ or occupation rights (Williams, 1971).  It was through the 

lived experiences of inter-generational knowledge authentic and localised to an area that 

sustained and strengthened the connections and potency to the home fires: to the land and 

people. 

The traditional boundaries of Ngati Kuri commence from Parinuiowhiti (White 

Bluffs) in the north, through to the Hurunui in the south, then inland past Hamner Springs to 

the shores of Hokakura (Lake Sumner), and then northwest to Rangitahi (Lake Tenneyson), 

behind the Inland Kaikoura Ranges and back out to the Coastline.  The northern boundaries 

marked the gateway to the Ngai Tahu territories forming a “v” shape from Parinuiowhiti on 

the East Coast and over to Te Rae O Kahuraki on the West Coast (refer to Figure 1.1). 

 

Figure 1.1 Traditional Boundaries of Ngati Kuri 

 

 
*Black Line represents the Traditional Boundary of Ngati Kuri 

Ngati Kuri Rohe

Te Parinuiowhiti

Rangitahi

Te Hurunui
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Ngati Kuri rohe covers a huge geographical terrain of mountain ranges, rivers, 

coastline and rolling landscape to the coastline.  The bounty of food resources and other 

treasures passed down through the generations are referred to as taonga tuku iho.  Ngati Kuri 

are the kaitiaki, guardians of the many taonga within their rohe and these are described below 

to reinforce the nature of the Hapu’s intimate relationship with the elements of nature 

(representing the Atua kaitiaki) and the environment. 

 

Tikanga Principle of Taonga Tuku Iho 

Nga Taonga Tuku Iho are interpreted as treasures handed down through the 

generations deriving their source from Io, flowing on from Ira Atua to Ira Tangata.  Within the 

context of this study all natural resources are regarded as taonga (see Appendix 1.0 for images 

of various taonga tuku iho of importance to Ngati Kuri).  A particular taonga of special 

importance to Ngati Kuri are the sea mammals in general and the Tohora, the whale mammal 

in particular.  Ngati Kuri believed that the whale was their kaitiaki and is reflected in the story 

of Matamata recounted below by Upoko Wiremu Solomon: 

A well-known chief and brave warrior of the tribe of Ngati Kuri, Rakaitauneke, lived 
at Tahuna Torea (Goose Bay).  In the sea directly opposite to his dwelling lived 
Matamata, the whale whose sole duty was to do Te Rakaitauneke’s bidding, to serve 
all his needs, and to guard him against harm when he was able.  Wherever Te Raki 
went Matamata went too.  When he went to Takahanga, Matamata could be seen 
blowing outside the garden of memories, as close to shore as he could possibly get.  
Rakaitauneke’s love of his whale was as great as Matamata’s love for him. 
 
After Rakai’s death Matamata was not seen along the Kaikoura Coast for many many 
months and some people believed that he had gone away and died of sorrow for his 
beloved Rakai.  But there were those who remembered Rakai’s prediction that after his 
death Matamata would only return when a relation of Rakai was facing imminent 
death or danger. 

And so it was that while working in the garden with his wife, a close relation of 
Rakaitauneke remarked on the noise that a whale was making offshore from where 
they were working.  “Don’t worry about the noise he is making , husband, just be 
grateful that we can share this day together because that whale is Rakai’s whale, 
Matamata, and he is here to tell me that my time is about to end.”  He looked at her 
sadly, “perhaps the day could be better shared if we were to sit and relive our lives 
and remember happy times.” 

“You have the rest of your life to do that my husband.  It is hard enough that I have to 
leave you.  Let us continue our work.”  He sighed sadly, “my time will be shortened by 
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your passing my wife and already I look forward to joining you.”  So it was that she 
died late the next day fulfilling Rakai’s prediction. 

Many descendants of Rakai when faced with danger on the high seas have been saved 
by the timely intervention of a whale.  And so it is this day that the descendants of 
Rakaitauneke look with a certain amount of trepidation at the seas but those, like 
myself, who work on it face it with a lot of confidence.  
 

This story on Matamata reinforces the interconnection and intimate relationship Ngati Kuri 

has with the Atua kaitiaki of the sea, Tangaroa. 

The other key Atua kaitiaki of Tanemahuta, Tawhirimatea, Tumatauenga, 

Rongomatane, Haumiatiketike and Ruaumoko all represent the elements of nature which 

underpin the authentic health state of the environment.  Ngati Kuri observed that the elements 

of nature communicated with each other.  This knowledge was passed down through the 

generations (whakapapa-ranga in practice) such as observations of the children of Tane.  

Through the ngahere (native bush) of the kowhai tree, it was observed that when in full 

bloom, it communicated with Tangaroa who responded by indicating that the kina (sea 

urchin) was likely to be full and creamy with no bitterness in taste.  But if the bloom rate of 

the kowhai tree was reduced, the kina was likely to be lean.  The harakeke (native fax plant) 

when in full healthy bloom (usually in early spring/summer), revealed that the cockles, pipi, 

tuatua, toheroa and other shell fish species would be plentiful and that the harvesting season 

would be extended (Te Tai O Marokura, 2003).  Understanding the linkage between Tangaroa 

and Tane was reflected in how well the Hapu could engage in their relationship with the 

elements to utilize and to retain traditional knowledge on the authentic health state of the 

environment, to harvest and manage taonga wisely. 

Ngati Kuri has a unique relationship with another of Tane’s children – the tikumu 

(mountain daisy) plant which was used for making kakahu (cloaks).  The plant has a soft 

white down; the tomentum is stripped from the underside of the leaf and worked into the 

cloak to create a waterproof garment (Beattie, 1994).  The tikumu was also used for poho-

taupa (chest protectors) (see Figures 1.2 and 1.3).   
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Figure 1.2, 1.3 Images of Tikumu Mountain Daisy and Tikumu Cloak and 
Leggings 

 

     
(Photo was Kindly Provided By Paul Millen) (Source from Anderson, 1998) 

Miriama Kahu gives an explanation of the tikumu and the linkage between Tane and 

Tangaroa to sound vibration within the realm of Tawhirimatea through ritual, chant and 

karakia:  

A whole ritual process was related to how you would go out to harvest and karanga 
[call, wail] to the plant and just from observations, it could be that the plant 
responded to tone or to vibration, the wind element of Tawhirimatea.  The tikumu 
plants ready for harvesting would reveal themselves – you just didn’t pick any old 
plant, those old karakia were learnt and retained over time and used.  So those chants, 
karakia was very much around how you harvested – so if you wanted to make 
relevance to that in today’s world you might examine whether plants respond to tone 
and to test and research so that the body of knowledge we have makes sense in today’s 
world.17   
 

                                                                    
17 Personal communication with Miriama Kahu, 10 January 2008. 
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The linkages with the spiritual elements of nature all impact and affect the authentic 

circumstances of the environment.  Ngati Kuri has accumulated a wealth of traditional 

knowledge over many generations to establish comprehensive evidence based empirical data 

recording the changes.  For example, in more contemporary times Ngati Kuri has observed 

that the elements of Tawhirimatea has been causing havoc and destruction evidenced in what 

is now referred to as climate change that is impacting on marine ecology.  Another alarming 

change has been the response from Tangaroa reflected in the aggressive behaviour of sharks, 

sting rays and dolphins moving closer inshore and in some instances, attacking people.  Ngati 

Kuri has sought to understand the elements of nature in their totality, and acknowledge there 

is a need for more engagement; observation and further research into understanding the 

changes.  In this research study, the linkages needed to be articulated to construct an 

understanding of how the nature of the inter-relationships between Atua, whenua and tangata 

were impacting on the authentic health state of the environment which in turn, was impacting 

on the health and wellbeing of people.  Miriama Kahu refers to a cultural construct as being 

founded on the tikanga principles underpinning the authentic state and includes: 

..The beliefs, the values, the generative themes of the culture that are born through 
observation, participation and relationship with creation, with the natural 
environment and with people.  Its about our relationship and our engagement with 
those elements of nature as part of a way of retaining information and knowledge and 
to be in dialogue through the elements of the culture – the realm of Tane, the realm of 
Tangaroa and can cross all those boundaries, the energy, or the belief or the source 
and it adheres to the source of creation at all levels. 
 
When you are observing the changes it is certainly when you are looking at a 
construct you are not merely fragmenting things into boxes – you can’t be looking at 
the one without embracing the totality of the circumstance.  Therefore you are 
enhancing your body of knowledge in a really powerful way.18 
 
The tikanga principles identified within each of the whakapapa phases provide a 

practical guide for understanding the linkages between people and their environment.  It also 

establishes a foundation for Ngati Kuri to utilize traditional knowledge authentic to the Hapu 

to construct a dynamic conceptual model for improving the potency: healthy environments, 

healthy people (see Table 1.1). 

                                                                    
18 Personal communicationwith Miriama Kahu, 28 April 2008. 
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Table 1.1:  Summary of the Tikanga Principles 
 

Whakapapa Phases Tikanga Principle Nature of the Relationship between Atua, Whenua and 
Tangata: Healthy Environment, Healthy People 
 

 
Whakapapa 
Cosmos 
 
Io-matua-kore 
Te kore 
Te Po 
Te Ao Marama 

 
Te Ao Maori  
Whakapapa 
Mauri 
Matauranga Maori 
Whanaungatanga 

 
• Creation narratives establish the genealogical inter-

connections between the spiritual realm of Atua and the 
natural world where people dwell 

• The Atua Kaitiaki are the source of traditional knowledge 
     There is a reciprocal responsibility and obligation within 

the relationships between Atua, whenua, tangata 

 
Whakapapa Atua 
 
Ranginui and 
Papatuanuku 
Atua Kaitiaki 
 

 
Ira Atua 
Tapu 
Mana 
Noa 
Manaakitanga 
Hohourongo 
Utu 

 
• The integrity, dignity, safety and respect of the infinite life 

force energy inherent in all living things must be upheld by 
nurturing the relationships 

• When the balance is altered, the process of reconciliation 
expressed through retribution and peaceful resolution is 
required to restore a healthy balance between the 
environment and people 

 
 
Whakapapa Tipuna  
 
Tane-nui-a-rangi 
Hine-ahu-one 
Hine-ti-tama 
Maui-potiki 
 

 
Whenua 
Ira tangata 
Karakia 
Kaitiakitanga  
Rahui 

 
• Land is also viewed as the placenta giving life and 

sustenance to all living things 
• The Atua Kaitiaki created the first human and role-model 

protocols, customs, moral codes of behaviour, ethics and 
acquisition of knowledge 

• The importance of accurate rituals for intercession with the 
spiritual realm 

• Guardianship of the environment involves the tools of 
prohibition, conservation, regeneration and wise 
sustainable management 

 
 
Whakapapa O Nga 
Waka 
 
Te Waipounamu 
Waitaha 
Ngai Tahu 
Ngati Kuri 
 
 
 

 
Tangata Whenua 
Turangawaewae  
Manamotuhake 
Taonga tuku iho 
 

 
• First people of Aotearoa have a sense of belonging and 

identity to the land 
• The Waitaha people are descendents of the Uruao waka 

that migrated to Te Waipounamu 
 Ngati Kuri settle and overtime establish an intimate 
knowledge of the natural world becoming the guardians of the 
traditional knowledge and treasures handed down through the 
generations and have established their authority to care for the 
environment, the people and to manage the resources wisely 

 

The tikanga principles outlined in Table 1.1 represent Maori cultural values embedded 

in Te Ao Maori world views forming the foundation and philosophical underpinnings for the 

Kaupapa Maori approaches, processes and methodologies underpinning the study and these 

are discussed in the next chapter, Chapter Two (see Figure 1.4 for an image of the Kaikoura 

Region). 
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Figure 1.4 Image of the Kaikoura Region 
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CHAPTER TWO 
[Reflections from the Tuakana to the Teina] - In terms of the co-authorship, it was to 
ensure that we retained the authority over how the information would be expressed 
and who would hold it.  This motivates a fuller participation from the group you are 
researching so you get a clearer and more diverse participation.  The motivation is 
high because the level of sharing is from a different position – It is participatory 
rather then just inputting knowledge.  Co-authorship is about the ownership of the 
knowledge and how that might be expressed, if you like, in research and in the PhD 
study and it’s about the ‘we’ not the ‘me.’  Primarily the co-authorship approach 
adopted in this kaupapa Maori methodology is probably a lot more honest because it 
acknowledges not just the input but the participation of the collective and that is 
basically very consistent with a Maori model of working. 
 
When we talked about putting together or creating a construct around a Maori model 
of working we developed the kaitiaki construct which gives you a fuller dimension of 
expression of Atua, whenua and tangata.  These inter-relationships are intrinsically 
linked and they are part of the response, the total response that I am referring to as 
support, as opposed to input.  The kaitiaki constructs acknowledges the intimacy of 
the relationship and is more readily expressed when it is set in an environment that 
lends itself to this response.  And so the methodology we created really nurtured that. 

 
I think the importance of Chapter Two and the methodology that has been put together 
for this process is critically important.  It is the first that has ever been done in this 
country and I believe it really reflects the innovation shown by Lincoln to actually 
accept and go with this process.  I think that it defines and distinguishes itself.  The 
methodology defines a process that is distinctive because it is culturally based, and we 
approached this whole research from the perspective of our culture.  I think we’ve 
reflected that to the best of our ability and the methodology and process that has been 
spelt out.  It covers a whole list of appraises and it covers the whole totality.  It really 
honors and responds to the collective wisdom of the Hapu or of the group of people 
within the Hapu and it gives the whole process validation.  I believe it is more honest 
in terms of who we are, that is, it has the Tuakana, Teina processes being used and 
that it is substantiated and backed up by a team as opposed to an individual. 
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Kaupapa Maori Theoretical Approach, Process and Practices 

This study on improving the health of the environment and people is located within 

indigenous knowledge (IK) approaches and practices.  Within the context of Aotearoa, the 

research approach is theorized and described as Kaupapa Maori with its origins in Te Ao 

Maori.  This is embedded in Maori perspectives of holism, interconnection through 

whakapapa and reciprocal relationships between Atua, whenua and tangata.  The term 

‘kaupapa’ is defined as ‘kau’ used to describe the process of coming into a place of arrival 

(Williams, 1971), or “to appear like something through a mist” (Royal, 1998).  Papa comes 

from Papatuanuku meaning the ground or foundation and “imparts notions of solidarity” 

(Royal, 1998:8).  Together, kau-papa encapsulates the ‘right way of doing things’ through a 

collective and shared philosophy or vision.  Royal (1998:8) refers to kaupapa as the “first 

principles and the foundation upon which the activity can then proceed.”  Walker (1996) 

extends the meaning to the ‘life of Maori’ and the foundation from which Maori perspectives 

are viewed.  Nepe (1991) describes Kaupapa Maori as being grounded in distinct cultural 

epistemological and metaphysical foundations.  The expression of Kaupapa Maori is therefore 

embedded in a Maori worldview of interconnection with the supernatural world of the Atua 

kaitiaki, elements of nature. 

Kaupapa Maori theory first emerged through the Maori renaissance movement of the 

1970s and 80s intensifying socio-political consciousness for Maori autonomy and control, 

especially through the education system.  The essence of Kaupapa Maori theorizing and 

positioning takes for granted the legitimacy and validity of being Maori, acknowledging 

Maori philosophy and principles: of tikanga Maori and of revitalizing the retention of Maori 

language, and culture (Smith, 1990; Pihama, 1993; G.H Smith, 1997).  Within the education 

field, Kaupapa Maori represents an:  

…influential, coherent philosophy and practices for Maori conscientization, 
resistance, and transformative praxis, advancing Maori cultural and educational 
outcomes in education (Pihama et al, 2002:8).19   

 

                                                                    
19 For more information on the development of Kaupapa Maori theory see Smith & Smith (1995, 1996); G. H. Smith (1997, 

2003); L. T. Smith (1995, 1999a, 1999b); Mead (1996); Durie (1998); Bishop (1998); and Bishop & Glynn (1999a, 
1999b). 
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Kaupapa Maori is also widely recognized and can be applied across a wide range of sites 

including health (Glover, 1997; Keefe-Ormsby et al, 1999), where according to Durie (1998) 

there is acceptances of Maori cultural norms, practices and preferences.   

The chapter aims to locate the thesis within the philosophical positioning and 

theorizing of Kaupapa Maori approaches, processes and practices.  This is achieved through 

the first objective of presenting a construct based on the principle of tino-rangatiratanga (self 

determination); the principle of whakapapa inter-relationships between Atua, whenua and 

tangata; and the principle of kaitiakitanga with reciprocal responsibilities and obligations.  

Another important objective is to provide an explanation of the collaborative relationship 

between the Tuakana and Teina.  The final objective of this chapter is to describe the 

processes and practices utilizing a mixture of methodologies (such as qualitative and 

quantitative) undertaken in the research study and some reflections from the Tuakana and 

Teina. 

 

Kaupapa Maori Research Theorizing 

Principle of Tinorangatiratanga 

Tinorangatiratanga is embodied within the Maori version of Te Tiriti O Waitangi 

(1840) and refers to the right of Maori to exercise Iwi authority and control over their land, 

resources and taonga.  The concept of tinorangatiratanga is at the heart of Kaupapa Maori 

theory (Pitama et al, 2001) and is associated with political issues of sovereignty, autonomy 

and control of their political, cultural, environmental, economic and social destiny.  The 

transformative nature of Kaupapa Maori theory seeks to strengthen the rights of Maori to 

determine for themselves their alternative futures and “greater autonomy of their own affairs” 

(Tomlins-Jahnke, 2005:16).  

The broader politics of Kaupapa Maori research advocate for approaches, processes 

and practices that enhance and empower Maori whanau, Hapu, Iwi and Maori communities to 

take control of their own lives (Bishop & Glynn, 1992).  Smith (1997) and Pihama (1993) 

refer to the ‘counter-hegemonic’ role of Kaupapa Maori where the fundamental basis of 

tinorangatiratanga is expressed as ‘by Maori, for Maori,’ claiming manamotuhake and 

exercising authority for independence and autonomy.  The concept of manamotuhake is 

especially linked to the control and authority of traditional knowledge and customary 
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practices.  According to Durie (1998:220), manamotuhake also implies a “measure of 

defiance” in terms of claiming independence from the Crown.   

Indigenous peoples worldwide continue the struggle to uphold their authority and to 

retain and reclaim localized customary knowledge in particular.  Indigenous peoples share a 

history of experiencing colonization, globalization, and economic developments exploiting 

natural resources and causing cultural deprivations, loss of cultural heritage and other socio-

political disparities.20  Indigenous knowledge (IK) approaches within the research literature 

has focused on promoting the validity and legitimacy of local customary knowledge in 

development and to promoting alternatives to globalized marketing in the diversity of 

worldviews. 21   The global heritage of local environmental knowledge developed over 

millennia can contribute to positive change, promoting culturally appropriate and 

environmentally sustainable management.   

Within Aotearoa, Kaupapa Maori theorizing challenges the political context of 

“unequal power relations which continue to subordinate Maori aspirations” (Pihama, 

2001:22).  The need to deconstruct Eurocentric-Western notions of ‘what counts as theory’ has 

been challenged by Maori Educational academic Linda Tuhiwai Smith (1999) within her book 

entitled, Decolonizing Methodologies: Research and Indigenous Peoples.  Smith extensively 

critiques Western paradigms of research and knowledge, deconstructing the assumptions, 

motivations and theories of enlightenment and positivist thought of the ‘objective’ or ‘neutral’ 

gaze.  The destructive standards of oppressive Western concepts and methodologies reinforce 

the notion that Western ideologies are superior by privileging Western texts and concepts over 

indigenous sources (such as IK, TEK), ways of knowing and viewing history.  Smith 

(1999b:1) further states: 

It galls us that western researchers and intellectuals can assume to know all that it is 
possible to know about us, on the basis of their brief encounter with some of us.  It 
appall's us that the West can desire, extract, and claim ownership of our ways of 
knowing, our imagery, the things we create and produce, and then simultaneously 
reject the people who created and developed those ideas and seek to deny them further 
opportunities to be creators of their own culture and nations.   

 

                                                                    
20 See Kawagley, 1995; Howitt et al, 1996; Berkes, 1998; Brokensha, 1998; Berkes et al, 2000; Battiste, 2000; Johnson, 

2003; Coates, 2004; and Bargh, 2007. 
21 For more information on the development of IK see  Berkes et al, 1998, 1997; Brokensha, 1998; Posey, 1998; Sillitoe, 

1998; Howard, 1997, and 1996; Stevenson, 1996. 
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It is simply not enough to just deconstruct Western paradigms.  Indeed, Smith (1999) asserts a 

strong advocacy for Kaupapa Maori research which privileges Maori values, principles and 

philosophies, encompassing indigenous knowledge as valuable and potentially transformative.   

For the purpose of this study, Kaupapa Maori theorizing of traditional indigenous 

knowledge provides a context for locating Maori cosmological narratives that are embedded 

in a world view of holism and interconnection between Atua, whenua and tangata.  There is 

the principle of whakapapa connecting all livings things and providing an understanding of 

the reciprocal relationships. 

 

Whakapapa Principle: Interconnections between Atua, Whenua, Tangata 

Kaupapa Maori conceptualizes indigenous knowledge as authentically transmitted 

through oral traditions.  Maori pedagogy is localized to particular Hapu (or Iwi) for 

transmitting authentic traditional knowledge, meaning, expression and diversity in their daily 

lived experiences.  Through whakapapa there is an intimate kinship relationship interwoven 

with the natural world and the spiritual realm of Papatuanuku and Ranginui primal parents 

and Atua kaitiaki. The ancestral deities are the spiritual guardians of the elements of nature 

(such as the wind, earth, sea, land, air, water, natural resources) integral to sustaining the 

authentic health state of the environment.  The unifying infinite life force of mauri is manifest 

in all living things and there is a reciprocal understanding to sustain the potency and health of 

the environment, which in turn, will ensure the health and wellbeing of people.  The 

conceptualization of Kaupapa Maori knowledge is diverse, and there will be variations and 

specificities of experiences between whanau, Hapu, Iwi and of indigenous peoples worldwide 

on how the potency of the life force is sustained.  However, indigenous peoples do share 

similar worldviews of inter-connection with the spiritual elements (of the Atua kaitiaki for 

example) and with the natural world.   

Kaupapa Maori research and theorizing has the capacity to evolve and expand as new 

understandings and alternative methodologies emerge.  Jahnke and Taiapa (1999:41) 

acknowledge the construction of methodologies appropriate and relevant to Maori that is 

based on various underlying assumptions located within a “distinctively Maori way of 

organizing knowledge.”  For this research study, Maori worldviews that are encapsulated 
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within the whakapapa principle provide the context to construct an understanding of the 

nature of the inter-relationships between Atua, whenua and tangata represented in Figure 2.1.  

 
Figure 2.1 Whakapapa Construct 

 

 
 

Figure 2.1 illustrates the nature of the inter-relationships between Atua, whenua and 

tangata expressed through key cultural values of whakapapa, te puna matauranga, tikanga, 

turangawaewae, taonga tuku iho, manamotuhake and kaitiakitanga outlined below: 

 

Atua (Blue/ Red Colours) 

• Through whakapapa (cosmos, Atua kaitiaki, tipuna and waka for example) the 

Maori is related to everything - the gods, people, land, mountains, rivers, sea, water, 

sky, plants, birds, reptiles, fish, animate and inanimate life forms. 

• Te puna matauranga symbolically represents a wellspring of knowledge that is 

conceived, creatively inspired and imbued with inter-generational wisdom, insights 
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and learning with its source linked to the spiritual realm of Atua Kaitiaki.  In 

particular there was Tane who ascended to the highest heaven to obtain the three 

baskets of knowledge from Io.  The first basket was Tua-uri representing the real 

world or “behind the world of sense perception” (Marsden & Henare, 1992:8), 

where everything in the natural world originates.  The second basket was Te Aro-nui 

representing a corpus of knowledge of the natural world passed down through the 

generations.  The third basket was Te Ao Tua-atea, the realm of the supreme God Io, 

existing outside of time and space. 

• From the wellspring of knowledge there is an assertion of the validity and 

legitimacy of Maori cultural values expressed through tikanga protocols and 

principles established to guide healthy relationships between Atua, whenua and 

tangata.  Knowledge was not universally available and some forms of knowledge 

were considered highly tapu (such as knowledge from Te Ao Tua-atea).  There are 

particular tikanga, rituals and rites safeguarding access to specialized forms of 

knowledge. 

 

Whenua (Blue/ Green Colours) 

• The concept of turangawaewae provides a footstool, identity and belonging to a 

particular whenua and is reinforced through naming of landscapes, storytelling, 

songs and chants; and the transmission of intergenerational knowledge on food, 

natural resources and other knowledge.  

• Taonga tuku iho refers to all the treasures passed down through the generations 

which include all the natural resources, knowledge, language, cultural values and 

other prized possessions (such as the traditional meeting house and other material 

possessions). 

 

Tangata (White/ Brown Colours) 

• Tangata Whenua, people of the land established their turangawaewae through years 

of occupation and learning to survive and adapt to changes, gaining new knowledge 

and understanding of their traditional lands and environment.  
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• Tangata whenua exercised their manamotuhake, authority and autonomy to meet the 

political, social, economic, spiritual needs of the collective whanau, Hapu and Iwi to 

ensure their survival, adaptability and diversity.   

• The concept of kaitiakitanga refers to the act of guardianship where there is an 

understanding and obligation.  Tangata need to ensure the sustainable protection and 

management of taonga tuku iho which are to be protected for future generations to 

access. 

 

The focus of the study is on improving the potency and mauri, infinite life force 

capacity of all living things (taonga tuku iho) through strengthening the inter-relationships 

between Atua, whenua and tangata.  The research approach, processes and practices upon 

which this thesis is based, has specifically focused on how Ngati Kuri Hapu has sought to 

improve healthy environments, healthy people within their role as Kaitiaki with reciprocal 

responsibilities and obligations.  The discussion outlines the Kaupapa Maori theoretical 

approach constructed around the principle of Kaitiakitanga to investigate Ngati Kuri 

experiences, perceptions and traditional knowledge authentic to the Hapu. 

 

Kaitiakitanga Principle: Research Approach and Process 

In the exercise of tinorangatiratanga, the concept of kaitiakitanga is closely aligned 

with sustaining the authority to care and to protect all taonga tuku iho.  These prized treasures 

are considered the uri (or descendents) of Atua kaitiaki and by whakapapa, are passed from 

ira Atua to ira tangata.  In pre-European traditional Maori society, the Ariki, paramount chief 

was usually of a senior chieftain line of descent and recognized as the Maori leader of the Iwi.  

It established the social strata operating in whanau, Hapu and Iwi and especially operating in 

Ngai Tahu Iwi, Ngati Kuri Hapu.  The rangatira was considered the chief of the Hapu and as 

such, usually a descendent of the higher ranking Ariki senior line.  Importantly, the ariki and 

rangatira were embedded in a Maori worldview that influenced every aspect of their 

leadership decision-making.  In Ngai Tahu tradition there was another term, Upoko or head 

chief used whose succession to the role of leadership was mainly through whakapapa, namely 

seniority of descent similar to an ariki or rangatira.  There were two other types of Maori 

traditional leaders: 
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• Kaumatua - esteemed elders whose status depended on whakapapa, age, experience, 

wisdom and life learning.  In Ngai Tahu tradition the more common terms of Poua, 

grandfather and Taua, grandmother arel also used. 

• Tohunga - according to Marsden (1975:155) the term means “chosen one” or 

“appointed one.”  Tohunga were responsible for their specialist area of expertise and 

considered the storehouse of matauranga Maori, traditional knowledge such as 

whakairo, carving and Ta Moko, tattooing.  However the most commonly understood 

role of the tohunga was the religious expert or ritual or spiritual leader and “the 

mediums for the gods” (Rangihiroa, 1949:489).  The tohunga usually worked in 

partnership with the ariki and rangatira in complementary leadership roles and 

responsibilities (Mead, 2003).  

 

These traditional leaders all had a function and role in upholding tinorangatiratanga, authority 

and in the exercise of Kaitiakitanga responsibilities.  Importantly, it was the collective 

responsibility of these traditional leaders to safeguard knowledge authentic to the Hapu or 

Iwi.  Within Ngai Tahu traditions, Hapu sustained manamotuhake and were generally self 

governed, exercising full authority and autonomy.  For Ngati Kuri, traditional knowledge 

authentic to the Hapu was collectively owned and utilized for the benefit of the whole tribe.  

The oral transmission of traditional knowledge was not opened to every one, and some 

whanau held particular knowledge such as customary knowledge of Maori medicinal 

practices, rites and rituals for accessing and safeguarding particular resources (harvesting 

tikumu for example); specialized knowledge on mahinga kai practices and other areas.  The 

knowledge was zealously protected and safeguarded within the whanau and passed down 

through the generations. 

The purpose of this study is to explore Ngati Kuri’s efforts to restore the potency of all 

living things through the utilization of traditional knowledge authentic to the Hapu.  It has 

necessitated the development of a research approach constructed on the principle of 

Kaitiakitanga and has been informed by the responsibilities of traditional leadership roles and 

functions.  The Kaitiaki construct provides the mechanism for addressing ethical concerns 

within a Kaupapa Maori research framework (see Figure 2.2). 
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Figure 2.2 Kaitiaki Construct 
 
 

 
 

Description of the Kaitiaki Construct is outlined below:  

Blue Circle: represents the spiritual realm of Atua kaitiaki, symbolizing the source and 

inspiration of all traditional knowledge transmitted from ira Atua to ira tangata.  The 

inter-relationships between Atua, whenua and tangata are acknowledged and 

strengthened through this process. 

 

Green Circle: represents Konehere Kaumatua O Ngati Kuri.  The research study was 

conceived, developed and undertaken by Maori whanau with affiliations to Ngati Kuri 

Hapu.  Ngati Kuri Kaumatua were consulted to discuss the focus of the research 

project to ensure relevance and that the outcomes would benefit the Hapu in terms of 

progressing aspirations, particularly in the social and health areas.  Permission was 

gained to access traditional knowledge and Kaumatua were actively consulted to 

ensure information was authentic and was accurately utilized and written up in the 

thesis.  Kaumatua were represented on the Kaitiaki group established to oversee the 
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research approach and to uphold the mana and integrity of the Hapu.  Involving 

Kaumatua from the inception ensured a net of cultural safety and spiritual protection.  

Irwin (1994) states that involving the mentorship of Kaumatua is culturally relevant 

and appropriate and should be undertaken by a Maori researcher, not a researcher 

which happens to be Maori, or in this instance, the preference is for Maori researchers 

who are also of the Hapu being researched. 

 

Orange Circle: represents the Kaitiaki holder of the social and health kaupapa which is 

Te Tai O Marokura Health and Social Services.  The focus of the study involved an 

investigation of various restorative environmental health models initiated by the Hapu 

through the marae based service established in the late 1970s.  Miriama Kahu (nee 

Solomon and a mokopuna of Hariata Beaton), was given the responsibility by the 

Upoko and Konehere Kaumatua O Ngati Kuri to establish Te Tai O Marokura as the 

vehicle to improve the life force potency: social and health needs of whanau and to 

reduce the social and health disparities amongst Ngati Kuri whanau and the wider 

Maori community.  In the context of this research, the service acts as a conduit for 

traditional knowledge.  Bishop (1994) and Irwin (1994) describe this process of 

empowerment as an alternative concept of whanau acting within a supervisory 

capacity or organizational structure for handling research.  

 

Red Circle: represents the Kaitiaki team leader held by Miriama Kahu who 

symbolically became the Kaitiaki kaupapa holder of this research study.  The role was 

responsible for monitoring all aspects of data collection, analysis and writing up of the 

final drafts applicable to the utilization of Ngati Kuri traditional knowledge.   

 

Yellow Circle: represents the mentoring relationship provided by Miriama to the 

academic PhD student.  This role was modelled and adapted on the basis of ‘Tuakana 

and Teina’ relationship principles.  Tuakana is generally defined as the older sibling 

and teina defined as the younger sibling.  The concept of Tuakana can be broadly 

perceived as the responsibility of the older sibling to protect, mentor, guide and 

support the younger sibling.  Within the research study, Miriama provided ongoing 
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mentoring, advice and insights into Ngati Kuri lore, history and contemporary 

realities.  The visionary leadership provided by Miriama inspired the innovative 

creation of new knowledge and cultural constructs developed to articulate the kaupapa 

Maori approaches and practices applied in the study.  The Teina principle reflects a 

reciprocal responsibility to ensure safety mechanisms are operating to nurture and to 

assist the academic student.  For example, when accessing the wellspring of Kuri 

knowledge the lore of tapu needed to be adhered to through karakia and other rituals.  

There was also an understanding between the Teina and Tuakana extending beyond 

the PhD study.  The research outcomes needed to transform, empower and mobilize 

the whanau at the base (or flax roots, community) within the wider Hapu political 

context of progressing tinorangatiratanga aspirations for socio-political, cultural and 

economic advancement.   

 

The Kaitiaki construct proposed a collaborative approach where the Hapu (represented 

by the Kaitiaki group) would co-author the doctoral research study led by the Tuakana with 

Teina, academic PhD student.  The concept of collaboration can be defined as a mutually 

beneficial and well-defined relationship entered into by two or more researchers to achieve 

common goals.  There is an overview of how the research goals, objectives and kaupapa 

Maori research approach evolved, and this provides an explanation for the collaborative 

relationship between the Tuakana and Teina. 

 

Kaitiaki Collaborative Research Approach  

At the heart of the notion of collaborative research is the opportunity to bring 

knowledge (such as IK, TEK), experience, observations and skills of communities together 

with academic or technical expertise of researchers to produce potentially transformative 

research outcomes.  There are collaborative research projects linking universities and 

communities and programmes designed by community services to address complex, 

interrelated problems.  Human relationships in collaborative projects can be fulfilling and 

transformative or fraught with tensions which may or may not be successfully reconciled and 

restored.  Monk et al (2003:103) state that in collaborative research “sharing turf and building 

trust are critical.”  
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In 2002 a collaborative research project initiated between Ngati Kuri Hapu through Te 

Tai O Marokura, community and government agencies in 2002 was developed on the 

principle of tinorangatiratanga – ‘by Maori, for Maori.’  The research team was led by 

Miriama Kahu and the collaborative research approach in practice evolved on a continuum, 

moving the relationships with the agencies and community through various stages.  At the 

start there needed to be several meetings held to gain clarity and agreement on mutual goals 

and an understanding of people’s skills, experience and traditional knowledge being 

collectively shared within the group to achieve the outcomes.  The team established a 

structure and shared responsibility of various tasks.  Regular meetings were held to ensure 

mutual authority and accountability of the process and achievements of the outcomes.  

Kaumatua were consulted on every aspect of the research project and the findings of the 

research were disseminated to the wider Hapu and community.  The Te Tai O Marokura 

research team recognized the importance of constantly reflecting on their methods, processes 

and approaches.  

The lessons and insights gained from this research experience significantly influenced 

a commitment to continue developing the capacity of the team to engage in further research.  

The experience also revealed a need to conduct research that would empower the Hapu to 

take control of their own research agenda, processes and approaches.  The emphasis was not 

just on carrying out research by Maori, for Maori but also, just as importantly was the need to 

control research into the lives of Maori, “as Maori” (Durie, 1996:8).  Efforts were initiated to 

establish a Hapu based research unit but did not actually eventuate.  Another important 

outcome of the research project was the need for safeguarding traditional knowledge 

authentic to Ngati Kuri, and this became the impetus to start shaping a process that 

acknowledged the collective ownership of tribal knowledge and practices. 

Development of the proposed research topic and approaches began at least three years 

prior to enrolling in the PhD study at Lincoln University.  Te Tai O Marokura have been 

initiating various restorative models over the years to improve healthy environments, healthy 

people.  In the early 2000s, the environmental health programme started to evolve and 

develop and Hirini Matunga22 was approached to provide mentoring and supervisory support 

to the workers.  There were many discussions held with Hirini over the ensuing years to 
                                                                    
22 At the time Hirini was the Associate Professor and Director of Maori Studies at Lincoln University before being appointed 

to his current role as the Assistant Vice-Chancellor Maori. 
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consider a doctoral study on restorative models.  The Kaitiaki construct was developed and 

after several consultative kanohi-ki-te-kanohi hui held with members of Konehere Kaumatua 

O Ngati Kuri, consent and approval was given for the Kaupapa Maori study research goals 

and objectives.  Miriama Kahu was appointed to lead the Kaitiaki research group formed as 

part of the collaborative partnership with the Hapu.  The other members included all the 

original team formed to undertake the research project in the early 2000s.  This included: 

Taua Becky Clayton (who sadly passed away) and Taua Hariata Manawatu representing 

Konehere Kaumatua O Ngati Kuri.  Te Tai O Marokura was represented by the CEO Riria 

Allen, the Office Manager Ned Manawatu and the environmental health workers Brett Cowan 

and Tai Stirling.23   

In 2004 the Kaitiaki group registered with Nga Pae O Te Maramatanga, the National 

Institute of Research Excellence for Maori Development and Advancement providing support 

to Maori postgraduate doctoral students.  The Kaitiaki group participated in the monthly 

sessions held by the Mai branch in Christchurch and various other regional writing 

workshops, and national hui.  The regional Coordinator for the Mai programme at the time 

was Dr. Hazel Phillips whose encouragement and support was instrumental in motivating and 

preparing the Kaitiaki group for postgraduate doctoral study.  Hazel was appointed as an 

external supervisor, alongside Hirini and Dr. Stefanie Rixecker (Director of Environment, 

Society and Design Division of Lincoln University), to form the supervision team.  In 2005 

Benita Wakefield became a recipient of the Tuapapa Putaio Maori Fellowship from the 

Foundation for Research, Science and Technology to enable full time study which 

commenced on 1st May 2005 through the Environment, Society and Design Division of 

Lincoln University.   

An agreement was reached with Hirini and Stefanie to support the collaborative 

approach proposed in the doctoral study on the restorative model.  It was important for the 

Kaitiaki group to be reassured that Hirini and Stefanie would work on a process to have the 

collaborative  relationship between the Tuakana and Teina accepted within academic 

regulations.  From the outset the Kaitiaki group and all three Supervisors recognised the 

precedence being set and that we would have to develop and to reflect the collaborative 

relationship.  They  would make a commitment to work towards creating a space within 
                                                                    
23 Benita Wakefield had originally been part of the environmental health team of the service prior to enrolling as the 

academic PhD student. 
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University rules and regulations to formally acknowledge the collaborative relationship 

between the Tuakana and the Teina.  This unprecedented move was likely to challenge long 

established Western traditions of academia and would require careful planning to execute the 

changes.  According to Hill & Bruce-Ferguson (2002:1), “when a higher degree student 

chooses to present their research thesis in a style or format other than the traditional form, 

they often do so at peril or at some struggle.”  Smith (1999) has also acknowledged the 

struggle between the interests and ways of knowing by Western academics in positions of 

power and the struggle for people seeking new and innovative ways of research.  

Collaboration in areas of doctoral research is not new.  In the early 2000s, Keating and 

Cooper embarked on collaborative doctoral research.  They were aiming at a democratic 

methodology where there was equal power sharing in the “process of knowledge production 

and its interpretation and meanings” (Keating & Cooper, 2001:4).  This was reflected in the 

editorial control given to Keating in writing her own story (of women living with HIV), and 

in having “unedited control of the analysis, discussion and unrestricted access and 

communication with the supervisory committee” (Keating & Cooper, 2001:4).  The level of 

collaboration presented challenges to both the university and the external examining 

committee at the doctoral defence which resulted in Keating having to remove her name from 

the title page.24  Cooper believed that: 

…the dissertation was an analysis about oppressive master narratives that silence the 
voices of marginalized persons and the university’s position on authorship was a 
perfect example of this.  Official academic acknowledgement of our collaborative 
process would not have diminished the university’s role as gatekeeper to my PhD nor 
would it have decreased the academic merit of our work.  Rather it may have gone a 
long way in rectifying institutional power imbalances between the academy, doctoral 
students, and those who give up their stories that we might gain PhDs (Keating & 
Cooper, 2001:8). 

 

In embarking on our collaborative doctoral journey, the Supervisors were of the 

opinion that the academic PhD student would enrol in the doctoral study under the current 

regulations within the institution.  Both Stefanie and Hirini would start initiating 

conversations with Academia and administrative management to facilitate a process for 

incorporating regulations that acknowledged collective ownership of knowledge and the 

collaborative relationship between the Tuakana and Teina.   
                                                                    
24 A frontpiece to the thesis was added with a picture of Alex Keating lecturing at SFU and titled it Coauthor: ‘Alex Keating.’ 
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It is commonly assumed that most doctoral research questions are defined by the 

academic student researcher and that the original literary thesis is published in a single 

authorial voice.  Research is rarely done in isolation and devoid of outside influences.  

Matunga believes that, “to not acknowledge collective ownership of knowledge in research is 

intellectually dishonest.”25  Woodmansee & Jaszi (2004:89) agree stating:  

Experience tells us that our creative practices are largely derivative, generally 
collective, and increasingly corporate and collaborative.  Yet we nevertheless tend to 
think of genuine authorship as solitary and original.   
 

The concept of collaborative authorship is not unique within scientific writing where 

this is considered to be the norm.  Singular authorship in genres other than science is 

developed from an idea that the individual creator used their own intellect and exertion to 

create a work.  Science writing differs from this idea because “scientists buttress their new 

claims by connecting them as much as possible to the body of previous scientific literature,” 

in order to bring about technological advancement (Biagioli, 2003:257).  Woodmansee & 

Jaszi (2004) further state that scientific theory is often difficult to assign ownership and 

authorship and that multi-authorship in science writing is necessary in order to credit the 

range of people and tasks involved in a project, such as the experiments, conception and 

development of ideas and the writing up of results.  Hill & Bruce-Ferguson (2002:8) also 

believe there is a need for alternatives to permit, in other than scientific areas, PhD thesis 

submissions based on collaborative development stating: 

By expansion we mean the possibility of collaborative action in the pursuit of an 
innovative goal, with the ability of both / any partners in the understanding being able 
to defend the work either jointly or individually. 
 

In the context of this research study the same rationale for meriting collaborative co-

authorship within the science discipline can be substantiated.  It is linked with the validity and 

legitimacy of traditional knowledge authentic to Ngati Kuri, Maori academic writings and 

indigenous literature to construct new ways of knowing and alternative methodologies within 

Kaupapa Maori transformative research and theorizing.   

Establishing a distinctive criterion for meriting collaborative relationship between the 

Tuakana and Teina within a Kaupapa Maori theoretical framework needed to acknowledge 

                                                                    
25 Personal communication with Hirini Matunga, 3 March 2004. 



 

 71 

collective ownership of traditional knowledge authentic and localized to a particular area.  

Hill & Bruce-Ferguson (2002:9) agree that it is culturally inappropriate for individuals to 

claim knowledge as exclusively their own, especially when Maori culture values collaborative 

action and “modesty in knowledge claims,” further stating that knowledge belonged to the 

tribe and not the individual.   

The Kaitiaki construct established the various roles, responsibilities and function of 

each group member acknowledging that Miriama Kahu was the Kaitiaki research team leader 

and Tuakana representing the Hapu.  Stefanie and Hirini started negotiations with the Lincoln 

University Assistant Vice Chancellor (Academic) and Postgraduate Director to confer an 

honorary doctorate to Miriama Kahu.  A plan was devised to construct a criterion for 

assessing the merits of the collaborative relationship between the Tuakana and Teina.  A 

separate process was created where Miriama Kahu would defend the collaborative 

involvement of the Kaitiaki group and more specifically her role and responsibilities as the 

Tuakana in the relationship with the Teina, academic PhD student.  An oral examination 

would be held with a Maori Academic Board of Peers established to assess the merits of the 

collaborative relationship between the Tuakana and Teina. 

Kaupapa Maori research theorizing informed the process, methods and practices used 

in the research study.  Tikanga principles embedded in Te Ao Maori world view through the 

creation narratives discussed in Chapter One have informed the approaches, methods and 

processes used and are described to illustrate how these cultural values were applied to the 

study. 

 

Tikanga Principles 

The kaupapa Maori research approach and processes conducted with Ngati Kuri 

whanau needed to uphold the mana and dignity of people and the research needed to be 

transformative and empowering.  Te Awekotuku (1991:67) states that the research needs to be 

“responsive and relevant to the expressed needs from within the community and not 

perceived needs from outside” of the whanau.  The research approach was informed by 

tikanga principles that were drawn from the wellspring of traditional knowledge authentic to 

Ngati Kuri (and outlined in Chapter One).  Tikanga principles are concerned with customary 

practices, obligations and behaviours, which influence and guide social practices (Mead, 
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1996), and which align closely with notions of ethical behaviour.  Particular tikanga 

principles applied to this study are outlined below. 

 

Principles of Whakapapa/ Kaitiakitanga 

Improving the potency of healthy environments, healthy people required the 

permission to heal.  This was obtained from Konehere Kaumatua O Ngati Kuri upholding the 

mana for the Hapu who gave the rites of passage for the Kaitiaki research group to commence 

the study.  The Kaitiaki construct ensured whakapapa was protected and processes were in 

place to guide and monitor the utilization of traditional knowledge, including: 

• Initial consultation with Konehere Kaumatua O Ngati Kuri, Te Tai O Marokura Trust 

Board, staff (both past and present), Hapu, community end users and key stakeholder 

agencies to discuss the proposed case study approach and topics to be covered. 

• An agreement was reached with senior management of Te Tai O Marokura to access 

the historical archives collected over the years applicable to the research study. 

• Permission was also gained to release staff to participate in supervision meetings, 

writing workshops, attendance at conferences and the field work projects. 

• Regular supervisory sessions were established and involved: one-on-one sessions 

between the academic student and supervisors; group supervision between Hazel and 

the Kaitiaki group; collective supervision held with all three supervisors and the 

Kaitiaki group; supervision between the Kaitiaki leader and Konehere Kaumatua.  

• Some of these supervisory sessions were digitally taped and notes taken throughout 

the three years to maintain a journal on the collaboration and how the group worked 

through issues that inevitably occurred.  For example, there was the issue of time 

management especially when community work sometimes took precedence over 

meeting academic goals and milestones.  Another matter to arise was the research 

project commissioned by the Health and Research Council of New Zealand (HRC) 

where the process actually started in November 2004 (before the PhD commenced), 

but the research study did not officially commence until 2006.  By that time, the PhD 

student was on a scholarship and Miriama became the key investigator for the project.  

Meeting the timeframes for this project (especially the time taken to interview 

participants) had an impact on the PhD in the final months to write up the final report.  
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The HRC project was not completed and submitted until 2008.  Strategies needed to be 

developed to maximize on the data collected where consent was gained by the 

participants for the use of data collected in the HRC report which was eventually 

incorporated into Chapter Seven of the PhD (see Appendix 2.0 for the Consent Form 

and information sheet).   

• The Kaitiaki leader facilitated regular meetings held with the Kaitiaki group 

throughout the three years to set goals, milestones, provide support and to monitor 

progress.   

• There was a reciprocal understanding between the Tuakana and Teina relationships.  

Miriama and Benita worked very closely on all aspects of the research process, 

methodology, documentation collection, analysis and production of the thesis.  These 

sessions were mostly recorded and transcripts produced for Miriama to revise and 

amend or to elaborate on her thinking which evolved with the research.  Miriama 

provided enormous insights and understanding of Ngati Kuri lore, history, traditional 

knowledge and practices and a wealth of experience, expertise and skills in the many 

health and social restorative interventions initiated over the years to restore the mana 

and potency of whanau. 

 

Principle of Turangawaewae 

Exploring the various restorative models to improve healthy environment, healthy 

people was located within the rohe of Ngati Kuri.  This is their turangawaewae, place of 

belonging and where the Hapu’s “potency is integral to their identity, part of their psyche and 

belonging to the land.”26  A case study approach was undertaken and located within the 

Kaikoura region.  A case study approach is an ideal methodology when a holistic and more in-

depth investigation is being sought (Tellies, 1997).  A case study enables an exploration of a 

‘bounded system of time and place,’ which Creswell (1998:61) describes is “a detailed in-

depth process of data collection involving multiple sources of information rich in context.”  

The Kaitiaki group was able to maximize on the rich source of historical archival data 

available.  There was ready access to Hapu members and people associated with Te Tai O 

Marokura both past and present.  Consultation and support with the Konehere Kaumatua O 

                                                                    
26 Personal communication with Miriama Kahu, 1 September, 2004. 
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Ngati Kuri, community end users of the service and key stakeholder agencies was also 

established and sustained.  Another compelling reason for selecting the case study approach 

was the length of time required to effectively measure the merits of the Kaupapa Maori 

environmental health (KMEH) conceptual framework.  The intention was therefore to explore 

the longitudinal studies established for the Lyell Creek, mataitai Kaimoana and rimurehia 

projects spanning a period of eight years.  The KMEH model was utilized within these 

longitudinal studies and sufficient data had been accumulated to enable a thorough 

exploration of its merits and effectiveness in improving potency of taonga. 

The focus on Te Tai O Marokura as part of the case study approach enabled a 

thoroughly comprehensive analysis of one Maori Provider’s extraordinary development 

journey.  The service has been in operation since the late 1970s and has been a trail blazer in 

the inception, development and implementation of restorative models.  The case study focus 

on the Kaikoura region enables an investigation of a cross section of environmental health 

restorative projects to explore how the potency and health of people and their environment 

was improved and the extent to which there was any improvement in the relationships 

between Atua, whenua and tangata.  The following outlines the research processes, methods 

and practices used for the case study: 

 

Mixture of Quantitative and Qualitative Methods: there was a mixture of 

quantitative and qualitative methods used, “in conjunction to provide complementary 

data sets” (Roberts, 2002:1), which together, provide a more complete understanding 

of the case study.  Sells, et al (1995) describes this as a process of building upon each 

other, rather than upon the integration of both methods.   

The quantitative approach emphasizes causality, variables, questions and the 

use of measurement and observations to test the theories.  The methods include: 

• Lyell Creek Project: there were water samples collected to measure ph, water clarity 

and faecoli levels.  Environment Canterbury was responsible for analysing the water 

samples. 

• Mataitai Kaimoana Project: there were eleven transect lines laid out to literally count 

all the shellfish species recorded in the rahui area.  The stock take of mataitai kimono 
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was recorded and the results reported back to the various key stakeholders and the 

data.  

• Rimurehia Project: traditional methods were used involving the poha method to 

translocate and to nurture rimurehia seedlings.  The trials were monitored and 

observations recorded (and included digital records). 

 

The qualitative approach constructs multiple meanings of individual 

experiences, (or meanings socially and culturally constructed) with the intention to 

develop a theory or pattern or “political, issue-oriented, collaborative or change 

oriented, or both” (Creswell, 2003:18). This approach accepts both the 

phenomenological and subjectivist nature of social science, and embraces the 

interpretation of experiences as a gauge to how Ngati Kuri whanau think and relate to 

their world.  Qualitative methods allow sensitivity to acknowledging ‘meaning’ as 

defined by Maori (Mataira, 2000).  The methods included:  

• Lyell Creek, Mataitai Kaimoana and Rimurehia Projects: any observations on the 

changes were recorded in field notes (within the bio-physical environment); recording 

the oral histories of whanau involved open ended and semi structured interviews and 

focus groups that were digitally recorded with transcripts provided for review, 

amendments and whanau informed of how the information was used in the thesis.  The 

surveys conducted with whanau involved a series of questions that were recorded and 

findings reported back to whanau for further comment, adjustment or amendment and 

written into the final sections. 

Analysis of literature was undertaken that involved the method of best 

evidence synthesis (Ministry of Education, 2004), which is more comprehensive than a 

literature review in that the focus is on casting a critical eye over the literature.  The 

primary purpose of best evidence based synthesis iterations is to systematically 

identify and bring together, evaluate, analyse, synthesize, and make accessible, 

relevant evidence linking the socio-political factors with the continuing inequalities 

between Maori and non-Maori.  Literature sources included: Maori and indigenous 

academics; Government reports; back ground documents provided by Te Tai O 
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Marokura service; a critical analysis of the data was incorporated into the analysis and 

findings of the case study. 

Access to Ngati Kuri manuscripts (sourced from Hariata Beaton)27 and other 

published material on Ngati Kuri lore and traditional knowledge of the Kaikoura 

region was supervised by Konehere Kaumatua and Miriama Kahu.  The Kaitiaki 

Group established an agreement with Ngati Kuri Kaumatua to place any sensitive 

matauranga Ngati Kuri (such as the Te Pito Table and copies of original manuscripts) 

in the Appendices which could be embargoed and removed from the hard copy to be 

lodged with Lincoln University at the completion of the PhD.  People seeking access 

to this sensitive matauranga Ngati Kuri would need to contact Konehere Kaumatua O 

Ngati Kuri and the Kaitiaki Group Leader.   

 

Principle of Whakawhanaungatanga 

Upholding the mana, dignity and uniqueness of whanau was important.  Guidance on 

interviewing whanau was sourced from various Maori academic researchers28 and particularly 

from Te Awekotuku (1991) who developed seven codes of conduct listed below: 

• aroha ki te tangata (a respect for people); 

• kanohikitea (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 tupato (be cautious); 

• kaua e takahia te mana o te tangata (do not trample over the mana of people); and, 

• I nga ra o mua (time that is in front of us). 

 

Whanau participants in the research were selected on the basis of their understanding, 

experiences and application of traditional knowledge authentic to Ngati Kuri and applicable 

to the case study on the Kaikoura region (such as knowledge on mahinga kai management 
                                                                    
27 Not all of the Hariata Beaton manuscripts written in the 1930s are held within the Whakapapa Unit of Te Runanga O Ngai 

Tahu.  Some of these original manuscripts have been zealously protected by the Solomon whanau.  Under the supervision 
of Taua Hariata Manawatu and Miriama Kahu (both mokopuna of Hariata Beaton), information was gathered to 
authenticate matauranga Ngati Kuri which had not been previously available or widely known (such as the traditional 
knowledge used in the rimurehia sea grass project).  Within the manuscripts sometimes Hariata dropped the ‘ng’ and 
adopted the ‘k’ peculiar to Ngai Tahu dialect.  We have used both dialects as was reflected in the original texts. 

28 This included: Tomlins-Jahnke, 2005; Smith, 1999; Durie, 1996; Mead, 1996; Irwin, 1994; and Royal, 1993. 
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practices; harvesting mataitai kaimoana; understanding of weaving materials and techniques; 

historical customary knowledge of the Waikawau waterway and other areas of traditional 

knowledge). 

The application to the Lincoln University Human Ethics committee provided 

information on the process for accessing whanau participants, open ended interview schedule, 

consent forms, research methods, data collection and other relevant information.  Approval 

for the research study was finally obtained after numerous delays and clarity being sought 

from the committee.  At the time the human ethics committee did not have a Maori 

representative and Maori concepts and tikanga principles were not being understood.  The 

human ethics committee also questioned methodological aspects of the PhD but needed to be 

reminded this was the role of the Supervisor. 

The research was conducted by Maori researchers who had whakapapa links with all 

the whanau interviewed in the study.  There was also a close association with Te Tai O 

Marokura health and social services, central to exploring restorative models to improve 

potency of all living things.  The specificity of focus on Hapu experiences raised concerns on 

the risk of bias through the positioning of the Kaitiaki research team as “insiders” in terms of 

these whakapapa connections.  Tomlin-Jahnke (2005:23) raises the point that, “it would be 

fair to say kinship connections among the employees [of Te Tai O Marokura in this instance] 

are inevitable in Hapu or Iwi based organizations.”  Kaupapa Maori research has highlighted 

the importance of thinking critically about the role of the Maori researcher and the bias of 

researching Maori as an ‘insider’ researcher as opposed to an objective ‘outsider’ researcher. 

For Ngati Kuri, whakapapa and reciprocal understandings gives access but there is 

vulnerability, and a responsibility to protect the mana of the Hapu and the traditional 

knowledge being accessed.  Maori researchers are constantly repositioning and reflecting on 

the complexities of working between western and alternative epistemologies, world views.  

The process requires reflexivity or a two-way feedback mechanism that links thinking to 

reality.  Smith (1999:10) states that: 

Being a Maori researcher does not mean an absence of bias; it simply means that the 
potential for different kinds of biases needs to be considered reflexively. 
 
In order to minimize potential for bias, the Kaitiaki group needed to think reflexively 

on their approaches and processes used in the study.  However, it also needs to be 
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acknowledged that there were potential benefits to be gained from an ‘insider’ approach.  For 

example, the insider knowledge of the Maori researchers in the study could add value in terms 

of their considerable understanding and insights of Ngati Kuri lore and traditional knowledge 

and practices authentic to the Hapu.  Further, this insider knowledge could greatly assist in the 

analysis of data collected and interpretation of findings to explore restorative models for 

improving potency of all living things.  

The Kaitiaki research group had access to a very experienced supervisory team who 

were responsible for monitoring the methodology and to ensuring the integrity of the study 

was upheld.  The Kaitiaki group had also established a clear and transparent process through 

the kaitiaki construct approach to ensure the biases and other potential risks were considered 

reflexively and dealt with ‘kanohi ki te kanohi.’  This process raised awareness within a 

culturally appropriate way by fronting up to any perceived biases and by seeking a way of 

resolving any potential threats to the study. 

Reflexivity is also fundamental within the concept of praxis in creating evidence-based 

practices (within the Kaikoura community for example).  The notion of praxis involves the art 

of acting upon the conditions one faces in order to change them.  Praxis does not involve a 

linear relationship between theory and practice; rather it is a reflexive relationship in which 

both action and reflection build on one another.  Paulo Freire (1970: 31), a Brazilian social 

reformer and educator has argued that, “the act of knowing involves a dialectical movement 

which goes from action to reflection and from reflection to new action.”  Through critical and 

reflexive dialogue, Freire (1970:95) believes that people can become “masters of their 

thinking by discussing the thinking and views of the world explicitly or implicitly manifest in 

their own suggestions and those of their comrades.”   

 
Principle of Manamotuhake 

The research project was a collaborative partnership led by Ngati Kuri through Te Tai 

O Marokura who are emerging researchers.  The Kaitiaki group are all affiliated to Ngai Tahu 

Iwi/ Ngati Kuri Hapu to ensure manamotuhake, authority by Maori, for Maori, with Maori 

which was sustained through the research process.  The collaboration was supported by senior 

Maori academic researchers providing supervision, practical research expertise and academic 

based research experience to ensure the overall goals of the research project were achieved.  
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Increasing the research capacity of emerging Maori researchers has been one of the goals for 

the Kaitiaki group.  There is a need to design and implement research projects that seek to 

increase knowledge and new ways of empowering whanau, Hapu and Iwi to take control of 

research theorizing, approaches and processes. 

Te Tai O Marokura staff members were responsible for transcribing most of the 

interviews and for providing administrative and fieldwork support.  The research experience 

has led to new skills and insights into Kaupapa Maori research methods and approaches.  Staff 

members are being encouraged to pursue further academic study and to develop their research 

capacity.  Te Tai O Marokura is keen to develop other research projects to support the many 

aspirations of the Hapu, community and whanau.  The Kaitiaki group have reflected on their 

experiences gained within the collaborative PhD programme and an overview of their 

particular areas of involvement, and insights are given.  

 

Reflections from the Tuakana and the Teina 

There were circumstances occurring during the three years that sometimes took 

precedence over milestones set in the PhD programme.  The Kaitiaki group needed to be 

flexible and adaptive to community and Hapu expectations and demands.  Many Maori 

researchers have written about their experiences and struggles in seeking to meet the 

expectations of Maori communities alongside academic or institutional expectations.29  For 

the Kaitiaki group there were some ongoing political issues such as challenges to the Ngai 

Tahu Iwi leadership which was potentially threatening to de-stabilize the Iwi.  Another 

challenge was the volatile contracting environment operating under the current health regime 

of District Health Boards and the Ministry of Health that has been especially difficult for 

Kaupapa Maori Providers (these political issues are discussed in more depth in Chapter 

Seven).  The Kaitiaki group needed to juggle these and other challenges whilst staying on 

track with the PhD programme.  The Kaitiaki Group are also members of Ngati Kuri Hapu 

and as such, have reciprocal obligations and responsibilities that will continue long after the 

PhD programme is finished. 

Taua Hariata Manawatu represented the Konehere Kaumatua O Ngati Kuri.  Taua read 

and gave feedback on the drafts, reviewed tribal manuscripts of traditional knowledge 
                                                                    
29 See for example: Irwin, 1992; Bishop, 1996; Smith, 1999; Pihama, 2001; and Thomlins-Jahnke, 2005.  
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authentic to Ngati Kuri and offered her aroha, support and time to the Kaitiaki group when 

ever we sought her assistance. 

The role of Te Tai o Marokura Management and staff provided support, resourcing, 

access to service archives, access to staff working on the case study projects and participation 

in the Mai programme and other activities.  Riria Allen is the CEO for the service and 

participated in many of the discussions held with the Supervisors, Konehere Kaumatua and 

mentoring sessions between the tuakana and teina offering support and input.  Ned Manawatu 

is the Office Manager and assisted in editing and reviewing all the chapter drafts.  Ned was 

also helpful in producing the colourful tables for the PhD.  Tai Stirling and Brett Cowan were 

actively involved in all the restorative projects within the Kaikoura region.  Tai Stirling is a 

grand moko of Hariata Beaton and has been one of the main Ngati Kuri informants especially 

in matauranga concerning the marine environment, mataitai kaimoana and other vital 

environmental knowledge.  Brett Cowan is a member of the environmental health team and 

was also responsible for producing some of the images within the PhD.   

The Kaitiaki group leader was Miriama Kahu, who is also an esteemed Kaumatua and 

Kaitiaki holder of the health and social kaupapa.  Despite the many commitments and 

demands of her time and energy, Miriama has been committed to the PhD programme from 

the start.  Throughout the last three years, we always managed to create time and space away 

from the hub of marae and whanau activities and demands.  The quiet space also served 

another purpose to allow Miriama to have a peaceful environment for discussing quite 

complicated and complex concepts (or constructs) to be articulated, debated and explored in 

greater depth.  These sessions were extremely valuable and insightful on many levels to 

understand the multiple layers, depths of meanings, nuances, spiritual dimensions, oral and 

written transmission of matauranga Ngati Kuri and other areas explored to articulate clarity.  

The written thesis also needed to resonate and strongly reflect the authoritative voices of 

Ngati Kuri authentic lived experiences with their environment.  For this reason each chapter is 

led by a reflexive narrative from Miriama Kahu: representing the Tuakana engaging in 

communication with the Teina sharing insights and wisdom steeped in Ngati Kuri lore, 

matauranga and world view perceptions. 

[Reflections by Miriama Kahu] - I found the role of Tuakana tremendously rewarding 
and it is a first so it is with some trepidation that I entered into it.  But I think the 
whole thing is driven by passion and it is about accumulating the knowledge one has 
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acquired over a life time.  It has been about the best way to give expression to 
concepts and elements of the culture as perceived by the Hapu.  It has been an 
expression of I am and who we are and how we think.  So I think it’s been wonderful to 
work with the group as a ‘we’ and to contribute in this way.  It has been tremendous.  I 
have felt supported through this and I feel we have had debate and we’ve discussed it.  
Yes we’ve walked the journey and in that process we’ve reclaimed a lot of who we are 
and so it has been very empowering as well.  It’s always as you look back and 
reconnect to those different, to your history and when you’re relating that history to 
this 20th Century, it strengthens you.  It is a strength to keep reclaiming those things 
and to looking at where they sit in today’s society and how we can best articulate that.  
It’s been a challenge, but it has also been a strength.   
 
I think the supervisors have been very receptive and very, very helpful.  I just really 
deeply appreciate their willingness to participate in and create opportunities and to 
tap into, at another level, the body of knowledge that, in this case, sits within Maori 
culture.  And I hope that this method opens the door way to participation from other 
cultures.   
 
The role of Konehere Kaumatua was those with the whakapapa link to the Hapu.  It 
was important to get that response and to get their cooperation because they gave 
validation and the permission to heal or restore the potency.  This is acceptable in 
terms of the seniority of that whakapapa link and was represented by Hariata 
Manawatu who is Tuakana to me and my older sister.  
 
The Kaitiaki holder was the Te Tai O Marokura Health and Social Services and 
appropriately so.  This is because it was out of the creation of the contract for 
environmental health that this gathering of this knowledge began and so that is why 
primarily they have been involved as part of the team in this PhD.  They have been 
part of the journey and part of the growing knowledge base that has been 
accumulated under that kaupapa. 
 
As the founder or Kaitiaki of Te Tai O Marokura, the vision of each element or each 
area, if you like, of participation needs to be grounded, reflected and defined in our 
approach to service delivery as well as our approach to research. We have appendiced 
a copy that reflects how a Maori model of working and service provision spells out 
very clearly how we do this. 
 
I think the Kaitiaki construct has been a very workable model and like all models over 
time, new things will evolve.  I think that it’s a little bit like how we adjust within the 
cultural frame work the elements of our culture, and how they are best utilized and 
how we can retain them or maintain them as a nurturing process, through our 
participation in this nation really.  I think we must strive to continually do that 
because it is a critical contribution generally to this community, to this society, that we 
take those elements.  Because I guess one of the greatest concerns that I have is the 
penetration of the culture by the political, economic and social criteria that is often 
imposed on Maori service providers that actually begins to erode and distort their 
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natural way, if you like, of working and participating into reacting.  It very much 
changes the shape of who we are.   
 
The processes that we adopted in this construct worked well for us.  We remained very 
true to the inter-connectedness of Atua, whenua and tangata and to restoring the 
potency of all life.  And that was the theme or the glue that hung everything together 
throughout the process.  I think that honoured who we were and defined who we were 
and strengthened our position in the wider scheme of things. 
 
There’s always heaps of time for improvement.  I think that there are areas I would 
have liked to, this is a whole new study, at some stage perhaps a reflection of the 
impact of the penetration of the culture by other criteria would have given a better 
view or a more wider view of our reality today and the difficulties that we have to 
overcome to adequately participate.  I think that is definitely something that I would 
have liked to perhaps have threaded out or gone into a bit more.  However that could 
be a study for another time. 
 
I think our construct is clearly given from a specific perspective and the way it is 
viewed - the whole process is relatively new and so I think we need to go through these 
processes and learn from them in terms of what might have been better.  But because it 
is a first we would get a more accurate measurement of how to improve it by just 
going through the experience. 
 
In terms of the process for reviewing the Tuakana role in the process, we are about to 
look at how we might set a criteria for the peer review.  If you look at Tuakana/ Teina 
roles, I guess the general view would be that honorariums certainly don’t go through 
the rigor that a student goes through.  But, there may be other ways of conferring and 
I’d like to see those other ways developed so that it distinguishes itself from an 
honorarium in a more unique way.  That is something that we discussed prior to 
entering into dialogue with Lincoln.  We would like to see the conferral given 
distinction in some way because we feel that it would be consistent with the creation of 
a new model.  There needs to be some totality of change to give some equity and 
parity to the process. 
 
Hirini has suggested the process that we set the criteria on how the Tuakana in this 
relationship might be viewed, would be a peer review of at least three on a panel to 
assess the relationship.  That will really be around the Tuakana/ Teina relationship to 
distinguish the significant role that was played in this PhD process.  There are 
elements in this sort of research that are critical because it is about your relationship 
in this sense.  The Tuakana is like the gateway, it is like permission to enter into this 
relationship.  And it flows back from the people who give the potency to the 
participation and the relationship.  So in distinguishing the Tuakana role it creates the 
intimacy that is required in the nature of this relationship that is to reveal yourself 
really.  And that doesn’t happen normally in research.  I think you just respond rather 
then participate and there is a distinction in terms of that.  I think that as Maori we 
have been over researched but there are some core things that have never been 
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touched and they haven’t been touched because the relationship is not there.  And so I 
think that the permission to view if you like, the permission to participate in the 
Tuakana/ Teina model is very important, and so are the acceptance and the validation 
of the information too.  The requirement to research at that level is about the readiness 
of the group to reveal themselves and to share and to probably go where they haven’t 
been before with someone else. 
 
I think that the benefits that are going to flow back and are going to be a part of our 
ongoing work and part of the responsibility of sharing.  It is participatory, it is a 
beginning and not an end and this work does need to be continued and progressed.  
And it does need to be grounded in actual practical ways.  It is ongoing and we have 
discussed how that might happen and other things will occur such as the Centre for 
Indigenous Studies and to look at doing further research into other cultures. 
 
Benita Wakefield was the academic PhD student and Teina.  The PhD was completed 

and submitted within the three year (plus one month) time frame. 

[Reflections by Benita Wakefield] - The experience has been illuminating, 
transforming and life changing.  It has been a deeply personal and sometimes painful 
journey of reconnection with Atua, whenua and whanau, Hapu and Iwi.  The kaupapa 
of restoring the potency and health of people and the environment is my life’s vocation 
and passion.  Working with Miriama has been an incredible and humbling experience, 
a privilege and responsibility to honour the values of our culture and to strive towards 
manamotuhake.  The support from our supervisors has been amazing and deeply 
appreciated.  Our plans to establish a research and training centre was one of our 
primary goals on completion of this PhD and is our next challenge.   
 
There were many personal lessons learnt in this PhD programme.  Time management 
was a huge learning curve in terms of staying focused and disciplined in how I 
maximized my time.  I worked mainly in Kaikoura, visiting Lincoln about once or 
twice a month for supervision until the last six months when I stayed for longer 
periods at Lincoln.  Intellectually this PhD has expanded and grown my capacity to 
think more strategically and to be more creative about how we can draw from the 
wellspring of the source and inspiration of knowledge within our own culture to find 
the solutions and answers that are there.  There are huge disparities to address and 
challenges within our whanau, Hapu and Iwi that need to be resolved.  However, the 
PhD will open new opportunities and support the capacity to find our own solutions 
and to connect with other whanau, Hapu, Iwi, communities and indigenous people 
striving for similar goals. 
 
Collaborations such as the Kaitiaki construct we have developed for this PhD, 
honours the culture and the wealth of collective knowledge that can be drawn from the 
wellspring.  Lincoln University is to be applauded for creating the space for 
alternative indigenous paradigms to be acknowledged and recognized within a 
doctoral programme.  Students considering this option to enter into collaborative 
arrangements and collaborations will realize very quickly that the challenges are 
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enormous but so are the potential benefits to be gained.  Relationships need to be 
strong, honest, trusting (and forgiving), tolerant and enormously patient.  The strength 
of any collaboration is the ability to communicate effectively, respectfully and with 
clarity on the common goals and expectations.  The sustaining factor in our 
collaboration was our shared commitment and passion for the kaupapa, our faith in a 
higher source and trust in each others strengths to complete the task, and on time! 
 
In the last week of April we were able to produce a good draft of the thesis ready for 
the supervisors to review on the 30 April.  Miriama, Aunty Ata, Riria Allen, Jaana 
Kahu and myself met to discuss the draft and Miriama was excited about our methods 
and approach.  I recorded Miriama’s reflections for each chapter and for this chapter.  
Sadly on the 2nd May, 2008 Miriama passed away.  Her visions, hopes and dreams will 
live on.  She has left an incredible legacy and we will all miss her tenacity for life, 
sense of humour, unconditional love and compassion.  Miriama believed and walked 
her talk, actively, intimately and sometimes painfully, role modelling the values of 
whanaungatanga, manaakitanga, wairuatanga, awhinatanga.  She was a wonderful 
and caring person who embraced both me and William into the whanau fully.  
Miriama shared her life, dreams and hopes for her children and mokos which is that 
we survive, thrive, live potent joyful and meaningful lives of purpose, tika, aroha, pono 
and karakia, lots of karakia. 
 
Completing the final parts of the thesis has been difficult and the support has been 
tremendous and gratefully appreciated to complete and submit the PhD. 
 
On completion of this process Hirini Matunga is still committed to setting up the 
Maori Peer Review panel and will be organised after the completion of the orals.   

 
The tikanga principles of tinorangatiratanga, whakapapa, kaitiakitanga, 

turangawaewae and whakawhanaungatanga underpinning the investigative approach 

described here are by no means definitive nor are they mutually exclusive.  There are also the 

inter-connections and multi-layers to be considered.  These tikanga principles are grounded in 

Kaupapa Maori theorizing that is informing the research study.   

 

Chapter Three moves the collaborative journey along by positioning the interface 

between Western environmental and health domains with the alternative indigenous 

paradigms to emerge in the 1980s and 1990s.  Te Tai O Marokura was established in this era 

of Maori development to address the chronic health and social problems facing Ngati Kuri 

Hapu.  The service developed their Kaupapa Maori Environmental Health Service in the mid 

1990s, and the following chapter situates this significant historical contribution and articulates 

the evolving nature of the journey towards ‘potency’. 
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CHAPTER THREE 
Ko o matou whakaaro ki te whenua 

Nga roto, nga awa, te moana 
Hei here I a tatou 

 
O nga tuputupunga o te aka 

O te whenua 
Hei whakato whakatipu 

I nga mahinga kai a te Iwi 
 

[Our thoughts are to the land 
To the lakes, the rivers and the sea 

that bind us together 
To preserve the well being of 

The vines of the land 
That gave rise to 

The peoples’ food gathering places] 
 
 

[Reflections from the Tuakana to the Teina] - We are a coastal based Hapu and our 
kawa is derived from the kawa of Tangaroa.  The sea has been part of our livelihood 
and our lives over a long period of time.  So constantly in terms of the kaupapa of 
environmental health and how this evolved, one needs to examine the different impacts 
and of course the environmental impacts of that time.  In the 1980s and 1990s, it was 
around a period where there was a lot of algae bloom and El Nino warming from the 
effects of global warming that was closing down specific areas of the coast line.  It 
was also happening and sitting alongside the building of an economic base involving 
the development of eco tourism.  The aim for the community was to look at the 
development of an economic base that would be environmentally friendly.  And so the 
development of that programme was really a response to what I believed or perceived, 
would be a growing need within the community and that was the need to monitor the 
environment.  To do that we needed to develop a programme that would actively 
participate in that.   
 
Another factor was the Resource Management Act that had been implemented and the 
Runanga was involved in that aspect of it.  I felt that in terms of resource 
management, a way of strengthening debate around that would be to look at the 
impacts for health associated and so the idea of creating a contract that would 
connect up with all those things seemed to be a process that would meet the need. 
 
Also, as part of my vision it was also about defining who we were and our relationship 
between Atua, whenua and tangata.  We had been through phases of different health 
models and were interested in developing a Maori model of environmental health that 
would reflect our cultural values.  It would also enable access to the creative source of 
traditional knowledge authentic and grounded within the rohe of Ngati Kuri.  In the 
1990s, we employed an environmental engineer and he did the scoping project which 
was basically formalized around the need and what areas of participation were 
lacking.  One of the areas was training in water testing so that became the first 
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priority.  The concern was the timber mill run off and the leachate seepage from the 
peninsula into South Bay.  In order to monitor and test that he needed to train up a 
group of workers who would be able to do water testing and so if you like this was 
probably our first project.  He ran a course with an adult education learning centre, 
Kaikoura Centre for Continuing Education.  He trained some students who had an 
interest in environmental health in those areas.  From there the projects become more 
focused and the need become more “clearer”, and that was basically looking at 
grounding and establishing the programme.  He was employed for two and a half 
nearly three years and then Benita came in and designed a five year programme based 
on the matrix that has evolved. 
 
The kaupapa of Maori environmental health perspectives was sort of forced between 
or just outside the range of normal health or health protection as well as public 
health.  Also it is slightly out of the range of general health service delivery so the 
impact on Maori as a people is hugely significant and it is actually I think within the 
model of environmental health, one is able to define a wee bit more clearly the 
distinctions between Maori health service delivery.  That is reflected in the nature of 
relationships.  I think that if this model was carried over say into health service 
delivery it would expand or give a broader perspective.  It would be really great to use 
this model and line it up with our general health services and mental health services 
because it does sit outside.  It is health protection, yet it covers all those things that 
are relevant to general public and environmental health and the work that health 
protection officers do however, it is also wider then that. 
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Healthy Environments, Healthy People 

As described in Chapter One, Te Ao Maori creation narratives articulate the nature of 

the relationships between Atua, whenua and tangata.  The process of creation provides an 

understanding of the spiritual dimensions and a reciprocal kinship understanding through the 

relating elements of Atua kaitiaki to ensure the potency, health and survival of taonga for 

future generations to access. 

For Ngati Kuri, authentic traditional knowledge is embedded in the lived experiences 

of the Hapu which is reflected in cultural values that give expression to how they relate to the 

natural world.  From the creation narratives are a set of tikanga principles identified to offer a 

range of theories, practical guidelines, appropriate behaviour, customs and protocols that 

reinforce the reciprocal relationship between people and their environment.  Indigenous 

peoples world wide have environmental ethics embedded in their worldviews as is evident in 

the complex reciprocal obligations surrounding ‘life-taking’ and resource gathering which 

mark a community’s relationship with the environment (Grim, 2001).  In Native American 

relationships with the natural world, reciprocity and balance is required, notably where 

hunting and gathering practices had to be done in such a way as to preserve the balance 

(Booth, 2003).  According to Tauli-Corpuz (2006:16), indigenous peoples have shared 

primary values as “reciprocal relationships with nature, economies of limits and balance, the 

central importance of community values and collective ownership, and their integration into 

and equality with the natural world.”  This symbiotic relationship between the environment 

and people ensures the sustainable use of natural resources for future generations to access. 

The authentic lived and dynamic experiences of Ngati Kuri are localized within their 

worldview, epistemology, knowing and perception of the environment.  This can be linked to 

indigenous peoples worldwide to establish an alternative or ‘dynamic indigenous paradigm’ 

for research defined by Thomlins-Jahnke (2005:6) as: 

The notion of an indigenous paradigm as a global context for researching and 
theorizing about Maori and tribal communities is premised on the supposition that 
indigenous peoples share worldviews and philosophical orientations that are 
compatible. 

 

Alternative paradigms provide important new insights which can stimulate reflections on our 

own relationships with the natural world validating and acknowledging the inter-connection 
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between people and their environment.  It also allows for reflecting and actively constructing 

“new understanding through a process of syncretism” (Ellen et al, 2000: 327).   

The aim of this chapter is to examine the inter-face between western and alternative 

indigenous paradigms to provide a context for understanding Maori perspectives of their 

relationship with the natural world.  The first part examines the western environmental 

domain with a particular focus on the landmark Waitangi Tribunal claims of the 1980s.  

These early claims challenged western paradigms of environmental management criticizing 

the lack of acknowledgement given to cultural values.  The outcomes led to significant 

resource management reforms and practices.  The interface of Maori cultural and spiritual 

values and the western public health state sector are also explored.  Holistic and integrative 

models started to emerge which sought to articulate an alternative indigenous paradigm. 

The second part examines the lived experiences and traditional knowledge authentic 

to Ngati Kuri within the health area.  In the late 1970s, the Hapu established Te Tai O 

Marokura as a vehicle to address critical health and social problems.  There is a particular 

focus on the Kaupapa Maori Environmental Health (KMEH) service to emerge in the mid 

1990s.  The inter-face between western public health protection practices and Ngati Kuri 

alternative indigenous perspectives is examined through the brodifacoum and formaldehyde 

spillages.  The experiences learnt from these incidents became the catalyst for the 

development of an alternative Kaupapa Maori environmental health conceptual framework.   

The western environmental domain in the 1980s is explored to examine resource 

management practices and the extent of acknowledgement given to cultural and spiritual 

values.  The Ngati Te Ata claim filed with the Waitangi Tribunal articulated an alternative 

paradigm of inter-connection and intimate relationship between people and the environment 

that challenged western environmental understanding. 

 

Maori Environmental Values 

Maori aspirations for tinorangatiratanga (or more control over their traditional lands, 

political, cultural, economic and social self-determination) have long been the over-arching 

goal.  Across the nation in the 1970s Maori aspirations underwent a renaissance and 

resurgence through the Land March of 1975 led by Dame Awhina Cooper and other Hapu 

and Iwi.  It thrust into the public eye calls by Maori protesting over land grievances and other 
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‘broken promises’ guaranteed under the Treaty of Waitangi.  This political consciousness and 

groundswell of Maori resistance continued to intensify into the 1980s, influenced in part by 

the 1984 Hui Taumata (Maori Economic Summit) promoting a ‘decade of positive Maori 

development.’  The themes to emerge from the hui included: “the Treaty of Waitangi, tino 

rangatiratanga, Iwi development, economic self-reliance, social equity, and cultural 

advancement” (Durie, 1998:8).  Another major influence was the enactment of the Treaty of 

Waitangi Act 1975.  The Act led to the establishment of a Tribunal empowered to inquire into 

claims from Maori that had been “prejudicially affected by any action or omission of the 

Crown” and considered inconsistent with the principles of the Treaty of Waitangi (Oliver, 

1991:10).  Later amendments to the Act empowered the Waitangi Tribunal to hear claims 

retrospective to 1840.  Many claims were filed by Maori to redress grievances and to advance 

whanau, Hapu and Iwi (and pan-tribal Maori groups) economic, cultural, environmental and 

social development. 

Early Maori claims30 made to the Waitangi Tribunal highlighted major differences in 

western resource management practices and Maori environmental values.  In particular was 

the Ngati Te Ata claim, one of the first filed with the Waitangi Tribunal in 1983.  The claim 

reflected other Hapu and Iwi concerns with pollution, contamination and associated 

environmental issues impacting on the health of the natural resource which was significantly 

impacting on the health of whanau.  Ngati Te Ata was especially concerned with their 

spiritual values being violated.  These issues were resolved through the Waitangi Tribunal 

and became the catalyst for major reforms in resource management.  The Te Ati Awa claim is 

reviewed to examine how cultural and spiritual values were incorporated into environmental 

management policies and practices. 

 

Ngati Te Ata Manukau Harbor 

Within Aotearoa New Zealand in the 1970s and 1980s, there was dissatisfaction with 

low economic growth, high unemployment and insufficient wealth to maintain the existing 

level of state expenditure.  The Muldoon National government adopted a growth strategy 

involving government subsidization of energy-intensive industries designed to exploit natural 

                                                                    
30 See for example early reports produced by the Waitangi Tribunal on: the Motunui-Waitara Report, WAI 6 (1983); the 

Kaituna River, WAI 4 (1984); the Mangonui Sewage, WAI 17, (1988); the Muriwhenua Fishing, WAI 22 (1988); and the 
Ngai Tahu Report, WAI 27 (1992). 
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gas and hydroelectric power resources (Gould, 1985).  These ‘Think Big’ developments were 

influenced by a number of factors including the oil price hikes of the late 1970s and the 

threat of a world wide energy crisis (Easton, 1989).  There was widespread criticism of the 

National Development Act 1979 that sought to ‘fast-track’ the “ill conceived” Think Big 

projects of the early 1980s (New Zealand Business Roundtable, 2003:145).  Many 

environmentalists believed it was “insufficiently protective of the environment” (Jacobsen, 

1999:226).  Legislation of the time such as the Town and Country Planning Act 1977 and the 

Water and Soil Conservation Act 1967, had failed to acknowledge, let alone protect, Maori 

cultural and spiritual values in resource management planning practices.   

A significant consequence of these Think Big projects was the potential desecration 

of Maori cultural and spiritual values.  Ngati Te Ata filed objections to the Planning Tribunal 

in Auckland to prevent New Zealand Steel Limited from extracting fresh water from the 

Waikato River.  The water would be used to transport iron-sands slurry by pipeline to service 

the expanding steel mill at Glenbrook.  The used water would eventually be discharged into 

the Ruakahua stream and end up flowing into the Manukau Harbor.  Under the Water and 

Soil Conservation Act 1967, there were no specific provisions to safeguard Maori interests.  

Section 24(4) of the Act stated that the grant of an application needed to indicate a ‘prejudice 

of individual interests or the interests of the public generally’.  Nganeko Minhinnick argued 

on behalf of her Hapu and spoke of the spiritual qualities of the waters of Waikato stating: 

In separating the applications to take water from the Waikato river from the 
applications for the final discharge into the Manukau harbor, NZ Steel have compelled 
us to separate elements of the environment, which to us are inseparable, and to 
combine elements whose combination is, to us, sacrilege.  I am referring here to the 
mixing of the Waikato River with the Manukau Harbor and can only refer to the 
wisdom of our elders.31  
 

For Ngati Te Ata, the Waikato River and the Manukau Harbor were two separate 

bodies of water each upholding their own spiritual integrity.  The Hapu believed the mauri of 

the two water bodies were incompatible and that the mixing of the two waters was 

considered “culturally offensive” (Durie, 1998:26).  Nganeko Minhinnick further stated in 

the objection to the NZ Steel company that: 

The Waikato River whose water qualities to us are not technical, but are cultural, 
spiritual, traditional and sacred in origin…the Waikato River with its Taniwha, tapu, 

                                                                    
31 Extracts from Nganeko Minhinnick’s submission to the Environmental Planning Tribunal court hearing held in 1981. 
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healing, baptismal and ceremonial uses.  Culturally, traditionally and spiritually we, 
the Tainui people, are as much a part of the River as it is of us.32  

 

The Planning Tribunal referred to the spiritual values described by the Hapu as “this 

metaphysical dimension” which lay outside of their jurisdiction (cited in Oliver, 1991:26), 

and the objection was over-ruled.  In 1983 a claim was filed by Ngati Te Ata with the 

Waitangi Tribunal (known as WAI 8).  The Hapu argued that the authorities had failed to 

keep the harbor free of the pollutants which had led to the destruction of customary Maori 

fisheries and desecration of cultural values.  The issue of mixing the waters was also part of 

the claim (WAI 8, 1983).  The Waitangi Tribunal believed the spiritual values expressed by 

the claimants was relevant to the Treaty of Waitangi and that the Crown’s failure to provide 

for it (in the Environmental Planning Tribunal case) was inconsistent with its principles.  The 

WAI 8 claim found the Crown to be negligent and the Waitangi Tribunal recommended a 

massive clean-up of the harbor to restore the balance of health to the environment which 

would also restore Maori cultural values.  The Waitangi Tribunal created an innovative 

power-sharing guardianship management system within the Manukau Harbor which included 

all the key stakeholders and tangata whenua kaitiaki, namely Ngati Te Ata.   

The experiences of the Ngati Te Ata claim and other early Maori claims filed by Hapu 

and Iwi in the 1980s were able to influence a significant change in attitude by the Crown to 

acknowledge Maori cultural values.  The inter-relationship between the health of the 

environment and the health of people was highlighted through these early claims which 

strengthened the need for understanding and acknowledging alternative indigenous 

paradigms within environmental management. A generic Maori environmental values 

framework emerged in the late 1980s to assist resource managers understanding of Maori 

worldviews and how these cultural values could be applied to environmental management of 

natural resources.  The model is explored in the next section to identify the components of 

the Maori environmental values and their application. 

                                                                    
32 Ibid 
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Environmental Framework for understanding Maori Values 

Hirini Matunga is recognized as being the first Maori town planner in Aotearoa and a 

trail blazer in Maori resource management planning practices.33  In the 1980s, Matunga was 

the town planner for the Auckland Regional Council working closely with local Hapu and 

Iwi in the region involved with the Manukau Harbor claim.  Reforms and changes 

recommended by the Waitangi Tribunal (such as those made in the WAI 8) sought to 

integrate resource management practices better.  According to Matunga there were several 

emerging issues: 

…the importance of protecting taonga (prized possessions) and the role of tangata 
whenua (people of the land) charged with the responsibility of kaitiaki (guardians) to 
manage their taonga for future generations to access, the tikanga (values and 
customs) underpinning the protection of taonga and the importance of protecting the 
mauri (life force capacity) of all the taonga.34 

 

The work achieved with Hapu and Iwi was the impetus for the formation of a cultural 

assessment tool.  The opportunity to start shaping the framework arose in the late 1980s 

when the Government promoted the Hazardous Substances and New Organism Bill.  

Matunga was commissioned by the Ministry for the Environment to develop the cultural 

component of an impact assessment tool to measure the effects of hazardous substances.  The 

assessment tool needed to provide a framework for ordering information on the cultural 

values likely to be affected by hazardous substances and new organisms.  First, resource 

managers needed to understand the nature of the taonga of importance to tangata whenua.  

Second, there needed to be an understanding of the underpinning tikanga, cultural values or 

ethics of importance to Maori in terms of managing that taonga.  Third, tangata whenua had a 

responsibility to ensure the wise management of the taonga and there needed to be an 

understanding of their role as kaitiaki.  The framework provided three critical elements - 

taonga, tikanga and kaitiaki - all interlinking and working together to protect the mauri of all 

taonga.  The foundation of a generic Maori environmental values framework emerged and 

the components are outlined in greater depth below: 

                                                                    
33 See for example the numerous articles and journals Hirini Matunga has written over the years on Maori perspectives of 

resource management planning including: 1989: 1991: 1994a: 1994b: 1998a: 1998b: 2003. 
34 Personal communication with Hirini Matunga, 3 October 2007. 
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• Taonga: refers to a resource that is highly valued by whanau, Hapu and Iwi.  Within 

the Treaty of Waitangi, Article Two in the English version, taonga is translated to 

mean ‘other objects’ but the Maori meaning is far broader, covering cultural values 

such as language, customs, traditional knowledge; social values of whanau, Hapu and 

Iwi; environmental values such as mountains, rivers, ocean and other areas of special 

significance.   

• Tikanga: refers to protocols or customs, moral behaviour and within an 

environmental context, the use of rahui and other Maori methods and traditional 

practices used to conserve and to protect the natural resources for future generations to 

access.   

• Mauri: is the life-force principle, life essence within all living things, both animate 

and inanimate and drawing its source from the spiritual realm of the gods.  The 

implication is that spiritual health is inter-connected with the physical health and life 

capacity of other objects.   

• Kaitiaki: refers to the role of a guardian or stewardship with reciprocal 

responsibilities to protect taonga for future generations.  Within an environmental 

context, the kaitiaki approach is holistic and provides for restoration of damaged 

ecological systems - “restoration of ecological harmony, increased usefulness of 

resources and reduced risk to present and future generations” (Matunga, 1994:4).   

 

The Maori environmental values framework presented an alternative paradigm to 

western science assumptions and concepts that needed to be challenged and shifted.  Thomas 

Kuhn (1962), a historian and philosopher of science, in The Structure of Science Revolutions, 

referred to the notion of a ‘paradigm shift’ occurring when scientists could not explain certain 

data or natural phenomena (or anomalies) that required an alternative paradigm to be created.  

Indigenous peoples have been working worldwide to affect a paradigm shift that challenges 

Eurocentric or Western science ways of viewing the world “within an ecological context” 

that acknowledges indigenous worldviews (Henderson, 2000:12).  In New Zealand, Matunga 

provided a framework for explaining and verifying Maori worldviews as an alternative 

indigenous paradigm that legitimized and affirmed Maori cultural values and beliefs within 

environmental management. 
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The environmental values framework has been applied to the Ngati Te Ata claim to 

illustrate how the model could have assisted resource managers to assess potential 

environmental effects of the NZ steel development on the health and wellbeing of the Hapu 

(see Table 3.1).   

 

Table 3.1: Maori Environmental Values Framework Applied to Ngati Te Ata Claim 
 

Environmental Value   Outcomes of the WAI 8 Claim 

 
Taonga 
Ngati Te Ata claim was seeking to: 
protect the waterways of the Waikato 
and Manukau Harbor; mahinga kai 
sources, waahi tapu sites, kai moana 
and the wellbeing of whanau. 
 

 
The Waitangi Tribunal acknowledged the Crown 
had been negligent in protecting these taonga as 
guaranteed under Article Two of the Treaty of 
Waitangi. 

 

 
Tikanga 
Ngati Te Ata was not able to uphold 
traditional management practices, 
customs and protocols such as the use 
of rahui to protect taonga within the 
waterways. 

 
The Waitangi Tribunal highlighted the lack of 
understanding by NZ Steel and the failure of the 
Environmental Tribunal to acknowledge waahi 
tapu sites of significance.  There was a clean up 
of the waterways and the developer needed to 
protect the waahi tapu site from further 
desecration. 
 

 
Mauri 
A major concern for Ngati Te Ata was 
the potential threat and violation to 
the mauri of the mixed waters of the 
Waikato with the Manukau Harbor 
and the effects on the spiritual health 
of the Hapu.  Protecting the health of 
the life force capacity of natural 
resources was another issue. 
 

 
The issues highlighted the lack of provision 
within current legislation and the Waitangi 
Tribunal made recommendations for resource 
management reforms to acknowledge cultural 
and spiritual interests.  This led to the Resource 
Management Act 1991 with various sections 
making reference to Maori cultural values and 
practices. 

 
Kaitiakitanga 
Ngati Te Ata sought to exercise their 
guardianship role of reciprocal 
responsibility to ensure sustainable 
management of taonga for future use. 
 

 
The Waitangi Tribunal made a landmark decision 
for the joint-management of the Harbor and 
recognized Ngati Te Ata as the tangata whenua 
kaitiaki. 
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The framework provides a clear process for understanding Maori worldviews through an 

understanding of taonga important to Ngati Te Ata and the tikanga required for protecting 

taonga.  The tool identifies the environmental effects on taonga impacting on the potency: 

mauri, health of natural resources and the spiritual health of whanau.   

The Ngati Te Ata claim is clearly understood within the context of the four Maori 

environmental values of taonga, tikanga, mauri and kaitiakitanga.  The outcomes of the WAI 

8 claim led to a review of the Water and Soil Conservation Act 1967.  The Hapu believed the 

Act needed to be repealed and replaced by legislation which acknowledged, protected and 

enhanced the rights of Maori people with respect to water and soil conservation matters.  The 

Waitangi Tribunal report on WAI 8 and other Maori claim reports in the ensuing years 

contained some far reaching recommendations that influenced measures to reform 

environmental legislation.  The RMA “owed much of its spirit to those early claims [such as 

WAI 8] and the views expressed by Maori claimants” (Durie, 1998:27).   

The ground breaking and comprehensive Resource Management Act was enacted in 

1991.  The Act deals with a wide range of issues, objectives, policies, methods and results and 

specifically targets sustainability.  The RMA also gives particular effect to the principles of 

the Treaty of Waitangi and key Maori concepts on Maori cultural and spiritual values which 

had a significant influence in the formation of the RMA (Johnson, 2003).  A brief overview of 

the Act is taken in order to examine how the RMA recognizes the unique relationship of 

Maori and their culture with the environment.   

 

Resource Management Reforms 

Several key Maori environmental concepts are included in the text, and the Act 

provides definitions which have become legally binding.  Specifically, there is reference to 

the relationship between Maori and their environment, and this is provided for in several 

places within the RMA.  For example, section 6 sets out matters of national importance to be 

recognized and provided for by persons exercising functions and powers under it.  As a matter 

of national importance, s6 (e) refers to “the relationship of Maori and their culture and 

traditions with their ancestral lands, water, sites, waahi tapu and other taonga” (RMA 

1991:25).  Authorities now have to consider the tangible aspects of Maori culture, such as 
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areas of cultural significance, mountains and rivers.  This also includes the Hapu or Iwi’s 

relationship with that site.  Maori are concerned that the intangible aspects of Maori culture 

such as the concept of mauri are not specifically included in the Act even though the term was 

in earlier drafts of the RMA.  There is inadequate provision within the Act to fully 

comprehend the infinite life force of mauri connecting all living objects, lands, oceans, 

forests, fisheries and other taonga sharing a common origin and whakapapa with people as 

Durie notes, “the intrinsic values of ecosystems fails to convey the same sense of 

interconnectedness or an appreciation of the environment as a network of living entities” 

(Durie, 1998:30).  Another important consideration given to Maori cultural values was 

reinforced in s7(a) which requires the consent authority to have particular regard to 

kaitiakitanga when exercising functions and powers under the RMA.  Following the 

amendment in 1997, kaitiakitanga became defined in s2 of the RMA as: 

The exercise of guardianship by the tangata whenua of an area in accordance with 
tikanga Maori in relation to natural and physical resources; and includes the ethic of 
stewardship. 
 

Reference to tikanga Maori provides further reinforcement that the RMA specifically 

must consider the Maori world view of the environment which is integral to spiritual and 

cultural values.  However, some Maori are concerned with the limited and narrow definition 

of Kaitiakitanga.35  The concept of kaitiakitanga will also have various interpretations and 

associations to matauranga Maori which are authentic and located to a particular Hapu or 

Iwi, but this is ignored or silenced in this wording.  

The Act requires the principles of the Treaty of Waitangi to be taken into account.  The 

capacity of Hapu and Iwi to exercise the Treaty principle of rangatiratanga (Maori self 

determination) over their taonga, is still subordinate to the primary purpose of the Act.  The 

explicit intent of the RMA is to promote the sustainable management of natural and physical 

resources.  The Act will manage these natural and physical resources in a way that enables 

communities to provide for their wellbeing; to remedy or mitigate measures for risk 

management of any potential environmental threats and adverse effects of activities on 

communities.  Even though the principles of the Treaty must be taken into account, this “does 

                                                                    
35 See for example: Solomon & Schofield, 1992; Crengle, 1993; Matunga, 1994a; Mutu, 1994; Nuttall & Ritchie, 1995; and 

Hutchings, 2006. 
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not necessarily prevail over the duties to have regard” (Hemmingsen, 2004: 51) to other 

sections of the Act.   

The resource consents section has become a contentious issue especially for District 

Councils who are required to consult extensively with local communities including Hapu and 

Iwi.  Prior to the enactment of the RMA Hapu and Iwi were often ignored and left out of 

consultation.  The process has empowered Maori with the ability to contest applications 

approved by the District Council through the Environment Court.  The inclusion of key Maori 

concepts within the Act allows Hapu and Iwi to articulate their issues “within their own 

cultural framework” (Johnson, 2003:182).  However, Maori participation in environmental 

management under the RMA according to Jessica Hutchings (2006:98) has been slow: 

There is also an important difference between the efforts being made and the 
outcomes for Iwi.  Despite the efforts being made on the ground, the picture that 
emerges from the stock-take over the last five years clearly indicates persistent 
deficiencies in all areas that form the enabling framework for Iwi participation in 
environmental management. 
 

The Resource Management Amendment Act 2003 was aimed to redress some of the 

issues concerned with inadequate consultative processes which are highly dependent on the 

co-operation of local authorities to include Iwi in decision making and power sharing.  There 

has also been inadequate resourcing and a lack of capacity for some Hapu and Iwi to fully 

participate in environmental management.  Another criticism is the lack of commitment from 

some local authorities to understand or comprehend Maori worldviews, cultural and spiritual 

values, tikanga principles and their application within the RMA (Hutchings, 2006).  Section 

36B – 36E within the Act proposes a joint management and empowering framework to enable 

power sharing and decision making between Hapu and Iwi and local authorities.  For Hapu 

and Iwi to fully participate in environmental management there will need to be the capacity, 

adequate resourcing and the ability of local authorities to relinquish some of their power in 

environmental management of natural resources.  Only then are the opportunities for the joint 

management of natural resources under the Act likely to be realized.  

The single focus of the RMA is on the sustainability of natural and physical resources.  

There is no provision to assess or measure how potential environmental threats such as the 

effects of environmental pollution, contamination or any other environmental issue might 

impact on the health and wellbeing of communities.  There is an inadequate provision of 
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wording and terms within the Act to give full expression to the relationship between the 

health of the environment and the health of people.  Herein is a fundamental and inherent 

flaw of the RMA.  The narrow intent of the Act polarizes the disjunction between the health 

of the environment and the health of people.  This is at odds with an indigenous alternative 

paradigm of holism, lived dynamic experiences embedded in authentic traditional knowledge 

and understanding of inter-connection between the physical environment, people and spiritual 

dimensions.   

Resource management practices need to construct new ways of seeing a world in 

which interaction and change are constant, multidirectional, interdependent, complex and 

dynamic (Howitt, 2001).  The RMA amendment Act was a movement forward in recognizing 

Maori cultural values within local and regional resource management decision making and 

practices.  The challenge would be to determine how resource managers might find a way of 

practically engaging and consulting with Maori authorities and communities and to 

responding adequately to their concerns and issues.  Envisioning resource management as 

part of a more holistic, integrative, complex, and dynamic world totality would certainly 

increase the capacity and potential for joint management of local resources. 

Constructing new ways of conceptualizing and integrating more holistic approaches 

gained momentum within the health domain.  The 1980s and 1990s reflected a period of 

change within state health reform policies and practices.  Therefore, the discussion starts with 

the 1980s decade of Maori development as it represents new opportunities for Maori to 

participate in decision making and to have greater influence in health state reforms.  The 

growing Maori health workforce increased the need for cultural frameworks in health.  Maori 

were able to articulate an alternative paradigm of a worldview of health through the 

integrative and holistic models that emerged. 

 

Maori Health Values 

The decade of Maori development in the 1980s reinforced Maori calls for self 

determination, economic self reliance, social equity (including health) and cultural 

advancement (Durie, 1994).  By the 1980s health disparities between Maori and non-Maori 

had widened (Pomare & de Boer, 1988).  A health report on key ethnic mortality trends for 

the 1980s reflected higher mortality rates attributed to cardiovascular disease, cancer, 
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respiratory disease and injury (Ajwani et al, 2003).  There were other alarming health trends 

for the same period such as the suicide rates amongst Maori youth accelerating and the 

widening gaps of life expectancy growing to a gap of ten years (Ministry of Health, 1999).   

The health inequalities between Maori and non-Maori and their underlying causes are 

attributed to a range of socio-political and economic factors.  Historical factors are associated 

with the effects of colonization and confiscations narrowing the Maori economic base and 

reducing Maori political influences.  The consequences of institutional racism, urbanization 

and loss of cultural identity are other factors that continue to have implications for Maori 

health status.  There has been a vast amount of work produced on the impacts of colonization 

specificity.36  The socio-economic factors are related to the distribution of and access to 

income, housing, education, justice, employment, leisure and environmental concerns.  Maori 

are generally not on parity with non-Maori.   

In the 1980s decade, the cumulative impact of all these socio-political factors on 

health inequalities required a major shift in health policies and practices.  Maori health 

provider development within the health sector and participation in health policy and decision 

making was not extensive until the state health reforms of the 1980s (Durie, 1998).  There 

was a significant growth of Hapu and Iwi providers delivering a range of health and social 

services that were culturally appropriate by Maori, for Maori.  The term referred to the control 

of resources, and service delivery; adopting holistic approaches to measuring health and to 

seeking greater participation at all levels of the health sector (Te Puni Kokiri, 1994).   

The following discussion outlines three Maori health models to evolve out of the 

1980s and 1990s that sought to integrate cultural and spiritual values.  The models articulated 

an alternative paradigm and more holistic understanding of health and wellness that was not 

reflected in western bio-medical models of disease focused health practices.  Maori 

recognized the need to redress health disparities where a range of solutions and innovative 

approaches was required to improve Maori health status. 

 

                                                                    
36 For further reading see Pool, 1991; Durie, 1994; Pomare et al., 1995; Te Puni Kokiri, 2002; and Reid & Robinson, 2006. 
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Te Whare Tapa Wha Model 

The Te Whare Tapa Wha model evolved out of several hui held with Maori health 

workers through the Maori Women’s Welfare League research Rapuora project in the early 

1980s (Murchie, 1984).  The model represents the four cornerstones of health reflected in the 

structure of a house.  Each side represents a dimension of health required to ensure “strength 

and symmetry” (Durie, 1994:70).  The first dimension is taha wairua or the spiritual side.  

Durie describes taha wairua as, “the capacity to have faith and to be able to understand the 

links between the human situation and the environment” (Durie, 1994:71).  Durie stresses the 

importance of mauri and inter-relationships with the land, ocean, waters, forests – all being 

integral to a person’s health and wellbeing, sense of identity and connection with the whenua.  

The other sides of the house are taha hinengaro referring to mental and emotional wellbeing; 

taha whanau is the extended whanau support and taha tinana refers to bodily health, the 

physical wellbeing of the individual.  Taha tinana also acknowledges the existence of tapu and 

noa and the importance of upholding tikanga, rituals and practices that provide safety and 

protection for the whanau.  For example, partaking of food is often the most common practice 

after performing a sacred ritual (such as karakia, incantations and appeasements to the Atua) 

to clear the way and to return to normal activities.  The integration of all four sides of the 

house ensures balance and good health for the whanau (see Figure 3.1). 

Figure 3.1 Tapa wha Model 
 

 
The Image was sourced from Durie (1998) 
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Nga Pou Mana 

The Nga Pou Mana model was presented by the Royal Commission on Social Policy 

(Henare, 1988).  The model includes four key interactive concepts or supporting values 

necessary to improve health status and mana of the individual and whanau group wellbeing.  

These include: whanaungatanga – inter-connections between whakapapa, sense of belonging, 

maanaki, Iwi, Hapu, waka, tohatoha (fair distribution of material things); taonga tuku iho – 

taonga, te reo rangatira, nga tikanga, nga ritenga (behaviour and practices that are based on 

traditional knowledge, cultural heritage, protocols and customs); Te Ao Turoa – meaning the 

Maori term for the environment, stewardship that is imbued with holistic beliefs interwoven 

with whakapapa linking all things both in the natural environment and in the social world; 

and, turangawaewae – central to cultural identity, social and economic development for 

whanau, Hapu and Iwi.  The Royal Commission placed particular emphasis on Te Ao Turoa 

recognizing the inter-relationship with turangawaewae and the marae described by Durie as, 

“the epitome of a collective identity” (Durie, 1994:76).  Te Ao Turoa is viewed as being 

inextricably connected with Mana Maori which is considered essential to the identity and 

integrity of people (Henare, 1988) (see Figure 3.2). 

Figure 3.2 Image of Nga Pou Manu 
 
 

 

 

 

 
The Image was sourced from Durie (1998) 

 

Te Wheke 

The Te Wheke model was developed by Dr. Rangimarie Rose Pere (1988) and has 

been widely applied within the education sector but has universal appeal and relevance to the 

health domain.  The model is perceived as being holistic and integrative of eight dimensions 

symbolic of the tentacles of a Te Wheke or octopus.  The tentacles overlap and intertwine 

symbolizing their inter-connectedness and include the dimensions of wairua, tinana, 

hinengaro and whanau (represented as whanaungatanga).  Another dimension includes the 



 

 102 

concept of mana or life principle.  The extensions given to the meaning of mana include: 

mana Atua - the divine right from Io-matua, supreme God; mana Atua ake - emphasizing the 

development of positive identity and appreciation of absolute uniqueness both individually 

and within a group identity; and, mana whenua - the mutual relationship between people of 

the land and the land of the people.  Pere also refers to the concept of turangawaewae, 

footstool and place of belonging that is inter-linked with identity and the care and use of the 

land (Pere, 1997).  The other dimensions include: mauri - life sustaining principle within 

people and objects that also incorporates language; haa a koro maa, a kui maa - literally 

referring to the breath of life and positive role modelling provided by elders and ancestors in 

supporting whanau; and, whatumanawa - encouraging full expression of emotions that is vital 

for healthy growth and development.  The model of Te Wheke proposes that sustenance is 

required for each tentacle in order that the organism might attain wai-ora, the total wellbeing 

of the individual represented by the eye while the body and head of the wheke represents the 

whole whanau (Hapu and Iwi) unit (see Figure 3.3). 

Figure 3.3 Te Wheke Model 

 

 
The Image was sourced from Ohaeawai Primary School 

 

The relationship between the environment and health of people is integral to cultural 

identity, values, beliefs and practices reflected in all three models.  Collectively, the models 

represent an alternative indigenous paradigm that validates an integrated and holistic 
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approach to understanding the various dimensions of health and wellbeing from a Maori 

perspective (see Table 3.2).  

 
Table 3.2: Holistic Integrative Nature of the Maori Models 
 
Model Dimension Holistic and Integrative Nature 

 
Te Whare 
Tapa Wha 
 
(1984) 

 
- Taha Wairua 
- Taha Whanau 
- Taha Hinengaro 
- Taha Tinana 
 

 
- Spiritual life force principle connecting whanau 

with their environment, traditional lands, 
oceans, forests and all living objects 

- Mental and emotional health is linked with 
cultural identity, beliefs and values  

- Physical wellbeing associated with safety, 
rituals, boundary setting 

- Healthy family relationships and reciprocal 
responsibilities 

 
 
Nga Pou 
Mana 
 
(1988) 

 
- Whanaungatanga 
- Taonga tuku iho 
- Te Ao Turoa 
- Turangawaewae 
 

 
- Kinship reciprocal relationship with the 

environment 
- Stewardship to protect treasures passed down 

through the generations 
- Inter-relationship between people and land 
- Environment integral to cultural identity, social 

and economic development of the individual 
and collective 

 
 
Te Wheke 
 
(1988) 

 
- Wairuatanga 
- Mana Ake 
- Mana Whenua 
- Mauri 
- Whanaungatanga 
- Tinana 
- Hinengaro 
- Whatumanawa 
- Ha a Koro ma a  
  Kui  ma 
 

 
- Spirituality 
- Positive identity and uniqueness 
- Mutual relationship between humans and their 

environment to care and use 
- Cultural heritage 
- Life force principle 
- Reciprocal responsibility 
- Physical, mental, emotional wellbeing 
- Connection to the past and future, positive role-

modelling, vitality 
- Holistic and fulsome health intertwined and 

inseparable from collective group to attaining 
full health 
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The integrative nature of the relationship between the health of the environment and 

health of people is reflected in all three models.  The Maori environmental values of taonga, 

tikanga, mauri and kaitiakitanga outlined previously are also represented in the models 

stressing their importance and relevance in understanding the interconnections between 

people and the natural world.  Within whanau, Hapu, Iwi and communities there has been a 

strong driving force for the development of culturally appropriate and relevant by Maori, for 

Maori health services.  The health models and the Maori environmental values framework 

have reinforced Maori aspirations to have control over their destiny.  These models are 

acknowledged for making an important contribution in articulating an alternative indigenous 

paradigm and understanding of cultural values and of validating and affirming Maori 

approaches and solutions for healthy environments, healthy people.   

The state sector reforms of the 1980s had far reaching impacts on Maori whanau, 

Hapu, Iwi and communities in particular.  Ngati Kuri Hapu, like many rural communities was 

dramatically affected by the Government’s free market policies.  The liberalization of opening 

markets to competition involved the transfer of State Owned Enterprises (SOEs) (or assets) to 

a commercial (or private sector) basis.  Easton (1989:114) describes this as the 

“commercialization of the New Zealand Economy from Think Big to Privatization.”  Robson 

(2007) suggests there is a causal link between ‘neo-liberal policies’ and worsening trends in 

Maori health.  In this context neo-liberalism is defined as “those practices and policies which 

seek to extend the market mechanism into areas of the community still operating and 

governed in other ways” (Bargh, 2007:1).  The negative effects of these radical economic 

‘free trade’ reforms and substantial state restructuring had devastating impacts on whole 

communities of Maori in particular.  The rural community of Kaikoura was hit hard by the 

recession of the 1970s and the restructuring which followed after 1984.  For example, “farm 

incomes dropped, public sector employment declined considerably with the loss of 170 jobs 

in the Kaikoura region from a population of 3000” (McAloon et al, 1998:10).  Kaikoura was 

heavily reliant on the railways for employment and over sixty people were made redundant.  

The loss of employment increased health disparities and other socio-economic issues 
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including: poverty, deprivation and missed employment opportunities through a lack of 

qualifications to match the growth of global marketing enterprises.37  

For Ngati Kuri, there were serious socio-economic issues to address and the Hapu was 

galvanized into action.  It led to several initiatives grown from ‘flax roots’ with little 

economic support from the Government. 38   These initiatives were mostly reliant on a 

dedicated voluntary workforce such as the formation of Te Tai O Marokura, the Hapu’s health 

and social service.  It is necessary to provide an overview of the service which evolved and 

initiated many programmes including the kaupapa Maori environmental health programme. 

 

Te Tai O Marokura 

In the late 1970s Ngati Kuri was the first Hapu in Te Waipounamu to establish a marae 

based health and social service.  Te Tai O Marokura was formed by its founder member 

Miriama Kahu working voluntarily for many years to address the health and social needs of 

the whanau within the wider context of Hapu development.  The Kaupapa Maori philosophy 

underpinning the governance, management and service provision of Te Tai O Marokura is 

reflected in the following whakatauki (Maori proverb): 

Te Tapu O Te Atua, Te Tapu O Te Tangata, Te Tapu O Te Whenua, Te Tapu O Te 
Moana (translated to mean the sacredness of God, man, the land and the sea).   

 

The whakatauki represents the mission statement of the Organization to provide a 

kaupapa Maori health and social service.  The overall goal is to restore the potency, dignity 

and relationships between Atua, whenua and tangata and to strengthen whanaungatanga and 

cultural identity within the whanau, Hapu, Iwi and wider Maori communities.  The service 

has been responsible for initiating and establishing numerous health and social programmes in 

the Kaikoura community in response to the needs of whanau.  Some of the earlier initiatives 

were the Te Kohanga Reo established at Takahanga marae (pre school immersion programme 

encouraging and nurturing the spoken language of Maori and tikanga practices); the Matua 

Whangai foster care services set up to support whanau that had been displaced; the home 

                                                                    
37 For more details see: Department of Health, 1987; Statistics Department, 1988; Labour Department, 1989; Te Tai O 

Marokura, 1989; Statistcs New Zealand, 1991. 
38 The whale watching venture is another initiative to evolve beginning in 1985 by five Maori families mortgaging their 

homes and cars as collateral for a loan to establish Kiakoura Tours Ltd in 1987.  It eventually led to the establishment of 
Whale Watch, Kaikoura Ltd which employs over 160 people during its peak tourism season, the largest single employer in 
the Kaikoura region in the present time of 2008. 
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builders project which led to the Iwi social services and the Te Whare Putea bi-cultural 

resource centre established to provide information and other vocational services.  These 

services were established at a time when the Hapu had serious social issues to address such as 

high suicide rates amongst rangatahi (youth at risk), high incidence of criminal activities, 

drug and alcohol addiction and other social problems (which are discussed in greater depth in 

Chapter Seven). 

The state health reforms of the 1990s created new opportunities for Iwi and Maori 

communities to move towards greater economic self-sufficiency.  Significantly, the new 

climate led to the growth of Maori and Iwi providers in the North delivering a range of 

services including health to their communities.  Within Te Waipounamu, the growth of Maori 

health provider development was to lag behind the North.  The National Advisory Committee 

for health and disabilities reviewed Maori health policies within the health sector and 

described the reforms operating under Regional Health Authorities (RHA) in the 1990s as 

being “too ad hoc, lacking consistency, coordination and specificity” (National Health 

Committee, 2002:11).  The extent of inconsistency in responsiveness to Maori health between 

the northern and southern RHAs is reflected in the contracting environment.  The 

conservative Southern RHA was clearly committed to building the capacity and enhancement 

of mainstream services delivering to Maori.  But, the RHAs in the North were committed to 

co-purchasing contracts with local Iwi and urban Maori communities to deliver by Maori, for 

Maori services.  

Te Ara Ahu Whakamua – the 1994 Maori Decade Hui reinforced the need to let Maori 

determine their own futures.  Provider development in the 1990s was described by 

Cunningham and Durie as “sporadic and uneven” (1999:242).  RHAs were criticised for 

creating competition, but for some Maori providers (mainly in the North) it created new 

opportunities to compete for contracts previously held by mainstream health services 

(Andrews, 2000).  Maori health policies developed by the RHAs reframed concepts such as 

holistic health to an integrated approach that alienated Maori from traditional healing 

practices.  The health reforms are also criticised for not adequately addressing issues of access 

to health care or to providing clear policies on the responsiveness of the health care system to 

improve Maori health.  Maori providers continued to call for a “system of autonomous health 
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care based on constitutional equity arising from the Treaty of Waitangi” (Laing & Pomare, 

1994:153).   

Throughout the 1990s, Te Tai O Marokura continued to establish a comprehensive and 

integrative health and social service.  An overview of service development is given below: 

Social Services:  Te Tai O Marokura established their social services in the late 1970s.  

There was the Kaupapa Maori after care programme established for whanau 

recovering from alcohol and drug (AOD) abuse and involved counselling, group 

psycho therapy drama, kapa haka and other services.  The rangatahi prevention after 

care programme was known as Parinuiowhiti.  The main focus of the service was to 

encourage healthy lifestyles free of AOD abuse.   

 

Health Promotion:  the health promotion services were established in the 1980s 

through to the 1990s and involved a wide range of programs and activities such as 

smoking cessation, nutrition and healthy smoke-free lifestyle changes.  In the early 

1990s the Kaikoura community experienced a number of youth suicides and 

unsuccessful suicide attempts.  The national suicide statistics registered Kaikoura as 

one of the highest on average per population in the country.  Te Tai O Marokura 

initiated their health promotional youth suicide strategy which was developed into a 

three year youth programme.39  It led to the establishment of a skate park, waka ama, 

the local council youth forum and other youth support programmes. 

 

Mental Health Services:  in 1998 Te Tai O Marokura established their Maori mental 

health services which involved the provision of clinical and support services to Maori 

whanau and the community with a particular focus on rangatahi through the 

Parinuiowhiti programme.  There have been numerous programmes involving the 

performing arts, drama, smoke free crash bash, Kapa Haka, outward bounds and other 

activities with a focus on prevention and encouraging rangatahi to be drug free.   

 

                                                                    
39 See Ministry of Youth Affairs et al, 1998. 
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Whanau Ora Services:  in 1999 the whanau ora services were established and 

provided whanau ora, tamariki ora (well child), disabilities and palliative care 

services.   

 

Table 3.3 below shows demographic data of Maori and European utilization of the 

services between 1995 and 1997.  This clearly reflects the increasing numbers of both client 

and visitors accessing the services.40  The population within Kaikoura in the mid 1990s was 

about 4,000 with approximately 800 identifying as Maori.  The statistics reveal a high usage 

of both Maori and non-Maori utilising the services with the majority of clients being Maori. 

 

Table 3.3 Characteristics of Health and Social Service Client and Visitors 
(1995–1997) 

 
 1995 1996 1997 

Social 
Services 

Health 
Services 

Social 
Services 

Health 
Services 

Social 
Services 

Health 
Services 

Ethnicity 
Maori 
European 
Other 

 
473 
  38 
    4 

 
536 
354 
    - 

 
647 
  88 
    - 

 
593 
376 
    - 

 
776 
  60 
    9 

 
  602 
  472 
      - 

Age Group 
Adult 
Child 

 
413 
502 

 
890 
    - 

 
470 
328 

 
969 
    - 

 
470 
375 

 
1074 
      - 

Gender 
Male 
Female 

 
    - 
    - 

 
398 
502 

 
    - 
    - 

 
415 
544 

 
    - 
    - 

 
  419 
  655 

Total 1405 1704 1919 
 

From the data collected for the Kaikoura Study, Maori respondents participating in the study 

reflects the extent of health and social problems in Kaikoura in the mid 1990s in terms of, 

“suicides, domestic violence, alcoholism, drug abuse and under age drinking” (Poharama et 

al, 1998:22). 

In 1994 Te Tai O Marokura initiated another innovative and highly successful project 

established to scope out environmental health issues impacting on the health of the 

                                                                    
40 This Table was originally compiled as part of the Kaikoura case study reports prepared by Lincoln University and has been 

reproduced from Report No. 7 – The Impact of Tourism on the Maori Community in Kaikoura (Poharama et al, 1998:22). 
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environment, which in turn, was impacting on the health of whanau.  There is an overview of 

the scoping project and achievements setting the foundation for the development of a 

Kaupapa Maori environmental health protection (KMEH) programme.   

 

Developing the Kaupapa Maori Environmental Health Programme 

As outlined previously, resource management reforms in the 1990s through the 

enactment of the RMA have made some positive gains in recognizing cultural values.  

Examination of the health domain revealed health policies and practices in the 1980s were not 

acknowledging cultural values.  The health reforms of the 1990s and the competitive nature of 

the free market opened the way for Maori health provider development of by Maori, for 

Maori health services traditionally delivered by mainstream public health state.  In the 1990s 

Te Tai O Marokura had developed a comprehensive range of health and social services.  

Miriama Kahu, the founding member of the Organisation was the driving force and visionary 

for the many health initiatives to be implemented over the years.  Another highly innovative 

project to evolve in the 1990s was a scoping project.  Miriama Kahu had a vision for an 

environmental health programme incorporating cultural and spiritual values and which 

acknowledged the relationships between Atua, whenua and tangata.  At the time, the concept 

of healthy environments, healthy people was not widely understood or even less, reflected in 

either Western resource management practices or public health practices.  The next discussion 

begins with an overview of the scoping environmental health project and the outcomes which 

became the catalyst for the development of a KMEH programme. 

 

Scoping Project 

The scoping project was established to investigate the impacts of tourism development 

on local utilities (such as, sewage system, landfill, and public water supply).  Another focus 

was investigating the potential environmental threats of PCP poisoning that was leaching out 

from the local timber company (Te Tai O Marokura, 1996).  In 1996 the service organized the 

first national Kaupapa Maori environmental health hui held in Kaikoura to raise awareness of 

the local issues highlighted in the scoping project.  Preliminary research findings on the 

impacts of tourism development within Kaikoura revealed the vulnerability of local utilities 

needing to be upgraded.  The report also highlighted the socio - economic issues arising for 
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the community struggling to cope with the influx of a growing tourism industry (Te Tai O 

Marokura, 1997a).  The scoping project became a forerunner to the major research study 

initiated by Lincoln University and local community groups including Ngati Kuri (Butcher et 

al, 1998).  This study involved a more in-depth investigation of the social, economic, cultural 

and environmental impacts of tourism development within Kaikoura.  Ngati Kuri and other 

researchers produced the report on Maori cultural perspectives of tourism development 

(Poharama et al, 1998).  Another important outcome of the scoping project was the 

development of the water testing tool kit.  The purpose was to measure and to monitor the 

levels of discharge and effluent flowing into the waterways impacting on the health of 

mahinga kai (traditional food sources).  The kit was trialled in the Lyell Creek waterway and 

was eventually incorporated into a local environmental training programme (Kaikoura Centre 

for Continuing Education Trust, 1998).   

The Hapu recognized the potential benefits of developing a programme specifically on 

environmental health issues which would be driven by Te Tai O Marokura.  In 1995 the Hapu 

through Te Runanga o Kaikoura established the resource management team formally known 

as the Silent File Group (established to record ancestral sites of significance to be protected 

under the Act) to work with the local council and environmental agencies.  Taua Becky 

Clayton was the founder of the six member Silent File Group responsible for environmental 

issues, waahi tapu sites, rivers, the sea and coastal regions, protection of mahinga kai, land 

usage, flora and fauna and other natural resources of importance to Ngati Kuri.  Taua Becky 

acknowledged that environmental health issues were not being adequately addressed in any 

provision of the RMA.  Taua also recognized that the Silent File Group were all volunteers 

grappling with their responsibilities under the Act alongside the expectations of Hapu as the 

Kaitiaki, guardians of taonga tuku iho within the rohe (traditional boundaries) of Ngati Kuri, 

which was sometimes difficult to manage.41  Taua Becky was supportive of the work achieved 

by the scoping project and the proposal to continue developing the environmental health 

programme (Te Tai O Marokura, 2000:10).  

The Southern Regional Health Authority (SRHA) at the time was managing the public 

health state sector.  Public health protection work was the responsibility of the health or 

sanitary inspector with designated authority under the Health Act of 1954.  They could close 

                                                                    
41 For more details on the Silent File group see Poharama et al (1998:10).  
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down areas such as restaurants and public areas where there was a perceived health risk to the 

public.  There was a clear responsibility to protect people from any public health risks caused 

from environmental threats such as communicable diseases.  Over the years there have been 

several attempts to review the old Health Act and particularly, to change and to broaden the 

role of the sanitary inspector to reflect the changes in public health (Te Tai O Marokura, 

2001).   

In the 1990s the sanitary inspector travelled to the Kaikoura region as part of their 

designated responsibility to monitor water quality.  This usually involved taking water 

samples from various sites along the Kaikoura coastline such as, Oaro settlement, Kaikoura 

Peninsula, the local Lyell Creek and other areas.  During these regular visits to the region, 

there was very little consultation with Ngati Kuri on areas of environmental health concern.  

For example, the Hapu had expressed a concern over the leachate from the local land fill 

running into a local stream and eventually flowing into the Kaikoura Peninsula polluting the 

kai moana sea-beds (Te Tai O Marokura, 2001).  Another issue was the impact of pollutants 

and run-off into the Lyell Creek which was seriously affecting the health of the fisheries and 

other mahinga kai sources accessed by whanau such as the water cress which grew in 

abundance along the creek (Te Tai O Marokura, 2001). 

Miriama Kahu’s vision for a Kaupapa Maori environmental health protection 

programme started to evolve and to take shape.  The programme needed to extend further 

than mainstream health protection practices that only focused on physical environmental 

health issues without any consideration for cultural values.  Miriama recognized a need to 

conceptualize an understanding of the nature of the relationship between Atua, whenua and 

tangata; people and the environment.  The philosophical underpinnings of the KMEH 

programme would be grounded in matauranga Ngati Kuri world views authentic to Ngati 

Kuri.  The Maori environmental values framework and the three key health models to emerge 

in the 1980s and 1990s collectively provided an integrative understanding of healthy 

environment, healthy people.  These holistic perspectives provided a foundation to begin to 

develop a working definition.  The concept of Kaupapa Maori environmental health 42 

protection is outlined below: 

 
                                                                    
42 We acknowledge there is a highly scientifically based scholarly discourse on environmental health which is defined 

differently to how we are applying the term in this context. 
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Kaupapa Maori: takes for granted the legitimacy and validity of being Maori.  There 

is an acceptance of Maori traditional knowledge, Maori world views of creation, 

Maori cultural norms, practices and preferences (Durie, 1998: Smith, 1999).  

Appropriate tikanga practices place particular emphasis on collectively determined 

agendas that directly benefit and empower whanau, Hapu, Iwi and Maori 

communities. 

 

Environmental: refers to the land, sea, air, fresh waterways, natural eco systems, wild 

life, fauna and flora, fisheries, intrinsic values43 and other taonga tuku iho.  Restoring 

a healthy balance to the environment acknowledges both the physical and spiritual 

realms of the universe. 

 

Health: reflects a holistic integrative view meaning the inter-relatedness of the spiritual 

and natural world with the spiritual, physical, social, mental and emotional wellbeing of 

people.  

Protection: 44  in relation to taonga tuku iho, means its maintenance, as far as is 

practicable, in its current state, but also restoring the taonga to some former health 

state utilizing appropriate tikanga practices to prevent further desecration or 

denigration of any form (such as rahui, taiapure, mataitai); and, its augmentation, 

enhancement, conservation or expansion.  There is recognition of tangata whenua as 

the Kaitiaki with reciprocal responsibilities to protect taonga tuku iho for future 

generations to access (Te Tai O Marokura, 1999). 

The concept of the KMEH programme was written into a proposal and initially 

submitted to SRHA.  The Regional Manager acknowledged the pioneering work and the need 

for more innovative approaches that integrated cultural knowledge and practices alongside 

western health protection practices.  In 1999, the service successfully negotiated the first 
                                                                    
43 According to the Conservation Act of 1987, ‘intrinsic values’ are those aspects of ecosystems and their constituent parts 

which have value in their own right, including their biological and genetic diversity and essential characteristics that 
determine, independent of any value placed on them by humans, an ecosystem’s integrity, form, functioning and resilience. 

44 Since the mid 2000s, the Community and Public Health division of the Canterbury District Health Board (formally 
operating as the Crown Public Health Company) has been shifting away from ‘protection’ with the focus now on 
‘environmental health.’  The KMEH current (2007) contract with the Ministry of health reflects the emphasis on aligning 
environmental health work with the RMA in terms of ‘public health risks,’ and shifting away from the health protection 
role operating under the old Health Act (1954). 
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Kaupapa Maori environmental health (KMEH) contract in the country.  Benita Wakefield was 

appointed in 2000 and continued to develop the KMEH programme.  An alliance was formed 

with the newly formed health protection unit of the Crown and Public Health Company 

(CPH).  The Southern Regional Health Authority had separated out their public health 

services to be restructured under CPH.  Therefore, it is necessary to provide an overview of 

the health protection officer role within the public health protection unit of CPH.   

 

Crown Public Health Company 

In more contemporary times the role of the sanitary inspector is now commonly 

referred to as the health protection officer (HPO) or environmental health officer (who is 

more likely to be working in local councils).  The HPO role is a statutory designation with the 

same regulatory responsibilities and authority of the old sanitary inspector role operating 

under the Health Act 1954.  The HPO generally focuses on physical health issues.  The CPH 

health protection unit covers a wide range of public health issues and includes: air quality; 

bio-security and quarantine services; burial and cremation, contaminated land; drinking water 

quality; early childhood centres; environmental noise management; hazardous substances; 

ionising/ non-ionising radiation; public health emergency planning and response; recreational 

water; resource management; sewage treatment and disposal; shellfish and shellfish waters; 

waste management (CPH, 2002). 

The RMA operating in the 2000s still did not adequately consider the effects of 

environmental problems on the health of people generally.  Within the context of health 

protection practices, the RMA does include statutory regulations that refer to the safety of 

public health.  In terms of resource consent applications for example, an applicant might 

submit to the local authority for a project or development and is required to ensure there is no 

public health risk.  Sometimes the application will need the approval of the public health 

sector.  However, the HPO operating under the Health Act of 1954 is not required to have 

consideration of cultural values.  If the HPO has little understanding of Maori cultural 

perspectives, it is highly probable that the officer will only give a cursory review before 

approving the application.  The wider implications and potential risks affecting Maori cultural 

and spiritual values such as storm water leaching into kai moana beds or desecration to waahi 

tapu sites through land developments, are likely to be ignored.  
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For this reason, in early 2000, the KMEH team contacted CPH to form an alliance.  

The public health protection team of CPH acknowledged a general lack of understanding of 

Maori cultural values and even less comprehension of how these cultural values might be 

applied to public health protection.  The partnership with CPH was led by John Youngston, 

the senior health protection officer for CPH at the time.  John was keen to develop a 

relationship with the KMEH team and recognised the potential benefits of an integrative 

approach in environmental health protection practices alongside cultural perspectives and 

practices.  By this time Te Tai O Marokura had started to develop their kaupapa Maori 

environmental health strategy.  A major long term aim of the strategy was to recruit and to 

train a Hapu member as a HPO.  The Hapu HP officer would eventually work in the Kaikoura 

region in partnership with CPH.  Tai Stirling joined the KMEH team in June 2001 and 

expressed an interest in training to become an HPO.  CPH was committed to growing the 

capacity of the KMEH workforce and offered to provide training and to assist in developing 

the KMEH strategy.  The relationship continued to evolve over the months, and a partnership 

arrangement was formed through a memorandum of understanding signed in 2001.  The 

opportunity for the CPH health protection unit and the KMEH team to work together on a 

major environmental health issue was presented in May 2001 when a truck carrying rat 

poison pellets (with the chemical brodifacoum) spilled into the ocean along the Kaikoura 

coastline (see Figure 3.3 showing a location map of the spillage area).  The incident is 

reviewed to examine the extent to which cultural and spiritual values were acknowledged and 

incorporated into resource management and health protection practices to clean up the 

spillage and to restore the health of the marine environment. 

 

The Brodifacoum ‘Rat Poison’ Incident 

On 23 May 2001, 18 tonnes of rat bait containing the active ingredient brodifacoum 

was spilled into the Kaikoura coastline after a truck and trailer accident occurred eight 

kilometres south of Kaikoura.  The incident was the largest spillage of this size within the 

southern hemisphere and received extensive national and international media coverage.  

There was television coverage by Television New Zealand One channel which was picked up 

by television channels in Australia and as far away as the United Kingdom and the United 

States of America. 
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Figure 3.3: Location of the Rat Poison Spillage along the Kaikoura Coastline 
 

 
 

All the major newspapers in the country circulated the spillage nation wide for at least three 

days following the incident. 45   The CPH designated HPO officer on duty contacted the 

                                                                    
45 See also Kaikoura Star, 23 May; 13 June, 2001; Christchurch Press, 24 May, 2001; New Zealand Herald, 23 - 25 May, 

2001; Television New Zealand Channel One Six O’Clock News 23 May, 2001; Sky Network News Channel, 23, 24 May, 
2001; BBC Network News Channel, 23, 24 May 2001; and Fox Network News Channel, 23, 24 May 2001. 

 

Rat Poison Site 

Red Line Marks the Rahui Area 
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KMEH team in Kaikoura to visit the crash site and to work with them to assess the public 

health risks.  The Highway One road was blocked off to traffic because the truck was 

dangerously dangling off the coastland road and most of the second trailer was hanging over 

the side of the road into the sea (see Figure 3.4, 3.5).  The rat poison pellets had spilled into 

the sea turning the waters a very bright green colour from the pellet dyes (Christchurch Press 

article, dated 23 May 2001).  It would take several hours before the road was cleared of debris 

from the truck and trailer and before the road could be re-opened (see Appendix 3.0 of images 

for the Brodifacoum site).   

 

Figure 3.4 Image of Truck Over the Kaikoura Coastline 
 

 
(Photo Kindly Provided by Christchurch Press, 23 May 2001) 
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Figure 3.5 Image of the Green Brodifacoum Pellets  

  
 

All the emergency services and various local and regional agencies worked together to 

clear the crash site and to assess public health risks.  The agencies were Te Runanga O 

Kaikoura, the local emergency services, Environment Canterbury Regional authority (ECan), 

Kaikoura District Council and the Department of Conversation working together to form a 

plan to minimise the health risks outlined below: 

• The various authorities were to clean up the site to minimise any further health risks to the 

public.   

• The HPO was to declare a restriction on all recreational and fishing activities in the area 

between South Bay and Barney’s Rock.   

• Public health restriction notices were to be erected. 

• Te Runanga O Kaikoura Tangatatiaki group was to install two rahui signs, one at the 

Kahutara River and the other at Barney’s Rock. 

• ECan was to take samples of shellfish to determine the levels of toxicity. 

(CPH, 2001; Kaikoura District Council, 2001; ECan, 2001a) 

 

The dyed green pellet bait gradually dissolved in the sea over a period of three to five 

days.  There were initial concerns by ECan scientists brought in to monitor the water quality.  

Green pellets 

The green pellets 
spilled onto the 
wall and rocks 
and needed to be 
cleared away  



 

 118 

The scientists were unable to accurately assess the extent of environmental effects from the 

brodifacoum poison spillage of this size.  According to a report produced by ECan (2001b:2) 

the pellets were “not water soluble but were known to be highly soluble in fats such as the oil 

in seaweed, mammal, fish and shellfish”.  Another report produced by ECan (2001a:3) stated 

that ‘the poison was not easy to excrete and could sit in the liver of animals causing blood to 

clot and a slow death.’   

Within the Bay of the crash site some dead birds and a seal were recovered in the area 

within a two day period, but it was not known whether there was any connection.  ECan 

(2001c:1) selected shellfish samples of commercial value to test for traces of the rat poison.  

The results from the tests indicated “sufficient contamination in the mussels to keep the 

restriction within 500 metres of the crash site area for at least a further ten days until the 

chemicals had dissolved.”  

The spillage occurred over an area of particular cultural significance for Ngati Kuri 

Hapu.  The Hapu utilised the Bay for nurturing mataitai kaimoana commonly referred to as a 

kohanga or seeding area.  The various mataitai kaimoana included: mussels, tuatua, maihi, 

pupu, kina, tuangi and karengo (Te Tai O Marokura, 2001).  The KMEH team questioned the 

rationale behind the selection of certain shellfish of commercial value (such as the paua, 

crayfish and mussels) to be tested by ECan.  The Hapu had been harvesting the various 

mataitai kaimoana and karengo in the area and were concerned their selection of the shellfish 

species would not provide enough information to make an accurate assessment.  Ngati Kuri 

matauranga knowledge of mataitai kaimoana indicated that the fat content was higher in the 

other (non commercial) shellfish and that the results were likely to be inconclusive (Te Tai O 

Marokura, 2001).  The KMEH team also raised the issue of potential effects of climatic 

changes that had not been fully considered.  For example, the spillage had occurred in the 

early winter months when water temperatures were decreasing.  According to matauranga 

Ngati Kuri knowledge on marine ecology and the elements (such as water temperature, 

seasonal changes), the toxicity within the shellfish would not be fully realised until the 

warmer months when bio - accumulation in the fat lipids was likely to increase (Te Tai O 

Marokura, 2001).  This information was initially shared with the CPH health protection unit 

and senior management.  Table 3.4 provides a summary of the assessment process adopted by 
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CPH, ECan and the KMEH team to address environmental, cultural and economic issues and 

the action taken. 

 

Table 3.4 Overview of Assessment and Action Taken in the Rat Poison 
Spillage 

 
Assessment 
area 

CPH and ECan 
Assessment 
Approach 
 

KMEH 
Assessment Approach 

Action 

 
Environment 

 
- HPO scopes out 
potential 
environmental issues 
and develops an 
action plan to reduce 
health risks 
 
- ECan test the dead 
birds, seal and 
shellfish for testing 
immediately after the 
spillage 

 
The team scope out 
traditional knowledge: 
- a kohanga area was 
established in the area 
- identifying the various 
species of mataitai kai 
moana 
- the impacts of climatic 
changes (ie, water 
temperature) on mataitai 
kai moana 

 
- Rahui is 
established by 
Hapu 
 
- Ban is placed in 
the area for ten 
days by CPH 
 
- Initial testing 
results reveal high 
levels of toxicity 
 

 
Cultural 
Values 
 
 
 

 
- CPH works with 
KMEH to identify 
issues for the Hapu 
 
- Consultation 
meetings are held to 
discuss possible 
solutions to resolve 
issues 
 
 

 
Traditional knowledge is 
shared with CPH 
Recommendations are 
made by KMEH to: 
- extend time of the ban 
- not to reduce the rahui 
area 
- test non commercial 
shellfish 
- take into account climatic 
conditions likely to affect 
test results 
 

 
- CPH ignores the 
traditional 
knowledge shared 
 
- Recommendations 
are not adopted 

 
Economic 
 

 
- CPH under pressure 
by fishermen to 
reduce ban  
 
- ECan give priority 
to commercial shell 
fish for testing 

 
The KMEH team give 
more priority to restoring 
the health of the area than 
to commercial interests 

 
- Ban is reduced to 
crash site bay area 
 
- Test results after 
ten days reveal low 
levels of toxicity 
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ECan waited until the ten day period had lapsed before taking further tests on the 

mussels from the crash site area.  The results revealed the toxicity levels were minimal and 

well below the national and international health standards set for contaminated shell fisheries 

(ECan, 2001d: 1).  The Hapu did not agree with the minimal standards set on acceptable 

levels of toxicity and were strongly of the view that an accurate assessment of the cumulative 

impacts on the marine ecology in the spillage area required more time.  The KMEH team 

conveyed these views to CPH senior management with a further recommendation to test other 

non commercial shellfish.   

Throughout the ten day waiting period CPH had been under siege by the Kaikoura 

fishermen to lift the ban.  One particular fisherman was also threatening legal action for 

delaying a decision.  CPH relented and lifted the ban, reducing the area of the rahui to the Bay 

of the crash site spillage.  The recommendations made by the KMEH team were ignored and 

the traditional knowledge shared was also dismissed initially.  The KMEH team approached 

ECan and requested more testing on shellfish samples such as the cockles, maihe and the 

pupu.   

The senior Medical Officer for CPH had been particularly resistant to the 

recommendations made by the KMEH team to extend the timeframe of the rahui.  The results 

of the additional samples taken from the cockles, maihe and the pupu revealed unusually high 

levels of toxicity in the shellfish.  CPH had to concede and acknowledge the cumulative 

impacts on the shellfish could not be accurately assessed.  An unprecedented move was taken 

by CPH to extend the ban out further than the crash site to an area covering most of South 

Bay (up to the whale watch boat ramps). 

For the next three years the rahui was upheld.  There was regular monitoring of 

toxicity levels in the shellfish including the kina, paua, mussels and cockles.  The presence of 

toxicity within the fat lipids of the shellfish was still evident for the next few years.  The rahui 

has continued to the present year of 2008, within the immediate Bay of the crash site.  

Whanau have reported that the karengo growing in the area has been slow to recover and that 

the numbers of paua, mussels and cockles appear to be increasing.  The area is still a 

designated kohanga area and efforts over the next few years to reseed paua and other shellfish 

species will be ongoing. 
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There were many lessons learnt for CPH.  Not enough consideration and 

acknowledgement was given to matauranga Ngati Kuri traditional knowledge by some of the 

more conservative HPOs in the team.  The health protection team recognised the need to 

incorporate spiritual and cultural values in the assessment of potential health risks and 

expressed a willingness to have cultural training.  This resulted in the KMEH team facilitating 

a couple of cultural workshops with some of the health protection team members held in 

Kaikoura.  An important outcome of the rat poison incident was to encourage the designated 

HPO for the Kaikoura region to visit the marae, to share information and to engage more 

actively with the KMEH team.   

For the KMEH team, the rat poison spillage highlighted the need for a paradigm shift 

from western health protection practices to an alternative indigenous paradigm affirming 

Ngati Kuri worldview of holism and integrating cultural and spiritual values within health 

protection practices.  The outline of a Kaupapa Maori environmental health framework for 

incorporating cultural and spiritual values started to form and take shape.  In July 2001 

another chemical spillage occurred when a truck carrying the chemical formaldehyde 

overturned.  The KMEH team participated in the initial assessment of the spillage and were 

able to test trial the various components of a conceptual environmental health framework for 

assessing the health state of particular taonga. 

 

Formaldehyde Spillage Incident 

On 3 July 2001, a truck and trailer unit carrying 13 tonnes of formaldehyde resin 

(contained in a polypropylene bladder) came into contact with another truck whose gull 

mirror perforated the bladder.  The formaldehyde spilled at the top of the Okarahia saddle on 

State Highway One flowing down hill into the Okarahia stream.  The HPO officer and ECan 

contacted KMEH and visited the spillage area.  Sand/crusher dust was laid on the road to 

absorb the resin and a local farmer attempted to stop the flow of formaldehyde into the stream 

by damming it up with rocks.  ECan, in consultation with KMEH, selected various mataitai 

kaiawa (such as tuna, kokopu) for testing.  High levels of toxicity were detected in the local 

water supply which required the tanks to be emptied.  Regular testing of the stream and tuna 

occurred for a month until negligible traces of the formaldehyde remained (see Appendix 3.1 

of images for the Formaldehyde Crash Site). 



 

 122 

This spillage provided an opportunity for the KMEH team to start applying 

components of the conceptual framework incorporating cultural values to identify the various 

changing health states of taonga (see Table 3.5). 

 

Table 3.5 Description of the Changing Health States of Taonga  
 
 
Health States 
 

 
Te Pito 
 

 
Parirau O Te Mauri 
Ihumanea 

  
Hohourongo O Te 
Atua, Whenua, 
Tangata 
 

 
Mai Oho 

 
Description 
 

 
- Authentic, 
original health 
state of the 
taonga 
 

 
- Transitional phase 
of cause and effects 
altering the balance 
of health of the 
taonga  
 

 
- Restorative phase 
of reconciling 
relationships 
between Atua, 
whenua and tangata 
 

 
- Monitoring phase of 
new beginnings that 
involves the 
acceptance of 
changes and a shift 
towards restoration 
 

 
Process for 
Identifying 
Indicators 

 
Traditional  
Indicators 
 
Identity of 
traditional 
knowledge of 
taonga within 
the area 
 
 
 
- Wai ora  
 
 
 
- Mataitai kai-
awa (tuna, 
kokopu) 
 
- Ngahere 
(native shrubs 
and plants) 
 
- Rongoa 
Maori 
 
- Harakeke 
 

 
Environmental 
Health Indicators 
 
Identity of Causes: 
formaldehyde 
spillage into the 
creek, along the 
roadside, bush  and 
native plants  
 
 
Identity of Effects: 
- Water supply 
contaminated 
 
- Toxicity levels 
evident in tuna 
 
 
- Evidence of resin 
in the soils and roots 
of flora, plants life 
 

 
Restorative 
Indicators 
 
Identity of an action 
plan to restore the 
health of the taonga 
and health of people 
 
 
 
 
- Empty water tanks  
 
 
 
- Test samples of 
tuna for toxicity 
levels 
 
- Clean up spillage 
with sand/ crusher 
on the road 
 
- Rahui on all plant 
life, fisheries 

 
Monitoring Indicators 
 
 
Identity of measures 
for monitoring action 
plan and making 
amendments to 
restore health of the 
taonga and health of 
people 
 
- Test water quality 
 
 
 
- Test samples until 
toxicity is completely 
removed 
 
- Monitor flora in the 
area until health is 
restored and rahui is 
removed 
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The conceptual assessment framework aimed to provide a summary of information on the 

following areas: 

1. A description of taonga within their authentic health state of Te Pito.   

2. A description of the causes and effects altering the original health state of the taonga 

within the transitional health state of Parirau O Te Mauri Ihumanea. 

3. A description of the action plan identified to restore the health of taonga and people 

within the restorative health state of Hohourongo O Te Atua, whenua. 

4. A description of the measures for monitoring the progress and actions for improving 

the health of taonga and people within the health state of Mai Oho.  

 

The conceptual framework gave recognition to both matauranga Ngati Kuri traditional 

knowledge and practices alongside western health protection knowledge and practices to 

improve the health of taonga and the health of people.  The lessons learnt from the 

brodifacoum spillage had led to a change in attitude by the CPH and ECan workers involved 

in the formaldehyde spillage.  There was greater willingness to ensure KMEH was consulted 

on matauranga Ngati Kuri of the area and that the action plan to restore the health of taonga 

incorporated cultural knowledge and practices alongside western knowledge and practices.  

The KMEH also worked with the two local farmers in the area to ensure their health needs 

and concerns were addressed, such as the issue of contaminated water supply. 

Developing a conceptual process to include cultural and spiritual values was certainly 

strengthened by the gaps highlighted in the rat position incident.  There was another Maori 

model evolving in the late 1990s that was also seeking to incorporate cultural values within 

resource management practices.  This was the Cultural Health Index (CHI) model initially 

developed to assess the health of the Taieri River located in Otago.  An overview of the model 

is given below to illustrate how the CPI could be incorporated in the assessment process for 

identifying indicators within the KMEH conceptual framework.  

 

Cultural Health Index 

The Cultural Health Index (CHI) for rivers and streams is a tool that has been 

developed to facilitate the participation of Iwi in resource management processes, specifically 

the management of streams and rivers.  The CHI was initially developed on the Taieri and 
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Kakaunui Rivers (Tipa, 1999).  The Ministry for the Environment as part of its Environmental 

Performance Indicator (EPI) programme, developed the CHI to create a set of generic 

indicators for streams of any size or river type (Ministry For The Environment, 2004).  There 

are three parts of the index that includes a site status to determine whether or not the site is of 

traditional significance to tangata whenua, and, to whether tangata whenua would return to 

the site in future.  The second part provides an assessment of mahinga kai values examining 

the health of the mauri represented by the physical characteristics of a freshwater resource, 

including the indigenous flora and fauna, the fitness for cultural usage and its productive 

capacity.  There are four elements measured, such as the identity of species present, and then 

compared with those sourced traditionally from the site; access to the site and to whether 

tangata whenua still access the resources in the present.  The third part focuses on cultural 

stream health with eight indicators used to measure: water quality, water clarity, flow and 

habitat variety, catchments land use, riparian vegetation, riverbed condition/sediment, use of 

riparian margin and channel modification.  The overall scores given to each of the three 

components of the CHI index provide a measure of the overall health of the site, mahinga kai 

and cultural stream health. 

A CHI index for a Reservoir creek in the Nelson region was prepared by the Tasman 

District Council (2007).  The report adopted the CHI index developed by MFE to incorporate 

the indicators for recognizing and expressing Tangata Whenua ki Whakatu values.  A unique 

feature of their CHI index is the use of the seven Atua Kaitiaki (spiritual guardians) to provide 

the context for identifying indicators relevant to each element.  This includes the history of 

traditional mahinga kai accessed and other important taonga of significance, site and location 

and other features.  The indicators are graded to measure the overall health of the various sites 

selected by the Iwi.   

A major benefit of the CHI tool is that it can be used to assess and manage any 

waterway.  The index allows Iwi/ Hapu to select a stream and to work in collaboration with 

other environmental agencies to develop restoration and remedial plans.  The CHI tool can 

assist managers to better understand Maori perspectives and concerns that can be incorporated 
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into resource management processes.  The CHI has gained enormous national interest through 

the EPI programme developed by the Ministry for the Environment.46   

The cultural health index tool provides a snapshot on the health state of a waterway in 

its present condition.  However, in order to provide a more in-depth understanding of the 

importance of the site to Tangata Whenua, local matauranga knowledge provided by Hapu/ 

Iwi is required.  Additional information on the historical uses of the waterway will enable an 

assessment of what mahinga kai has survived and is likely to be accessed in the future by 

whanau.  The KMEH framework could potentially be applied alongside the CHI tool to 

provide traditional indicators identified within the first health state of Te Pito.  The CHI tool 

enables a quantitative measurement of indicators for measuring the health of the bio-physical 

environment.  But, the impacts on the health of people are not directly included in the 

assessment process except to determine whether whanau will access that site (or mahinga kai 

present) in the future.  The CHI model could be utilized to measure the current health status 

of traditional indicators and to incorporate the historical cause-effects on the health of the 

environment and health of people provided in the KMEH framework.  The analysis provided 

by the CHI tool would greatly assist the process of identifying taonga in its current health 

status that could be realistically restored to its authentic health state.  

The Cultural Health Index (CHI) for rivers and streams is a tool that incorporates 

tangata whenua cultural values in resource management processes providing a set of 

indicators to measure the health of the waterway.  There is potential to provide a powerful 

diagnostic tool that incorporates the CHI model alongside the KMEH framework to identify 

priority areas for developing restorative plans to improve healthy environments and healthy 

people.   

Critique of Western environmental approaches especially within the RMA of the 

1990s indicated some improvements in the acknowledgement of Maori cultural and spiritual 

values.  The single focus of the RMA Act is on the sustainability of natural and physical 

resources with inadequate provision of how potential environmental threats such as the effects 

of the rat position incident, might impact on the health of people.  Western health protection 

approaches within CPH were clearly not giving enough consideration to Maori cultural values 

                                                                    
46For a more in-depth analysis of the CHI index see MFE, 1997: 1998; Tipa & Teirney, 2003a: 2003b: 2003c: 2005a: 2005b: 

2006.  
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in their assessment of potential health risks to people.  The experience highlighted the gaps in 

Western health protection approaches and practices and this is the focus on Chapter Four.  A 

Kaupapa Maori conceptual framework started to emerge and take shape to incorporate Maori 

cultural values into environmental health approaches, practices and processes. 
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CHAPTER FOUR 
 

[Reflection from the Tuakana to the Teina] - The whole concept of whakapapa-
ranga really defines the essence of this chapter.  It is based on the [vertical and 
horizontal] linkages between the environment and people, and the way the elements 
of the environment talks to each other and how that is read by tangata.  And how the 
whole concepts are based in the Atua, like how Tane talks to Tangaroa - the 
conversation between the two.  It reflects the spirituality of Maori which is very 
creation centered.  What I mean by that is the language of the Atua and the dialogue 
between them such as our traditional fishing grounds were marked by the land 
marks.  These were clearly defined and were the pointers to where Tangaroa’s 
resources sat and what was there.  Also, that dialogue is about the people’s 
observations if you like.  What was happening to Tane was communicated and 
indicated what was happening in the realm of Tangaroa.  This is the sense of 
whakapapa-ranga which is the relationship between them both and how we 
participate with that, and how not every season was the season to gather.  Our 
conservation practices were instigated when there was a time to not take and a time 
to take and that was determined between the dialogue that existed between the 
whakapapa of Tane and the ngahere, as well as Tangaroa and his children where the 
resources were defined by different land points.  This concept of whakapapa-ranga 
is to understand, be conversant with, to be aware of and to participate.  The links 
are intrinsically linked and there were specific times when you didn’t gather and 
specific reasons why you didn’t and those were perhaps the way that we maintained 
or restored the balance.  Those were the underpinning principles that set up the 
value systems and the kawa of the people in relationship to the whakapapa of Tane 
and Tangaroa and in relationship to tangata.  And so that’s the whole concept of 
whakapapa-ranga. 
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Haumanu Taiao Ihumanea: a Framework for Restoring the Balance 

There needs to be a process for ensuring the voices of indigenous knowledge are 

valued and legitimized within resource management practices.  This will ensure that the 

dominant Western paradigm does not continue to render indigenous communities and their 

traditional knowledge invisible.  The alternative indigenous paradigm of health protection 

practices advocated in the previous chapter, presents a challenge to traditional Western 

scientific approaches that separates, fragments, subdivides, specifies and objectifies.  The rat-

poison incident illustrated the consequences of the dominant technical bias of managing 

natural resources when little regard was given to the wider implications of health, social, 

political and cultural contexts.  Both scientific and local paradigmatic knowledge would have 

benefited from more dialogue and open communication.  Science (or health protection 

practices) faced a problem with its narrow focus on one-dimensional causations and did not 

have the empirical local knowledge it needed.  However, local paradigms also face problems 

with their holistic approaches.  According to Ellen et al (2000), the notion that, “everything 

hangs together with everything else makes it difficult to predict changes and to locate the 

source for such changes.”  Both paradigms imply only partial knowledge and both are prone 

to making partial diagnoses. 

The aim of this chapter is to present the Haumanu Taiao Ihumanea framework.  It 

explores how the conceptual model incorporates cultural and spiritual values into 

environmental health management and the sustainability of taonga.  The first objective is to 

outline the Kaupapa Maori Environmental Health (KMEH) strategy developed by Te Tai O 

Marokura to align with wider Hapu aspirations of tinorangatiratanga in the sustainable 

management of taonga tuku iho.  The strategy set the standards, political, social, health and 

cultural contexts for developing new and innovative ways of working in environmental health 

management.  The second objective is to present the KMEH conceptual framework conceived 

and developed by the service, articulating the tikanga principles of whakapapa (- ranga), 

turangawaewae, kaitiakitanga and manamotuhake.  The final objective is to introduce the 

study on the Kaikoura region to showcase how the Te Tai O Marokura environmental health 

team applied the KMEH framework in practice to improve the potency: healthy 

environments, healthy people. The case study approach provides an opportunity to explore 
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how Te Tai O Marokura implemented their KMEH strategy through the application of the 

conceptual framework.   

In 1994 Te Tai O Marokura initiated a scoping project to explore various 

environmental health issues.  In 2000 a contract was successfully negotiated with the Ministry 

of Health to establish the environmental health programme at Takahanga Marae.  The service 

consulted with Konehere Kaumatua O Ngati Kuri, community end users of the KMEH 

service, environmental agencies and the public health sector to develop a five year strategic 

direction.  The KMEH strategy was produced with goals and objectives identified to restore 

the potency and health of the environment which in turn, would improve the health of people.  

The strategy is outlined to illustrate how cultural and spiritual values were integrated within 

the wider aspirations of Ngati Kuri Hapu development. 

 

KMEH Strategy 

Te Tai O Marokura developed their five year KMEH strategy to reflect the wider 

aspirations of Ngati Kuri Hapu development and included a broad range of goals and 

objectives.  The organization was given a unique opportunity to be innovative and creative in 

their environmental health protection approaches and practices.  The goals and objectives are 

outlined below: 

GOAL ONE: Sustainable management of taonga tuku iho within the bio-physical 
environment to ensure all taonga tuku iho are managed wisely.  The integrity of 
ecosystems is protected through an integrative management approach that 
acknowledges traditional knowledge and practices alongside Western science 
knowledge and practices. 

 
The KMEH team has been working alongside Te Runanga O Ngati Kuri Hapu, the public 

health sector and other environmental agencies to achieve this goal.  The objectives include: 

• To research on matauranga authentic to Ngati Kuri that will improve knowledge and 

practices to sustain taonga tuku iho. 

• To form a collaborative partnership with the Runanga to monitor the environmental 

effects on the ecosystems. 

• To minimize the loss of genetic, taonga species and ecosystem diversity. 
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• To ensure landscape and habitat conservation, including both our natural and cultural 

heritage. 

• To clean up and restore habitats that have been altered or destroyed.  

• To utilize Maori tools such as rahui and kohanga that will restrict human activities 

which can translate into adverse impacts on taonga and cultural heritage. 

• To ensure any human activity is in harmony with the natural environment. 

 

GOAL TWO: Ngati Kuri Tangata – Human environment will ensure that action is 
taken to restore tapu, promote quality of life, healthy lifestyle changes and to protect 
whanau from communicable diseases.   

 
The KMEH team has been working alongside the public health sector, social service agencies 

and the other health and social services of Te Tai O Marokura to achieve this goal.  The 

objectives include: 

• To restore the tapu (potency) of whanau through a process of acknowledging and 

healing the violations, strengthening whanaungatanga within the whanau, 

reconnecting people with their turangawaewae and with Atua. 

• To work in collaboration with HPOs and other environmental health agencies to 

reduce the risks to whanau health through the contamination of food, water, air or soil. 

• To research on matauranga Ngati Kuri to improve knowledge and monitoring of the 

environment, especially exposure to substances that is harmful to human health. 

• To create conditions that promotes healthy lifestyle changes (such as, physical 

exercise, good nutrition, smoke free, kapa haka, cultural and other activities). 

• To improve quality of life such as reducing or eliminating irritants such as noise, 

unpleasant odours and visual degradation of the landscape. 

 

GOAL THREE: Supporting Ngati Kuri Hapu development in the pursuit of 
manamotuhake – the authority to address political, economic, social and health needs 
of the whanau.   

 
The KMEH team has been working with Ngati Kuri Hapu to achieve this goal.  The 

objectives include: 

• To create training and employment opportunities, particularly for rangatahi. 
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• To improve and maintain quality of life through the promotion of positive lifestyle 

changes. 

• To deliver health and social services by Maori, for Maori. 

• To reclaim alternative Maori remedies, healing models and therapies for restoring the 

tapu of whanau, healing the violations and to improving health and wellbeing. 

• To develop viable projects that will assist the Hapu to have economic, political, health 

and social independence. 

 

Achieving the goals and objectives of the KMEH strategy requires an integrative and holistic 

approach consistent with Ngati Kuri perspectives and world view.  The health of the 

environment reflects on the health of the people and as such, the sustainable development of 

the environment needs to include cultural values and other values connected with social 

wellbeing, health protection, risk and disease prevention, and the promotion of healthy 

lifestyle changes to sustain good health.   

The integrative approach used by Ngati Kuri through the KMEH programme gives 

more equitable weighting to health determinants alongside the restoration and maintenance of 

ecosystems to enable their sustainability.  Governmental health statistics provide 

overwhelming evidence of the health disparities between the Maori and non-Maori 

populations.47  Of particular concern is life expectancy, a greater burden of chronic disease 

and poor access to health services (Ministry of Health, 2006).  Reducing the health disparities 

between Maori and non-Maori requires a range of solutions and innovative approaches.  The 

strategies need to focus on improving access to early intervention, diagnosis and treatment; to 

reducing the cost of visits to the General Practitioner along with affordable medications and 

better access to specialist health care (Ministry of Health, 2004).  This will increase the 

opportunities to improve secondary prevention which promote healthy lifestyle changes and a 

range of prevention programmes such as smoking, alcohol and nutrition (Te Tai O Marokura, 

2007b).  In the last two decades a dedicated Maori health workforce has been working to 

achieve health gains for Maori and to reducing the health disparities.  Te Tai O Marokura 

provides a holistic and integrative approach ‘by Maori, for Maori’ health services.  Kaupapa 

                                                                    
47 See: Murchie, 1984; Pomare & de Boer, 1988; Durie, 1994: 2002; Pomare et al, 1995); Broughton, 1996; Ministry of 

Health, 2001: 2006; Health Research Council of New Zealand, 2004; and Mulholland, 2006: Reid & Robson, 2006. 
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Maori Providers across the country have achieved many positive health outcomes to improve 

healthy lifestyle changes, longevity and quality of life.48  

 

Socio-Economic Factors:  the socio-economic factors are related to the distribution 

of and access to income, housing, education, justice, employment, leisure and environmental 

concerns.  For Ngati Kuri in particular, there is a link between their low socio-economic 

status and poor health caused by the accumulative effects associated with the alienation of 

traditional lands; detrimental impacts of colonization on traditional lifestyles; loss of cultural 

identity, deterioration of cultural values such as whanaungatanga; loss of Maori language and 

other factors.  The average Ngati Kuri whanau living in Kaikoura are more likely to be 

earning less income, have attained low high school qualifications and are living in rental 

accommodation (Te Tai O Marokura, 1984: 1994: 2007a).  Other socio-economic reports 

completed within New Zealand have also reflected similar results where Maori whanau are on 

a lower socio-economic status compared with non-Maori.49 

 

Restoration and Sustainability of Ecosystems:  the restoration and maintenance of 

ecosystems to enable their sustainability is a critical issue for Ngati Kuri.  There has been a 

significant deterioration of many ecosystems as the demand has increased for fresh water, 

arable land, energy, wood, fish, and other taonga.  The ecosystems are often outstripped and 

unable to recover or to heal themselves.  Many of the local utilities (such as, water supply, 

power, air purification, and waste recycling and food production) rely on natural resources 

and the ecosystem.  The real costs are hidden and not recognized in New Zealand’s national 

accounts (such as the gross domestic product).  The concept of GDP is to measure production 

that generates income within New Zealand’s economy, giving priority to economic growth 

and investment but, “obscures the needs of people” (Waring, 1988:58).  Activities that operate 

outside of the production such as ecosystems do not have a dollar value attached and 

therefore developers do not have to give any consideration to their continued exploitation.  

Even less acknowledgement is given to Maori cultural world views and perspectives of these 

ecosystems as taonga.  Many of the ecosystems are irreplaceable and need to be rigorously 
                                                                    
48 See: Ministry of Maori Development, 2000; International Research Institute and Indigenous Education, 2002; Durie, 2003; 

and Te Tai O Marokura, 2008. 
49 See: New Zealand Royal Commission on Social Policy, 1988; Davis et al, 2003; Ministry of Social Development, 2001; 

Durie, 2002; and O’Malley & Armstrong, 2007. 
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protected to ensure future generations retain access to these natural resources.  Indigenous 

peoples worldwide share similar experiences and struggle for recognition of self-

determination which is especially linked to the control and authority of traditional knowledge 

and customary environmental health practices.  Indigenous peoples have and continue to 

experience first hand the devastating effects of natural resources being decimated and 

exploited for industrialization and development.  For example, there continues to be 

exploitation of native forests within the Amazon; large-scale mining developments in 

Australia; oil and gas exploitation in the Russian Arctic; and, the development of hydro-

electricity and irrigation reservoirs in Canada and the United States of America.  All these 

activities have partially, and worse, sometimes completely wiped out ecosystems and 

displaced whole indigenous nations (Howitt, 2001).50 

 

Public Health Protection Practices:  the restoration and sustainability of ecosystems 

must also take into account environmental health issues that inevitably arise when there is a 

disruption to the balance of the ecosystems.  The Health Protection Officer’s within public 

health agencies mainly deal with the physical effects of contaminants on health and quality of 

life, and on the fair distribution of risks and benefits (Crown Public Health, 2002).  From a 

public health perspective, mitigation measures and concrete restorative actions can be taken 

to compensate for losses brought about by development projects, such as, replanting and 

creating wetlands and other natural areas.  Public health protection is an area of particular 

importance to Ngati Kuri in that it seeks to protect the health of people by managing the 

environment wisely.  This might include air, drinking water, land use, recreational water, 

food, promoting health interventions, communicable disease controls and housing.  These 

areas can impact directly on Maori health such as, the effects of poverty, sewage disposal and 

water quality, burial regulations for the tupaapaku (deceased body), diet and nutrition, food 

hygiene controls, meningococcal disease, hepatitis, shellfish gathering and safe consumption.  

There are also the effects of ballast water discharges and storm water affecting mataitai 

kaimoana, and destruction of native plants for emerging use of rongoa and other uses. 

                                                                    
50 There has been a large volume of literature produced on Indigenous struggles and resistance to the exploitation of 

ecosystems. See also, Howitt et al, 1996; Maybury-Lewis, 1997; Battiste, 2000; Coates, 2004; Mander & Tauli-Corpuz, 
2006; and Posey & Balick, 2006. 
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In contrast to western public health protection practices, Maori concepts of health 

acknowledge the synergistic relationship between the health of the environment and the 

health of people and associated lifestyles.  The approach is holistic and involves the spiritual, 

mental, physical and emotional wellbeing of whanau that is inter-dependent with the 

ecological and spiritual health of the environment (see Murchie, 1984; Henare, 1988; Durie, 

1994; Pere, 1997).  Ecosystems may recover and heal itself, however; the spiritual realm must 

also be acknowledged and is vital to the restoration of the ecosystem.51  Incorporating Maori 

cultural perspectives within public health protection is often reliant on the Health Protection 

Officer’s (HPO) understanding and knowledge of Maori cultural values.  This might include 

the tikanga principles of tapu, noa and rahui and their application within health protection as a 

regulatory function to ensure safety from any potential health risks.  The HPO needs to give 

some priority to consulting with the Hapu, Iwi and Maori communities to identify their health 

concerns.  An integrative approach to restoring the health of ecosystems in a sustainable way 

will need to be inclusive of Maori cultural perspectives of health alongside the values of 

public health protection.  There is also a need for health protection practices to understand 

and to incorporate the impacts of disease related issues affecting the lifestyles of people 

(Durie, 2003).   

The integrative and holistic approach advocated within the KMEH strategy requires 

innovative, creative solutions and alternative approaches to western public health protection 

practices.  The socio-politically diverse realities of Maori are associated with health 

disparities, socio-economic factors, social wellbeing, health protection, risk and disease 

prevention through the promotion of healthy lifestyle changes which must be improved.  The 

restoration and maintenance of sustainable ecosystems must also be improved to ensure the 

potency and health of all living things survive for future generations to enjoy.   

The KMEH team has sought to develop a model that incorporates these integrative 

and holistic philosophical underpinnings within a conceptual framework.  The following 

discussion leads with an overview of the framework and the benefits of an integrative and 

holistic approach in the management and assessment of environmental health risks.  

 

                                                                    
51 Understanding the ‘spiritual’ dimension in this context acknowledges (IK) Maori world views of interconnection between 

Atua, tangata and whenua which may not be shared by other world views and perspectives that do not acknowledge or 
agree because they do not conceptualise the universe in this manner. 
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KMEH Conceptual Framework 

The KMEH assessment framework is referred to as Haumanu Taiao Ihumanea loosely 

translated to mean the restorative balance between people and the natural world.  This 

includes: land, sea, air, fresh waterways, natural eco systems, wild life, fauna and flora, 

fisheries and other taonga tuku iho.  These inter-relating elements with all living things have a 

mauri, an infinite life force which derives its source from the spiritual dimension.  The 

emphasis is on restoring the health of these taonga tuku iho, which in turn, will improve the 

spiritual, emotional, mental and physical well being of people. 

There are many potential benefits to be gained from applying an integrative approach 

to assessing and managing environmental health risks including: 

• Classification of matauranga Ngati Kuri reflects a localized understanding of 

ontology, perceptions and experiences authentic to the Hapu. 

• Using elements of culture as the criteria for developing an integrated framework gives 

significance and meaning for Ngati Kuri whanau to achieve their goals.  

• There is equal weighting and integration of public health protection science based 

knowledge alongside matauranga Ngati Kuri knowledge and practices. 

• Incorporating Maori cultural perspectives into regional planning provides a more 

holistic, integrative, coordinated, targeted and focused approach to setting priorities, 

goals and actions for long term sustainable environmental health management.  

• The framework provides some practical guidelines for the integration of cultural 

perspectives into the day-to-day work of environmental health protection 

management. 

• The comprehensive information collected in the framework is specific, relevant and 

useful for an accurate assessment, developing appropriate restorative action and to 

monitoring the changes effectively. 

The potential benefits to be gained from this integrative approach will significantly maximize 

the collective strengths of the collaborations formed.  The collaborative model advocated by 

Te Tai O Marokura KMEH programme offers an alternative to western environmental health 

protection practices where the locus of control is often held with the HPO as was the situation 

with the chemical spillage incidents outlined in the previous chapter.  For the KMEH team, 

the experiences gained from these incidents strengthened the argument for the integration and 
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utilization of traditional knowledge (or IK, TEK) and western knowledge within 

environmental health protection practices.   

The spillage experiences provided an ideal opportunity for the KMEH team to trial 

their conceptual framework developed to describe the four health states of taonga.  Within 

each health state a dynamic process is implemented to ascertain the appropriate indicators 

identified.  Table 4.1 provides a general description of each health state and the process for 

developing the indicators. 

 

Table 4.1   Outline of the Four Health States within the Framework 
 
State Te Pito Parirau O Te Mauri 

Ihumanea 
Hohourongo O Te 
Atua, Whenua, 
Tangata 

Mai Oho 

 
Description 

 
- The inter-
relationships between 
Atua, whenua and 
tangata is vibrant and 
dynamic 
 
- The eco-systems 
have the capacity to 
restore taonga tuku 
iho to its authentic 
health state 

 
- There is a change in 
the authentic health 
state of the taonga 
 
- The cause of the 
changes is identified 
 
- The effects on the 
mauri, life capacity 
of the taonga are 
assessed 
 

 
- There is an 
integration of 
matauranga Ngati 
Kuri tikanga 
practices with 
western knowledge 
and health 
protection practices 
 
- Collaborations 
are formed to 
manage the health 
risks  
 

 
- Measures are 
identified to monitor 
the restorative 
actions 
 
- Milestones are set 
and followed-up, 
adjustments are 
made and the health 
risks are reviewed 
 

 
Process for 
developing 
the 
Indicators 

 
- Matauranga, 
traditional knowledge 
on taonga is collected 
to produce the 
traditional indicators 
 

 
- The most critical 
health risks to the 
environment and 
health of people are 
prioritized to produce 
the environmental 
health indicators 

 
- Restorative action 
plans are 
developed to 
produce the 
restorative 
indicators 

 
- Measures to 
improve the health 
state of taonga and 
the health of people 
are identified to 
produce the 
monitoring 
indicators 
 

 

The KMEH team has developed each health state comprising of various descriptors 

for assessment.  There is a clear process for gathering information and for assessing the health 

state to produce a set of indicators for application.  To better understand each health state, a 

fuller explanation is needed, beginning with Te Pito. 
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Te Pito Health State  

The first phase represents the authentic, original and optimal health state of taonga.  

The inter-relationships between Atua, whenua and tangata are dynamic and vibrant.  

Ecosystems have the capacity to restore the balance of health to the life force of taonga.  

There are reciprocal responsibilities to ensure sustainability of taonga for future use; whanau, 

Hapu, Iwi are healthy, self determined and thriving.  There are four key tikanga principles 

associated with Te Pito including: 

Whakapapa (-ranga) principle: is associated with Te Ao Maori world views of 

creation.  The inter-relationship between Atua, whenua and tangata are connected 

through the mauri, infinite life force spiritual energy within all living things.  The 

spiritual realm is the source of inspiration and creativity; matauranga traditional 

knowledge and other taonga tuku iho.  There are tikanga practices associated with 

reciprocal responsibilities (inter-generational obligations - horizontal linkage and 

genealogical layers – vertical linkage) to ensure healthy environments, healthy people.   

Turangawaewae principle: is associated with a deep connection, sense of belonging 

and foot stool to a particular whenua.  Matauranga is localized to an area reinforcing 

and strengthening the inter-relationships between Atua, whenua and tangata.  This 

includes: waahi tapu (sacred places of cultural significance); naming landscapes after 

prominent chiefs; associating place names with battles and other significant events; 

recording the land-use history; and, developing traditional ecological knowledge (or 

IK) learnt from observation, trial and error.  The marae is a traditional place of 

gathering for whanau, Hapu, Iwi and Maori communities to strengthen their cultural 

identity; to foster whanaungatanga within the whanau and to meet the social, 

economic and health needs of the people. 

Kaitiakitanga principle: within the context of environmental health, involves the 

practice of guardianship through wise management of taonga tuku iho.  The role of 

kaitiakitanga involves the location, classification, cultivation, propagation and 

customary use of taonga such as food sources, fishing, hunting, gathering and 

weaving.  There is also the need to reclaim lost traditional knowledge of ecology, 

Maori rongoa and other environmental health areas.  Whanau, Hapu and Iwi have a 
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reciprocal responsibility to care and to strengthen whanaungatanga, to reconcile 

relationships and to restore the health of taonga and people. 

Manamotuhake principle: is associated with the rights and responsibilities of the 

Hapu to have authority over their social, political, environmental, health and economic 

development.  Whanaungatanga is sustained through the collective authority of Ngati 

Kuri whanau to meet their own needs that result in healthy environments, healthy 

whanau who are empowered and motivated to raise their aspirations and to reach their 

highest potential.   

 

The KMEH team developed a matrix using the cultural values of whakapapa, 

turangawaewae, kaitiakitanga and manamotuhake to classify taonga tuku iho.  Traditional 

knowledge has been organized around the spiritual realm of Atua, the bio-physical realm of 

whenua and the natural world where tangata dwell.  The KMEH team initially developed this 

matrix to provide a practical guideline for how matauranga could be utilized in health 

protection practices.  Over the years the KMEH team has continued to research and identify 

traditional indicators that could be located to a particular area within the Kaikoura region. 

The matrix utilizes matauranga to provide a comprehensive list of taonga.  The 

traditional knowledge gathered from the first health state of Te Pito identifies the traditional 

indicators for application to a particular location of environmental health concern.  Table 4.2 

provides a summary description of each dimension of Atua, whenua and tangata with the 

corresponding four cultural values.  These dimensions are complex, multifaceted and 

stretching across millennia of flux and time, back to the source of all traditional knowledge.  

The focus of the study is on improving the potency and mauri, infinite life force capacity of 

all living things (taonga tuku iho) through strengthening the inter-relationships between Atua, 

whenua and tangata.  For Ngati Kuri the first health state of Te Pito establishes a standard or 

bench mark for measuring the optimal health state of taonga that is ideally sought. 
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Table 4.2 Matrix of Traditional Indicators for Te Pito Health State 
 
 
Dimension 

Identity of Traditional Indicators 

Whakapapa (-ranga) Turangawaewae Kaitiakitanga Manamotuhake 
 

 
Atua 
 
(Spiritual)  
 
 

(Vertical Layer) 
1. Cosmos 
  - Te Kore, Te Po,  
    Te Ao Marama  
2. Atua 
  - Ranginui,  
    Papatuanuku 
    Atua Kaitiaki 
(Horizontal linkage) 
3. Tipuna 
  - Whanau, Hapu,  
    Iwi 
4. Waka 
  - Ngai Tahu Iwi 
    Ngati Kuri Hapu 
 

 
  - Traditional 
knowledge that is 
localized and 
authentic to Ngati 
Kuri such as waahi 
tapu and other 
sacred areas of 
importance to the 
Hapu 
 

 
  - Spiritual 
practices that are 
performed 
involving karakia 
to impose a tapu or 
restriction such as a 
rahui on taonga or 
an area until the 
clearing rites are 
performed to 
whaka noa or clear 
the way for normal 
activities 
 

 
  - Defining the 
spiritual authority 
and roles of Arikinui, 
Tohunga, Rangatira, 
Upoko and other 
spiritual leaders in 
their capacity to 
exercise authority 
and leadership within 
whanau, Hapu, Iwi, 
Maori communities 

 
Whenua 
 
(Physical) 

 
Naming the Taonga: 
 
1. Whenua  
  - Earth Resources,  
    Mountains 
 
2. Wai  
  - Water Resources, 
    Rivers 
 
3. Ngahere  
  - Forest Resources,  
    Native Bush 
 
4. Moana 
  - Sea Resources,  
    Mammals 
 
 

 
Classifying 
Taonga: 
 
1. Whenua 
  - Insects, Soils  
 
2. Wai  
  - States, Fisheries  
 
3. Ngahere  
  - Trees, Plants 
 
4. Moana 
  - Shell Fish, Birds 

 
  - Describing 
traditional 
management 
practices and 
customary use of 
taonga (such as 
methods, tools, 
stone implements, 
horticultural 
practices) 
 
  - Integrating new 
knowledge and 
technology to 
enhance the role 

 
  - Describing the 
exercise of authority 
that ensured capacity 
of Hapu to manaaki 
or nurture and care 
for whanau: 
 
1. Mana Atua  
  - Spiritual  
    Authority 
 
2. Mana Whenua  
  - Political  
    Authority 
 
3. Mana Tangata  
  - People With  
    Integrity,  
    Authority 
 

 
Tangata 
 
(People) 

 
  - Establishing the 
origins and history 
of Ngati Kuri Hapu, 
Ngai Tahu Iwi, other 
Iwi within Te 
Waipounamu such 
as Ngati Mamoe, 
Waitaha 

 
  - Describing the 
historical 
settlement patterns 
of Ngati Kuri and 
contemporary use 
of traditional lands 
 

 
  - Describing the 
externalities of 
Ngati Kuri such as 
Maori arts, waiata 
and other cultural 
practices within 
more modern times 

 
  - Describing the 
historical and 
contemporary issues 
impacting on the 
capacity of Ngati 
Kuri to meet their 
needs and 
responsibilities 
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For indigenous peoples one of the primary forms of connectedness is through 

whakapapa as this is integral to how information is retained and passed down through the 

generations.  There are some aspects of culture that have commonalities with indigenous 

cultures and though they may be expressed in various ways, this indigenous knowledge is 

localized, inter-generational, holistic and “encompassing the world in its totality.”52 

The Te Pito health state might be considered romantic or idealistic.  The authentic 

health state of particular taonga might not exist anymore either, especially when some 

indigenous peoples have been criticized for causing damage to local environments through 

such practices as “slash and burn agriculture” (Grim, 2001:26).  Within Aotearoa, early Maori 

inhabitants did cause some destruction to native forests by ‘slash and burn’ methods to clear 

an area using fire for cultivating kumara and storage pits, the main food crop of the time 

(Orbell, 1985).  As well, Maori did initially cause the extinction of whole species of birds 

such as the Moa.  According to archaeological evidence gathered within the South Island, the 

sites dated between 400 and 800 years old and recorded the hunting of the moa which had 

been exterminated ‘prior to Ngai Tahu migration’ (Waitangi Tribunal, 1991:185).   

Over the long years of land tenure, tribal occupation, adaptation, observation, trial and 

error, Maori built up empirical knowledge specific to a particular landscape, ecology, 

environment or place.  Tangata whenua, people of the land, learnt to live in balance and 

harmony with the environment to ensure their survival through the wise sustainable 

management of taonga.  Within the Muriwhenua claim (WAI 22 Land Report) prepared for 

the Waitangi Tribunal the relationship of the Muriwhenua people and their environment is 

clearly evidenced through oral traditions.  It is reflected in whakatauki, waiata and naming the 

landscape stressing an intimate knowledge of the land and sea that had evolved over long 

occupation and experience: 

The wealth of place names highlights the intensity of settlement and the people’s 
intimacy with the land.  It seemed on hearing evidence, that there was a name for 
every fishing ground, reef, and prominent ledge at sea, and for every feature of the 
land (Waitangi Tribunal, 1997:17). 
 

Ngai Tahu Iwi claim (WAI 27 Report) prepared for the Waitangi Tribunal provides a 

comprehensive and extensive description of the tribe’s relationship with its vast traditional 

rohe, rich in diverse land and sea resources.  The mahinga kai described in the ninth part of 
                                                                    
52 Personal communication with Miriama Kahu, 20 September 2007. 
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the WAI 27 claim provides an “emotional and detailed account of the extent and range of food 

sources,” various methods and techniques used to ensure the sustainable management of these 

resources (Waitangi Tribunal, 1991:149).  The Ngai Tahu and the Muriwhenua claims before 

the Waitangi Tribunal expressed tikanga principles or a strong environmental ethic deeply 

embedded in Maori worldview.  This is reflected in the complex reciprocal relationships and 

obligations the Iwi/ Hapu uphold as the kaitiaki, guardians, to protect taonga for future 

generations.  The tikanga principles of tapu, noa and rahui have survived to the present day 

and continue to be used interchangeably to wisely manage the taonga.   

A significant feature of the Te Pito health state is the capacity to establish the bench 

mark and standard for achieving optimal healthy environments and optimal healthy people.  

Another key feature is the unique classification of matauranga within the matrix which can be 

transferable to a wide range of environmental health concerns and issues.  There is also the 

opportunity to develop new constructs for applying traditional knowledge and concepts for 

understanding new technologies such as genetic engineering or global climate change.  

Another feature is the transformative nature of the matrix which has the ability to mobilize 

and to empower whanau to research and to reclaim lost matauranga specific to their whanau, 

Hapu and Iwi. 

A primary function of the first health state of Te Pito is to provide a process for 

identifying the relevant traditional indicators for taonga tuku iho passed down through the 

generations.  The traditional indicators are applied to the next health state to describe the 

cause and effects disrupting the balance of optimal health to taonga. 

 

Parirau O Te Mauri Ihumanea Health State  

This state represents the transitional phase of historical and contemporary causes and 

effects altering the life force and reducing the capacity to regenerate and restore the vibrancy 

and vitality of the taonga to its former authentic health state.  Within this health state the 

taonga at most risk are prioritized (see Table 4.3). 
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Table 4.3 Matrix of Environmental Health Indicators 
 

Location Traditional 
Indicator 

Identity of Environmental Health Indicators 
Historical 
Causes 

Historical and 
Contemporary 
effects on 
Taonga Tuku 
Iho 

Historical and 
contemporary 
effects on the 
health of people 
 

Priority areas of 
environmental 
health risk for 
Ngati Kuri 

 

Table 4.3 indicates the various descriptors used to assess this health state and includes: the 

location where the health of the taonga was altered; a list of traditional indicators compiled 

from the matauranga categories within Te Pito; the scoping of historical causes; assessing the 

historical and contemporary effects on the health of taonga and the health of people.  The 

outcome of this preliminary assessment is intended to produce a list of priority areas with the 

greatest risk.  

Historical causes and effects can continue to have an impact on the health of taonga in 

more contemporary times such as effluence in the waterways from years of agricultural 

farming run-off.  Similarly, the historical causes of colonization have marginalized many 

indigenous peoples, thereby fragmenting, displacing and disposing whole indigenous groups 

and communities.  World Bank anthropologist Shelton Davis states that the creation of a 

globalized economy has meant the pillage of indigenous peoples’ lands, labour and resources 

and refers to the various cycles of global economic expansion: 

The search for gold and spices in the sixteen century, the fur trade and sugar estate 
economics of the seventeenth and eighteenth centuries, the rise of the great coffee, 
copra…tropical fruit plantations in the late nineteenth and early twentieth centuries, 
the modern search for petroleum, strategic minerals, and tropical hard woods – was 
based upon the exploitation of natural resources…and led to the displacement of 
indigenous peoples and the undermining of traditional cultures (Davis, 1991:129). 
 

The essential difference between indigenous and industrial societies’ use of traditional 

land resources is scale.  Indigenous peoples seek to sustainably manage the resource utilizing 

low-impact technologies and customary practices involving conservation regimes (such as the 

practice of rahui – restricting access to allow recovery of the resource).  Industrialized 

developments, by contrast, over exploit habitats through over use, degrade the resource 

beyond recovery, or simply wipe them out altogether to make space for “industry, shopping 

malls and residential urban suburbs” (Durning, 1992: 19).  The interface between indigenous 
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peoples and settler populations in modern times continues to reflect tension and conflict over 

the exploitation of traditional lands for global industrialized developments (Howitt, 2001).  

The effects of global development have impacted on indigenous peoples’ capacity to exercise 

their stewardship responsibilities, to reduce socio-economic and health disparities and other 

cultural deprivations (Durning, 1992).  Within the context of Aotearoa and Ngati Kuri Hapu, 

the effects of global industrialized developments are reflected in the health disparities and 

lower socio-economic status of whanau compared with non- Maori living within the Kaikoura 

region in particular (Hurunui- Kaikoura Primary Health Organization, 2005: 2007).   

There are other contemporary issues caused by climate changes which have disrupted 

whole societies of indigenous peoples.  Climate change threatens the basic elements of life for 

people in terms of the distribution of water, food, health and use of land and the environment.  

The threats of global warming will melt glaciers increasing flood risk during the wet season 

and threaten water supplies especially for indigenous nations located within the Indian sub-

continent, parts of China, and the Andes in South America (Stern, 2007).  Ecosystems are 

increasingly vulnerable to warming temperatures drying out land and impacting on the 

availability of some food sources and other resources.  The socio-economic and health effects 

on vulnerable societies of people in particular, are likely to increase poverty and malnutrition, 

heat stress, vector-borne diseases such as malaria and amplify health disparities between the 

rich and the poor parts of the world.53  Within the context of Aotearoa, Kaikoura coastline, 

Ngati Kuri has observed that changing climate conditions have caused rising sea levels.  This 

has affected the health of particular native sea grass species which used to grow prolifically 

on the Kaikoura peninsula (Te Tai O Marokura, 2005).   

An important feature of this health state is the inclusion of both historical and 

contemporary cause-effect relationships impacting on the health of taonga and people to 

identify the priority areas most at risk.  The environmental health indicators are prioritized 

and applied to the next health state. 

 

Hohourongo O Te Atua, Whenua, Tangata Health State  

This health state represents the restorative action phase that also involves reconciling 

the relationships between Atua, whenua and tangata.  Strategic plans are developed to identify 
                                                                    
53 For more details on the health effects of climate change on people see Intergovernmental Panel on Climate change, 1996; 

McMichael et al, 2006; Patz et al, 2005; and Bosello et al, 2006; Moser & Dilling, 2007. 
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restorative actions, control measures and standards or recommendations for improving the 

health of the bio-environment and the health of people.  There is particular emphasis on the 

integration of both matauranga and tikanga practices alongside western-science knowledge 

and practices to improve the health of taonga and people (see Table 4.4). 

 

Table 4.4 Matrix of Restorative Action Indicators 
 
Location Environmental 

Health 
Indicator 

Identity of Restorative Indicators 
Ira Atua 
(Spiritual and 
Cultural Values) 
 

Ira Whenua 
(Bio – Environment) 

Ira Tangata  
(Holistic 
Wellbeing) 
 

 

Table 4.4 indicates the various descriptors used to assess this health state and includes: 

the location where the health of the taonga was altered; a list of environmental health 

indicators representing the areas of particular health risk that require some form of restorative 

action.  Plans are developed which incorporate traditional knowledge and practices alongside 

western knowledge and practices to improve the health of taonga and people.  Co-

management of local resources and alternative approaches in resource management provide a 

way of integrating many of the social, cultural, political and environmental issues.   

Worldwide indigenous peoples have formed co-management partnerships with various 

Government agencies to restore the health of ecosystems in an effort to protect and conserve 

the resource from further over use and exploitation.  Indigenous peoples have also sought to 

retain control and ownership of their traditional lands and sea resources such as the salmon-

based cultures of the Pacific Northwest.  Despite Treaty negotiations that secured customary 

fishing grounds for the native Indians in the last century, the native fishery industry almost 

died out with over fishing.  Through a series of landmark legal rulings, the US courts 

interpreted the treaties as reserving the rights of Indian tribes.  The Lummi, Tulaip, 

Muckleshoot and other North-western tribes have been jointly managing the salmon runs that 

nourished their ancestors since the 1980s (Pinkerton, 1989).   

Within Aotearoa New Zealand, there have been several examples of co-management 

practices between environmental agencies and Maori communities, Hapu and Iwi.  There has 

been the joint management of the eel fishery within Te Waihora Ellesmere Lake between Ngai 
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Tahu Iwi/ the manawhenua of Te Runanga O Taumutu and the Department of Conservation 

(Te Runanga O Ngai Tahu, 2004).  The Rotorua Lakes co-management group was formed 

with Te Arawa Iwi Maori Trust Board, the Rotorua District Council and other environmental 

agencies to improve the health of the lake, tributaries and fishery (Rotorua Lakes Strategy Co 

Management Project Team, 2001).  A joint co-management project on the Taieri river was 

formed with Ngai Tahu Iwi / Runanga from Otago and local environmental agencies as a case 

study (which was subsequently commissioned by the Ministry for the Environment) to 

develop the cultural health index used to assess the health of the waterway and native fishery 

(Tipa, 1999).  These co-management projects have provided opportunities for Maori Hapu 

and Iwi to participate in environmental management.  Under the Resource Management 

Amendment Act 2003, the proposed co-management option (s36B-26E) provides the 

potential for joint decision making and power sharing between local authorities and Iwi.  

However, the capacity to implement this option is likely to be dependent on “resourcing, 

shifting the current western paradigm and to developing co-management strategies at local 

government level” (Hutchings, 2006:100). 

Collaborative approaches promoted within this conceptual framework encourage an 

integrative and totality approach within environmental health and resource management 

practices.  Restorative action plans will seek to improve potency and health of taonga and 

people that can be realistically achieved at the time taking into account various factors.  This 

might include: availability of new knowledge, technology, resources and skilled work-force; 

potential impacts of climate change; access to matauranga Maori; and other factors all 

needing to be considered in restoring the health of taonga and people.  A critical element of 

the restorative health state is the integrative approach taken to ensure matauranga Ngati Kuri 

traditional knowledge and practices are given equal weighting alongside Western-science 

approaches and methodologies.  The action plan will produce a list of monitoring indicators to 

ensure there are improvements in the health of taonga and health of people and applied in the 

next health state of Mai Oho. 
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Mai Oho Health State  

This health state represents a phase of new beginnings that involves the acceptance of 

changes and a shift towards recovery, revitalization, reclamation and restoration.  Progress on 

the changes are monitored and assessed to measure improvements in the health of the bio-

environment and the health of people (see Table 4.5). 

 

Table 4.5 Matrix of Monitoring Indicators 
 
Location Restorative 

Indicators 
Identity of Monitoring Indicators 

Action 
Plan 

Follow – up on health 
risks or issues arising 

Progress on 
Improvement 
Target 
 

Desired 
Outcome 

 

Table 4.5 indicates the various descriptors used to assess this health state.  This 

includes: the location where the health of the taonga was altered; a list of restorative 

indicators incorporating cultural values within the restorative strategic plan; measures to be 

monitored; follow-up on health risks and any other issues arising; recording the progress on 

improvements and targets or milestones achieved; and finally reviewing health risks until the 

health of taonga and people has been restored to a standard or level of optimal health that can 

be realistically achieved at the time.  Monitoring is essential to any sustainable management 

regime, and local people (such as Ngati Kuri Hapu, local groups) are in an excellent position 

to monitor the changing health state of the environment, both because of their proximity and 

because they are directly involved and dependent on its resources (Ellen et al, 2000).   

The KMEH conceptual framework has the potential to improve environmental health 

approaches, practices and processes.  The various case study areas within the Kaikoura region 

are longitudinal studies that were established in the early 2000s and continue to the present 

time of 2008.  Throughout the last eight years Te Tai O Marokura has been participating in 

three longitudinal studies utilizing the KMEH conceptual framework.  Restoring the health of 

the environment and health of people requires an enormous commitment of time, energy, 

human capacity and skills, resources and the right circumstances adaptable to change (such as 

technology, weather conditions).  A case study approach was therefore undertaken on the 

three longitudinal studies already established to investigate these areas of environmental 
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health concern which are located within the Kaikoura region.  The emphasis is on each health 

state component of the conceptual framework to explore its effectiveness and capacity to 

improve the potency: healthy environments, healthy people.  A general overview of how the 

case study on the Kaikoura region is presented is described below: 

 

Chapter Five: the first part of this chapter provides a background on the historical 

relationship and traditional lifestyle enjoyed by Ngati Kuri before pre-European 

contact.  The aim is to identify the traditional indicators in the first optimal health state 

of Te Pito.  This health state describes the historical relationship and traditional 

lifestyle enjoyed by Ngati Kuri living in the Kaikoura region including: the exercise of 

manamotuhake, authority by Ngati Kuri to address their own social and health needs; 

the rich and varied food supply sourced from the Waikawau wetlands area and the 

Kaikoura peninsula/ coastline and the capacity of the Hapu to sustainably manage 

taonga using various traditional fishery methods and practices. 

 

The second part of the chapter examines the various causes and effects altering the 

optimal health state of taonga and people to produce the environmental health 

indicators in the second health state of Parirau O Te Mauri Ihumanea.  The historical 

causes for this health state are examined and include: colonization, agricultural 

farming and draining of the wetlands area (renamed the Lyell); the impacts on the 

traditional lifestyles once enjoyed by the Hapu causing land alienation, destruction of 

traditional food sources, loss of autonomy and self determination causing great 

hardship and suffering for the whanau.  The more contemporary effects are explored 

and include: pollution in the Lyell waterway impacting on the mauri life force 

capacity of the fishery and other natural resources; depleted stocks of mataitai 

kaimoana and the loss of particular sea grasses that used to grow prolifically along the 

coastline. 

 

Chapter Six: this chapter is focused on the various restorative actions implemented to 

improve the bio-physical environment within the third health state of Hohourongo O 

Te Atua, whenua, tangata.  This health state explores the various restorative action 
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plans developed including: restoring the potency and health of the Lyell waterway and 

surrounding natural resources; improving the health stocks of mataitai kaimoana; and, 

utilizing traditional fishery knowledge and methods to transplant and to improve the 

health of the rimurehia sea grass. 

 

Chapter Seven: this chapter examines the various restorative interventions and 

measures for monitoring improvements in the health of Ngati Kuri whanau and the 

wider community living in the Kaikoura region within the fourth health state of Mai 

Oho.  The socio-political issues are complex and multi-faceted and within the 

limitations of this thesis it would not be possible to fully explore these issues in depth.  

For this reason the focus is primarily on Ngati Kuri whanau living within the rohe 

although it is acknowledged there are whanau living outside of their rohe who have 

become disconnected and alienated from their turangawaewae and other Hapu 

members.  It would require a deeper analysis of the cause and effects than what this 

chapter is fully able to explore.  The focus on this chapter within this health state of 

Mai Oho will explore the  Te Tai O Marokura Health and Social Provider service to 

examine the various restorative intervention programmes initiated by the service to 

improve the potency and health of Ngati Kuri whanau and the wider community living 

in the Kaikoura region.  There is a particular focus on the range of strategies employed 

by the service to monitor improvements in Maori health status; to reduce the social 

and health disparities; and, to meet the health and social needs of whanau within the 

wider aspirations of Hapu economic, political and cultural development. 

 

The first part of the KMEH framework is outlined in Chapter Five providing an 

overview of the background historical relationship Ngati Kuri has with their traditional lands.  

There are reciprocal responsibilities to care for the taonga tuku iho for future generations to 

access.  Various causes and effects have impacted on the potency: healthy environments, 

healthy people. 
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CHAPTER FIVE 
[Reflections from the Tuakana to the Teina] - A way of depicting Te Pito framework is 
based on the value of turangawaewae which is not given the depth that it should be 
understood.  Turangawaewae is more than the whole concept of your footstool, it’s 
about your relationship with the whenua.  It’s about your potency and capacity within 
a given area.  It’s about how your potency is enhanced by that value and by that 
concept which is about your relationship.  So it gets back to the Atua and 
turangawaewae sets the boundaries of your domain, the way you connect with that, 
your understanding in relationship with it and the appropriate rituals associated with 
that.  These are celebrating the purpose so turangawaewae is your permission to 
respond and that is bound up in whakapapa-ranga.  It is bound up in your whakapapa 
and sets the boundary of your participation to a given geographic location.  It 
determines your relationship to the maunga, the moana, the awa.  It is part of your 
pepeha and it is an intrinsic part of you and is what nurtures and feeds you.   
 
So when you talk about potency in the sense of healing, potency is having the 
permission and having the force behind you that feeds you and that guides you.  It’s 
about a unilateral response not only from tangata but the whole and is about your 
relationship, it’s about understanding the ground you stand on.  Its about the physical 
force that drives you and within the traditions of our culture.  Reading some of the 
papers from our tipuna, the dynamic implications of all that is that we have processes 
and ways of learning that were spiritually based.  It could allow us to do things that 
are beyond the human capacity to do.  So that’s the sort of potency I am talking about 
- that lies and underpins the value of turangawaewae.   
 
As other things feed into the culture and our faith or belief becomes less, that potency 
is diminished.  So in viewing Te Pito, part of good health is reclamation of the 
spiritual as well as the physical.  It doesn’t matter what your faith is because it is a 
power in itself and allows you to believe that you can achieve things that are greater 
than yourself.  That is important to sustaining you in your day to day work, to 
sustaining your relationship, to having that sort of permission that you dare to do it, to 
defining who you are, how you will stand and be in the world.  I think that is healthy 
and certainly is a sustaining factor for the recovery of good health for the people and 
the environment.   
 
When you look at the whole development of the construct that is the foundation on 
which it sits and that is the underpinning dynamic, vibrant relationship that matters or 
that is important in our consideration in terms of the framework. 
 

 



 

 150 

Ngati Kuri Traditional Lifestyle and Historical Changes 

The Kaikoura region extends from the Tutaeputaputa (Conway) in the south, close to 

the Waima River in the north.  The Kaikoura coastline is re-nown for its varied scenery of 

rock bluffs, native bush and seascape; panoramic views of the coastline and reefs (see Figure 

5.1 for an image of the Kaikoura Region).  The landscape includes high mountains, steep 

shingle fans, plains, rolling hills, swamp remnants, mixed sand and gravel beaches, rock 

coastlines and limestone outcrops (Kaikoura District Council, 1998).   

 

Figure 5.1: Location of the Kaikoura Region Case Studies 
 

 

Rimurehia Location 
 
 
 

Rahui Location 

Lyell Creek Location 
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The aim of Chapter Five is to apply the KMEH framework (described in the previous 

chapter) to the case study of the Kaikoura region.  The first objective is to provide a historical 

overview of the traditional lifestyles enjoyed by Ngati Kuri before European contact to 

identify the traditional indicators for the health state of Te Pito.  The next objective is to 

examine the various causes and effects disrupting the balance and potency of the environment 

and traditional lifestyles enjoyed by Ngati Kuri. 

In Pre-European times the Waima area to the Waiau-toa River in the northern most 

region used to be partially covered with forest such as kanuka and totara.  In the main 

however, much of the land was tussock.  Further south the area was forested with totara, rimu, 

matai, kahikatea in the valleys and beech along the edges (Mc Aloon et al, 1998).  The 

historical patterns of Maori settlement within the area are described to provide a context for 

understanding the intimate relationship established with the environment through many 

generations of observation and communication with the elements of nature. 

 

Ngati Kuri Traditional Lifestyle 

According to oral traditions, Tamakiterangi was a Maori chief visiting the Kaikoura region 

and was astounded at the abundance of crayfish in the area.  He is responsible for naming the 

area Kaikoura - kai meaning bountiful food and koura meaning crayfish.  Another version of 

the name is found within the saying of ‘Te Ahi Kai Koura a Tama Ki Te Rangi, - ‘the fire on 

which Tamakiterangi cooked his crayfish.’  The Kaikoura area was also re-nown for its 

beautiful groves of karaka trees along the coastline planted by Ngati Kuri to represent special 

events or matters of great importance to the Hapu.  The karaka berries could be eaten after 

being boiled for a period of time and dried.  The berries were often referred to as Maori nuts 

(Beattie, 1939).  The Ngai Tahu claim (WAI 27) prepared for the Waitangi Tribunal includes 

matauranga on mahinga kai that were described by Upoko Wiremu Solomon: 

Inhabiting a narrow strip of land between the mountains and the sea, Ngati Kuri of 
Kaikoura were clearly very dependent on the sea.  They had on their doorstep koura, 
paua, hapuku and a wealth of other sea foods [and] showed how important other 
resources were to the tribe (Waitangi Tribunal, 1991:176). 
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In other parts of the WAI 27 Report for the Waitangi Tribunal there is a further explanation of 

mahinga kai traditional food sources known in the area: 

a). Kai Roto or inland foods and resources of various plants such as harakeke, raupo, 
taramea, kiekie, pingao, tikumu; tree fruits include: karaka, manuka, ngaio, koromiko, 
raureka, ake ake, kowhai, karamu, hinau, mahoe and taupata; 

b). Fresh water fish includes: tuna, inanga, patiki, kokopu and koura; 

c). Kai Manu includes a very wide range of birds: kereru, titi, weka, kuku, kaka, kiwi, 
tui, koko, tarapunga, takapu, kawau, pateke, korimako, karoro, toroa, parera, 
putakitaki and tata (Waitangi Tribunal, 1991:176). 

Maui gave the name of ‘Te Taumanau o Te Waka a Maui’ to the Kaikoura Peninsula.  Another 

name for the peninsula was ‘Te Whata-kai-a-Te-Rakaihouia,’ – food store of Te Rakaihouia, a 

famous Waitaha chief who was lowered down the cliffs of Kaikoura to gather the seagulls’ 

eggs to replenish food stores on the journey south.  ‘Te Waeroa O Te Hiku,’ - the fluke of the 

whale’s tail is another name given to Kaikoura Peninsula referring to when looking out to 

various points, the shape of a huge whale fluke is often apparent (see Figure 5.2).   

Figure 5.2: Kaikoura Peninsula 

 
 

These headlands of the Kaikoura Peninsula were once an island that was eventually joined to 

the mainland by a series of mountain erosions during the ice age.  The peninsula experiences 

a continual uplift which is geologically swift as it occurs at an estimated rate of six inches 



 

 153 

every thousand years (McLay, 1995).  The Southern Bay side of the peninsula is traditionally 

known as Te Rae O Tahiti named to commemorate a cape in Tahiti.  Along the Kaikoura 

Peninsula is an ancient mahinga kai site known as Waiopuka translated to mean wai being 

water and puka meaning the broadleaf tree  This bay has long been acknowledged through the 

oral traditions as one of the most ancient sites for mahinga kai and mataitai kaimoana.  This 

region in particular was favoured by early Maori where the settlement areas were in close 

proximity to the fishing and hunting of moa, seals, birdlife and the abundance of mataitai 

kaimoana resources available. 

The Waikawau stream runs through the Kaikoura region.  Waikawau loosely translates 

to mean the shag river.  Kawau is the general name for the shag with variations added to 

distinguish the different species such as the black shag which is considered the largest shag in 

New Zealand waters.  Shag feathers are designed to absorb water (unlike the feathers of many 

other seabirds which repel water) to make the birds negatively buoyant.  According to Taua 

Hariata Manawatu, the black shag used to be seen occasionally at the lagoon of the Lyell 

before the stream was straightened and occasionally seen around Jimmy Armers Bay lagoon 

or resting on rocks around Kaikoura Peninsula (Te Tai O Marokura, 2002).  Hariata Beaton 

retold stories to Elvy (1996), describing a battle (known as Opokihi) between Ngati Mamoe 

and Ngati Kuri which occurred along the Waikawau.  A taniwha (spiritual guardian) used to 

live in the lagoon at the mouth of the Waikawau known as Wai-te-mata-mata.   

 

Ngati Kuri Hapu Manamotuhake 

Hariata Beaton recalls the migration of Ngati Kuri first into the Marlborough Sounds 

and down the coast of Te Waipounamu (around the mid 1700s).  The Hapu was led by the 

chief Puraho and his son Maru, pushing the resident Ngati Mamoe southwards towards 

Kaikoura.54  After a period of strife, which included a major battle at Waipapa, Ngati Kuri 

settled on the Kaikoura Peninsula among a section of the Ngati Mamoe people.  After a 

period of time, Ngati Kuri was eventually offered a poha known as Tohu Raumati to 

symbolize the peaceful cession of manamotuhake, authority over the lands.  The Chief Maru 

resided for a time at Takahanga Pa (McCulloch & Trotter, 1980), which was a formidable 

stronghold settlement extending right down to the mouth of the Waikawau.  Another historian 

                                                                    
54 Hariata Beaton Manuscripts written in the early 1930s. 
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suggests the Hapu may have built their own fortified site on the beach front near the mouth of 

the Waikawau (Brailsford, 1981).   

The potency, health and wellbeing of Ngati Kuri were sustained by their intimate 

inter-connection and understanding of the environment.  There were inter-generational 

obligations and genealogical layers of matauranga that needed to be safeguarded.  Konehere 

Kaumatua o Ngati Kuri described this as: 

The tapu or potency of a people is sustained by experience and observations - to see 
every molecule essence which was more than just its uses [resources], it is the real 
meaning of conservation that retains the deepest respect for life so when the severance 
of those connections occur, it renders us into a state of un-wellness or impotence (state 
of noa). 

 

Ngati Kuri had a reciprocal responsibility to ensure the wise management and 

protection of their environment and natural world.  When the life giving capacity of the 

resource was adversely affected, the potency of the mauri in all living things both animate and 

inanimate was revitalized and the balance restored to improve the health of the environment 

that, in turn would ensure the sustaining health and wellbeing of people.  Ngati Kuri 

reaffirmed their manamotuhake, or authority through the traditional roles of rangatiratanga, 

tohungatanga, kaitiakitanga and other important roles (such as, kaumatua, tuakana, teina 

relationships) to maintain the social fabric and sustainable management of the environment. 

The rich mahinga kai on the Kaikoura coastline together with a long period of 

peaceful political and economic trade and development enabled Ngati Kuri to prosper for 

over two hundred years.  According to Hariata Beaton as many as 10,000 people lived on the 

Kaikoura Coastline (Te Tai O Marokura, 2003).  Hariata Beaton’s mokopuna stated that Ngati 

Kuri had an intimate knowledge of the environment through many years of observation, trial 

and sustainable management of mahinga kai (Te Tai O Marokura, 2001).  The traditional 

indicators identified for the first health state of Te Pito applied to Ngati Kuri manamotuhake 

are outlined in Table 5.1.   
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Table 5.1 Traditional Indicators for Ngati Kuri Hapu Manamotuhake 
 

Traditional Indicators for  
Spiritual - Health needs 
of Ngati Kuri 

Traditional Indicators for the 
Social - Health needs of 
Ngati Kuri 
 

Traditional Indicators for the 
Physical - Health needs of 
Ngati Kuri  

 
By the authority of: 
- Rangatira, Tohunga, 
Upoko, Kaumatua 
 
 
Applied to: 
- Matauranga authentic to 
the Hapu 
- Upholding Tikanga 
principles (tapu, noa) 
 

 
By ensuring stability and 
order of: 
- Social structures 
- Roles and responsibilities 
 
Applied to: 
- Reciprocal understanding 
- Protecting the collective 
good 
 
 

 
By the exercise of: 
- Kaitiakitanga  
- rahui 
 
 
Applied to: 
- Ensure capacity to manaaki  
- Sustain taonga tuku iho for 
future generations 
 

 

Ngati Kuri manamotuhake over their traditional lands within the Kaikoura region in 

particular, ensured the Hapu enjoyed a traditional diet rich in various sources of protein.  

There was access to food sources from the Waikawau wetlands area that also included natural 

resources for clothing, medicinal herbs and other uses. 

 

Traditional Indicators for Waikawau 

The Waikawau tributaries originally ran through a wetland or old swamp area, with 

dense native vegetation and small flowing streams.  The inherent characteristics of the soils 

and high porous quality of stream fans causes most low flows to soak directly to the 

groundwater.  The Waikawau originates largely from springs associated with this seepage.  

The most common variety of freshwater fishery species found in the Waikawau includes: 

Tuna (Eel): the long-finned variety of species was found in the Waikawau and 

branches.  The tuna heke usually occurred during the months of June, July and August 

where they moved further downstream through the other branches of the Lyell.  The 

hinaki (trap net) and the matarau (spear) were the methods used (Te Tai O Marokura, 

2001; Beattie, 1994).  
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Inanga (Whitebait): usually caught at the mouth of the Waikawau, running in the 

months of September and October.  The methods used for catching the inanga 

involved the use of a kohao and the kaka, both were finely woven nets, the former was 

left in the water, whereas the latter was dragged with a pole (Beattie, 1994). 

 

Patiki (Black Flounder): began their migration into the sea during the late summer and 

early winter months and moved down the Waikawau feeding slowly on the rich food 

supply from the riparian vegetation, and its associated input of organic matter.  They 

were caught using the kaka (Beattie, 1994). 

 

Kokopu (Cockabully): the fish were generally harvested in the autumn months and 

were caught using the kaka and the kohao (Beattie, 1994).  

 

The Waikawau originally ran through a wetlands area which used to cover most of the 

plains off the Kaikoura ranges (see Appendix 4.0 of images on Waikawau).  The wetlands 

were highly valued because of their fresh water mahinga kai.  These freshwater resources also 

provided habitat and spawning grounds for bird life inhabiting the area including the shag, 

rakuraku, pukeko, native ducks, swans (and their eggs), gulls and the Hutton shearwater.  

Further, the lagoons and creeks held blue soil that was often mixed with mokoroa (huhu bug) 

and used to dress timber, to restore the waka (canoe) and other important artefacts (Beattie, 

1939).   

Along the embankments of the Waikawau were many different species of native plants 

including the toitoi, harakeke, raupo, koromiko and pango.  These plants were used for 

rongoa (medicinal purposes) and as a food source.  According to Kaumatua Hariata 

Manawatu, the ngaio, koromiko and taupata plants had always grown near the mouth of the 

Waikawau and are still present to this day.  Harakeke provided the materials for making a 

variety of nets and clothing.  The uses of the ngaio and harakeke are described below by 

Aroha Poharama, a grand mokopuna of Hariata Beaton: 

The leaves of the Ngaio have insecticidal properties giving relief from bites.  The 
leaves were bruised and warmed to release oil which was applied to septic 
wounds...harakeke was used to make kete, whariki, paraerae, fishing lines and nets 
and other uses.  The flax roots could also be boiled and used to treat rheumatics and 
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sciatic pains.  Others parts of the flax were used to treat constipation and to clean out 
the body.  The raupo produces edible pollen and other extracts from the head are used 
to make bread, and can also produce porridge.  The Koromiko was used to treat 
diarrhoea and dysentery (Te Tai O Marokura, 2003:16).  

 

The various mahinga kai food sources and customary management practices employed 

by Ngati Kuri are outlined in Table 5.2 and provide a comprehensive list of taonga in the 

health state of Te Pito. 

 

Table 5.2  Traditional Indicators for Waikawau 
 
Traditional Indicators for 
Waahi Tapu, Manu 

Traditional Indicators for 
Ngangara, Kai Awa 
 

Traditional Indicators for 
Tools, Ngahere/ Tipu  

 
Waahi Tapu: (Sacred 
Areas) 
- Urupa 
- Opokiki 
 
Manu: (Birds) 
- Kawau 
- Tarapunga 
- Pakaha 
- Titi 
- Waimate 
- Oneparaumu/haruru 
 

 
Ngangara: (Insects) 
- Waerora 
- Ro 
- Namu 
 
Kai Awa: (Fresh Water 
Fisheries) 
- Tuna 
- Kokopu 
- Inanga 
 

 
Taonga Mahi: (Tools) 
- Kaka and Kohoa  
- Hinaki  
- Matarau  
- Poha  
 
Ngahere/ Tipu: 
(Medicinal Plants, 
Materials) 
- Ngaio 
- Harakeke 
- Raupo 
- Koromiko 
 

 

Table 5.2 illustrates a diverse range of traditional food sources that were complemented with 

the food resources from the sea.  Ngati Kuri had an extensive knowledge of the variety of 

mataitai kaimoana and other taonga available on the Kaikoura Peninsula which ensured a 

healthy and balanced nutritious diet and lifestyle. 

 

Traditional Indicators for the Mataitai Kaimoana 

Tikao attributes Maui for creating the rich source of mataitai kaimoana along the 

Kaikoura coastline: 
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When Maui was let to shore he was covered with clinging sea creatures.  Most obeyed 
Maui when he ordered them to leave his body and return to the sea world but the rimu 
(kelp), the paua, and the wheke clung to him.  So he unwound the rimu and tossed it 
out on the rocks in the sea and there it rises and falls with the tides to this day…the 
paua he clamped to the rocks…the wheke (octopus) hung to him, so he pushed the pu 
(hollow) seen in it, tugged it off and threw it into the rocky pools (Beattie, 1939:11).  
 

In another Ngai Tahu account the narrative is extended: 

It was in this way that the works of Marokura [the God placed by Tuterakiwhanoa] 
was brought to full beauty and usefulness for people.  Maui was responsible for the 
great kaimoana storehouse of the Kaikoura coastline. 
 
The shellfish from the inshore fishery provided a major source of protein and nutrition 

for Ngati Kuri (see Appendix 5.1 of images for mataitai kaimoana).  There was an abundance 

of mataitai kaimoana found inshore on the Kaikoura Peninsula and a list of common shellfish 

located along the coastline includes: 

 

Maori Name Common Name 

Paua Abalone 
Ngakihi Limpet variety 
Ngakihi-po Limpet variety 
Ngakihi-haehae Limpet variety 
Ngakihi-awawa Limpet variety 
Matongongore Opal top shell  
Maihi Spotted top shell 
Ataata (pupu) Common Cats Eye 
Pukanikani Ribbed mussel 
Hahari Oblong venus shell 
Tuangi Cockle  
Toheroa  
Tuatua  
Pipi  
Kina Sea Urchin 
Koura Crayfish 
(Te tAi O Marokura, 2001:28; Waitangi Tribunal, 1992) 

 

Preservation of the season’s surplus food supply was essential for Ngati Kuri.  The 

seasonality of some species meant that it was imperative to maintain a select variety of food to 

ensure a balanced diet (Te Tai O Marokura, 2003).  Many of the traditional methods for 

preserving mataitai kaimoana are still used today.  The main methods used were smoking, 
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drying or salting.  Because food from the sea can spoil quickly, it was important to avoid waste 

by either sharing a large catch or preserving it.  Shellfish was preferred fresh, but could also be 

cooked, dried and threaded on to long strips of flax to keep for reserve food.  The various 

methods used for particular shellfish and fishery is outlined below: 

Koura (crayfish): were taken by diving and by taruka koura (cray pots) that were 

constructed from hoops of supple-jack vine, weighted with stone and let down to the sea 

bottom on flax rope.  The koura and kina were sometimes left in fresh water for four to 

seven days before eating.   

Sharks and Small Fresh Water Fish: were also dried, small whitebait were cooked in leaf 

packages, dried in the sun and stored.  Fish like snapper, parore and kahawai were 

filleted and dried to hang on rails.   

Paua: has been exploited since earliest times, both for flesh and for the colourful shell 

that was used for decorative inlay work in carvings and in fish hooks and spinners.  The 

shellfish was caught during low tide and only by hand.  Most often the shellfish was 

found under the small rocks and stones along the reef which is peculiar to this area.   

Karengo: grows abundantly throughout the Kaikoura Peninsula and is harvested 

between July and September.  The karengo was also eaten fresh or dried.  There are 

several species of seaweed known as rimu, rimurimu and rimurapa, the large brown bull 

kelp which was used to make poha for storing titi (birds), fish and other cooked foods 

with the hinu (fat).  The poha was tightly sealed, bound in totara barks and placed into 

a kete (basket) (Te Tai O Marokura, 2003:28).   

Of particular note is the rimurehia sea grass which is a flowering plant with fruit and 

seeds.  There are separate roots, leaves and underground stems called rhizomes which can 

form an extensive network below the surface.  Ngati Kuri traditional knowledge on the 

rimurehia reveals the sea grass is generally found in marine or estuarine waters and located in 

soft areas such as silt or sandy sediments (Te Tai O Marokura, 2003:30).  Sea grasses are 

believed to be derived from terrestrial plants which returned to the sea by gradual 

progression.  Sea grasses cannot grow easily where they dry out at low tide.  However, the sea 
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grass does seem to thrive in shallow coastal waters where there is shelter (such as a sand bar, 

or reef) from drying winds and medium to high wave impact.   

According to Konehere Kaumatua O Ngati Kuri, the whanau would gather mataitai 

kaimoana (such as paua, mussels, cockles and pupu) where the rimurehia grew prolifically 

along the coastline (Te Tai O Marokura, 2003).  The sea grass was viewed as an oxidizer or 

filter of contaminants such as algae in the marine environment.  The rimurehia was known for 

filtering pollutants in the water, thereby ensuring the shellfish inhabiting the area were 

healthy: 

I was told by my Taua Miriama Te Ahipuia Solomon and Grand dad Rangiwawahia 
Solomon that the presence of pollutants in and or around the reefs gave rise to 
pungent odours.  In the vicinity of any rimurehia laden environment, this was 
considered to be a reliable indicator of health and wellbeing.  Furthermore, in areas 
where it was visibly discoloured and no odour detected, the health of the kaimoana 
was compromised and local residents knew not to take kai from there (Sited in Te Tai 
O Marokura, 2003:32). 

 

Ngati Kuri had an extensive knowledge of the many varieties of karengo, rimurehia and other 

marine flora which also had practical uses.  For example, the rimurapa was an important 

resource used in a variety of fishery management practices. 

 

Traditional Management Practices 

The Hapu used various methods for managing mahinga kai.  Whakatipu mataitai was 

the most common practice used.  The seeds from shellfish were inserted into the poha 

rimurapa that was placed along the shoreline to release the seeds triggered from the wave 

movements.  New beds were sown either with new varieties or to assist the build up of 

existing depleted stocks.  Sometimes the shellfish might also be transplanted to particular 

areas along the coastline as storage pits where the location was generally only known to the 

whanau.  According to Kaumatua Rakiihia Tau, the location of different species of shellfish in 

the Kaikoura area specifically, was largely due to artificial planting (Waitangi Tribunal, 

1992). 

Rahui is a temporary closure of an area or species of kaimoana, and was an important 

tikanga practice.  Rahui was used to ensure Ngati Kuri’s survival which depended on the 

sustainable use of their mahinga kai resources.  The role of kaitiaki extended to protecting 
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critical habitats through the practical application of a rahui.  The concept of a rahui literally 

refers to a “day of gathering.”  Discussions were held by Hapu members to warrant the 

application of tapu, prohibition in order to restore the balance of a resource (or person, place).  

Traditionally rahui could only be imposed by the chiefs or other highly esteemed people such 

as the tohunga.  These leaders had the mana and responsibility to impose the tapu and could 

proclaim in advance what they intended to seize as their own (Beattie, 1939).   

The depletion of a mahinga kai resource, pollution to the waterway and any potential 

to have adverse effects on the environment and its people, usually signalled the potential use 

of rahui.  The chief or tohunga would generally invoke laws of tapu and the area might be 

marked by a pou, post with a cloth placed on top.  The sign would indicate a prohibited area, 

and it would be an offence against the law of tapu where the person’s tapu might be severely 

affected if a transgression occurred.  Rahui might be applied to restore or retain the 

productivity and abundance of the resource.  Mataitai kaimoana such as the paua or kina 

might have needed time to recover or to ensure that the harvesting of the resource could occur 

at the optimal time, such as avoiding the breeding season.  It might also be necessary to 

enhance certain shellfish within particular areas that required restoration by employing a 

combination of stock enhancement, reseeding and transplanting techniques.  Areas might be 

set aside for a kohanga, breeding grounds, to nurture and propagate shellfish species and other 

native plants.  Within the traditional indicators generally described for the Kaikoura Peninsula 

the focus is on particular mataitai kaimoana and traditional management practices for 

application to the KMEH framework outlined in Table 5.3. 
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Table 5.3  Identity of Traditional Indicators for Mataitai Kaimoana and 
Traditional Management Practices 

 
                         Traditional Indicators 

Mataitai Kaimoana 
 

Traditional Management 
Practices  
 

 
- Paua 
- Kina 
- Kuku 
- Karengo 
- Tuangi 
- Rimurapa 
- Maihi 
- Tuatua 
- Toheroa 
- Pupu 
- Koura 
- Rimurimu 
- Rimumakawe 
- Rimurehia 
 

 
- Kohanga 
- Rahui 
- Poha Rimurapa 
- Whakatipu mataitai  
 
 
 

 

The first health state of Te Pito provides a comprehensive list of traditional indicators 

in their optimum health state.  There have been various historical causes and effects 

disrupting the health balance and diminishing the mauri of taonga and health of people to 

create the transitional health state of Parirau O Te Mauri Ihumanea.  The historical causes are 

identified to understand how the traditional lifestyle enjoyed by Ngati Kuri was disrupted and 

how more contemporary effects on the health of particular taonga within the Kaikoura region 

continue to the present time of the 2000s.   

 

Historical Causes and Effects 

In the early 1800s there was internal fighting amongst Hapu within Ngai Tahu Iwi 

causing heavy losses (Anderson, 1998).55  In the 1820s a northern tribe led by their chief Te 

Rauparaha made a surprise attack on Ngati Kuri causing further devastation and losses.  This 

famous battle was known as the battle of Niho Manga (barracuda tooth).  Ngati Kuri 

                                                                    
55 Harata Beaton manuscripts written in the 1930s. 



 

 163 

abandoned Takahanga Pa for a while scattering to nearby areas within the region to recover 

and retaliate eventually driving Te Rauparaha back up the island.  Some Hapu members 

returned to Takahanga Pa.  By this time, European whalers had started to settle along the 

Kaikoura Peninsula, such as Captain Robert Fyffe who eventually established his whaling 

station on the Kaikoura Peninsula in 1843.  European settlers followed the whalers settling 

into the Kaikoura area such as Clifford and Weld established the first sheep run in the 

northern part of the Kaikoura coast.  By the 1840s, the Takahanga village had only a few 

scattered houses between the terrace and the mouth of the Waikawau when the township was 

first settled (Sherrard, 1966).   

In the mid 1850s, James Mackay a developer working on behalf of Queen Victoria, 

was responsible for negotiating the Kaikoura purchase.  MacKay effectively secured land for 

the growing numbers of European settlers to the Kaikoura area.  The sale was executed in 

1859 leaving Ngati Kuri with less than 6000 acres of land.  The resident chief at the time was 

Kaikoura Whakatau (see Figures 5.3 and 5.4) who negotiated the terms of the sale: 

[Whakatau] maintained their right to their million hectares of rugged country, with its 
towering mountains, spectacular coastline, fertile coastlands, and rich sea-fisheries and 
shellfish beds, was a matter of mana – a combination of duty and pride….After months 
of sporadic haggling, Mackay reduced Ngati Kuri to accepting 300 pounds for their 
claims (Evison, 1993:384). 

Ngati Kuri access to the bounty and variety of mahinga kai was significantly restricted 

by European settlement and agricultural farming (Evison, 1993).  Natural grasslands, 

scrublands and forests were burned to create pasture and croplands.  Through the loss of 

wetlands and serious depletion of mahinga kai, Ngati Kuri struggled to sustain the lifestyle 

they had once enjoyed.  Fencing of settler runs and farms and the law of trespass generally 

prevented Maori access to what mahinga kai had survived.  Ngati Kuri had too little land to 

produce sufficient alternatives and was mostly reliant on mataitai kaimoana for protein and 

other sources such as tuna, inanga, weka and waterfowl or the paradise duck.  

At about this time the traditional name of Waikawau was renamed the Lyell Creek by 

the settlers.  The new land owners started to drain the wetlands affecting the health of 

mahinga kai fisheries, natural habitats and other natural resources within the Lyell Creek.  

Ngati Kuri struggled to sustain the traditional lifestyle they had once enjoyed.  Harvesting 

inanga, tuna and native plants such as flax and ngaio continued but the abundance of mahinga 
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kai continued to decline.  By the late 1850s most of Ngati Kuri had abandoned Takahanga Pa 

and some whanau had moved further south to the Oaro coastline.    

 

Figure 5.3 Image of Chief Kaikoura Whakatau 

 
Figure 5.4 Image of Hariata Beaton 
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European settlement and agricultural farming led to the destruction of natural 

grasslands, shrub-lands and forests.  The settlers fenced off their farms and the law of trespass 

generally prevented Ngati Kuri access to what mahinga kai had survived.  Ngati Kuri were 

confined to reserved areas and coastal strips (such as Oaro) causing terrible hardship and poor 

health for the Hapu especially during the winter months (Poharama et al, 1998).  The use of 

traditional mahinga kai for protein from tuna, inanga, weka and waterfowl such as the 

paradise duck were vital to Ngati Kuri because they had too little land to produce sufficient 

alternatives.  Ngati Kuri’s traditional lifestyle had “suffered greatly through the onslaught of 

colonization, depopulation, violence, dislocation, poverty and cultural repression” (Poharama, 

1993:12).   

With the land cleared on the plains the area was more vulnerable to flooding which 

occurred in the 1860s.  The Kowhai River surged across the plains of the Kaikoura area north 

of the peninsula and resulted in the Lyell flooding out the small township.  The loss of 

vegetation on the plains would continue to cause more frequent floods downstream to the 

township and surrounding areas.  Regardless of the potential vulnerability to flooding within 

the township, the population continued to grow and flourish and by the end of the century the 

population had increased to over 400.  Agricultural farming in the area eventually led to the 

development of a dairy factory that was located by the Lyell.  The cause of agricultural run-

off and the discharge effluence from the dairy factory affected the health of the local fishery 

in the water way which has continued to be a major problem in more contemporary times. 

 

Contemporary Issues for the Lyell 

The dairy factory and other developments such as the Kaikoura hospital continued to 

discharge all effluent into the waters of the Lyell (mostly untreated). Pollutants discharged in 

the Lyell continued into the 1960s until a sewage reticulation system and oxidation pond was 

built doing away with household septic tank disposal and reducing the levels of pollution into 

the waterway.  The dairy/ pig farm-hold land owners surrounding the Lyell had agricultural 

run-off and stock in the water which continued to pollute the waterway.  According to 

Kaumatua Hariata Manawatu the Lyell had always provided an abundant supply of watercress 

but: 
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I wouldn’t touch the watercress from that stream especially in town with all the 
pollution in the water.   The only safest place I know to gather watercress is at the 
source by the spring where it is very sweet and clean but with all the pollution and 
stock in and out of the water the watercress just goes to flower – a waste really (Sited 
in Te Tai O Marokura, 2003:41). 

 

Drainage of the plains completely destroyed the old swamp and many of the fresh 

water food sources.  Most of the original forest cover was removed from the plains including 

the native plants from the riparian areas of the Lyell.  The loss of ecosystems and variety of 

habitats affected the food chain causing a loss of insects, birdlife and some fresh water 

fisheries such as the patiki and kokopu.  Introduced trout species in the Lyell also affected 

native fisheries.   

In the 1970s, a survey was undertaken by the Marlborough Regional Council (1978) 

to assess the health of fresh water fisheries in the Lyell.  The results revealed a decrease in 

varieties of fish and trout in particular and all fish were smaller in size.  The survey also 

assessed the water quality of the Lyell attributing the source of pollution from agricultural 

discharges, sewage and storm water.  Another factor highlighted in the report was an increase 

of water take from the Lyell for irrigation.  The report made a number of recommendations on 

how the discharge of effluent could be reduced and included the development of a policy on 

acceptable water quality management, considered revolutionary at the time (Marlborough 

Regional Council, 1978). 

The Lyell was significantly modified over the years to accommodate urban settlement 

and flood control.  There was also a construction of a flood bank along the Lyell which 

deepened and narrowed the creek, removing the lagoon near the mouth.  The reef at the 

mouth of the creek was covered over to enable the council to manipulate the water levels.  

The reef had sustained a kohanga of paua, mussels and other shell fish that had been nurtured 

by the Hapu for many years.  The mouth of the Lyell was closed occasionally to sustain water 

levels for the farmers to take water for irrigation which caused higher levels of pollution in 

the water and affected migratory patterns of native fisheries.  A progress report by the Nelson-

Marlborough Regional Council (1991) revealed little had been done to implement the policy 

on improving water quality of the Lyell.  Table 5.4 provides a summary of the current priority 

areas for cleaning up the Lyell.   
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Table 5.4 Identity of Environmental Health Indicators 

 
 
Traditional 
Indicators 
 

Identity of Environmental Health Indicators 

Causes Effects on Health of 
the People 

Effects on the 
Environment 

Current areas of 
Priority   

 
Waahi Tapu 
- Opokiki site 
 
 

 
- Desecration to 
waahi  
  tapu site  
 

 
- Spiritual wellbeing 
  of Hapu affected 
 
- Loss of traditional  

 
- Mauri of all 
taonga tuku iho 
has diminished 
 

 
- Site to be 
recorded 
 
 

- Traditional  
  lifestyles intact 

- Loss of  Ngati 
Kuri  
  tohunga practices 
 
- Colonial 
settlement caused 
devastation and loss 
of traditional 
lifestyles  

 
  Knowledge 
 
- Ngati Kuri 
potency  
and dignity is 
affected by the loss 
of manamotuhake  
 

- Loss of fauna, 
flora, vegetation, 
wetlands and 
other natural 
resources 

- Reclaim 
traditional 
knowledge 
 
- Restore health 
and mana of 
people 
 
 

 
Ngarara:  
- Waeroa, Ro, 
Namu 
 

 
- Increased 
predation 
- Introduced species 
- Destruction of 
some habitats 

 
- Reduced food 
supply and access to 
mahinga kai 
 

 
- Loss of native 
insect species. 
 
 

 
- Riparian 
planting 
 
 

 
Kai Awa:  
- Tuna, Kokopu, 
  Inanga, Kewai,  
  Panapana  

 
- Reef at mouth 
covered 
- Introduced species 
- Climate changes  

 
- Loss of food 
sources 
 
 

 
- Destruction of 
Kohanga and 
loss of native 
species 
 

 
- Increase native 
fisheries in the 
Lyell 
 

 
Ngahere/ Tipu: 
- Ngaio, 
Harakeke,  
  Raupo, puha 
 
 

 
- Native plants 
removed 
 

 
- Loss of plants for 
medicinal, food 
sources and other 
uses 

 
- Loss of native   
  plants, trees  
- introduced 
plants 
- Watercress  
  polluted 

 
- Replanting 
native plants 
within riparian 
strips 
 
 

 
Manu:  
- Kawau, 
Tarapunga, 
  Pakaha, Titi 

 
- Nesting habitats 
destroyed and 
lagoon removed. 
 

 
- Reduced food 
supply and access to 
feathers for korowai 

 
- Loss of native 
bird species in 
the area 

 
- Replant native 
plants for 
nesting and food 
supply for birds 
 

 
Mauri O Te Awa 
Wai:  
- life capacity of 
the 
  waters were  
  pristine and 
healthy 
 

 
- Changes in depth, 
  width of the Lyell 
- Farming run-off 
- Stock in water 
- Draining the 
wetlands 
- Water take for  
  irrigation 

 
- Inadequate water  
  supply 
 
- Pollution in the 
Lyell is a health risk 
for people 

 
- Increase in 
water take  
 
- Murky, odors 
- polluted waters 
 

 
- Improve 
quality of water 
 
- Remove 
overgrown 
vegetation in the 
water way 
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An examination of water rights granted by the Kaikoura District Council (KDC) 

indicated there had been eight permits to take water from the Lyell.  The findings of the report 

clearly indicated significant levels of pollution within the Lyell and branches with the main 

source of excessive contamination coming from the rural sector.  The recommendations in the 

report included: riparian strips; implementing a more extensive water quality programme to 

identify both point source and in-stream pollution; and to stop untreated effluent into the Lyell 

which was unacceptable in terms of the Regional Council Policy (Nelson-Marlborough 

Regional Council, 1991).  The KDC came under increasing pressure in the 2000s, to start 

cleaning up the Lyell especially along the township area which was considered an eye sore for 

tourists visiting the area.   

The historical and contemporary causes and effects on the Lyell has significantly 

diminished the health of taonga in the waterway and surrounding environment.  There are a 

number of priority areas identified with the most critical being to improve the quality of the 

water which will enable a recovery of the fishery.  The contemporary issues impacting on the 

health of mataitai kaimoana have also been affected by similar historical causes of 

developments, pollutants and other critical issues concerning the growth of tourism and 

visitors to the area. 

 

Health of Mataitai Kaimoana 

In the 21st century there have been numerous developments on the Kaikoura Peninsula 

and coastline which have cumulatively impacted on the health of the mataitai Kaimoana 

kohanga and other mahinga kai sources.  For example, in 1909, a new wharf was established 

and whaling continued up until the early 1920s when it finally ended.  The old Lighthouse 

was built at the heads of Kaikoura Peninsula and during the World War II era look out points 

was also built at the heads.  In 1945 there was also the completion of the Railway connection 

to Christchurch which followed the Kaikoura coastline (Sherrard, 1966).  Fishing was not 

considered a major industry in the area but it was noted that crayfish grounds had been over-

fished and by 1975 there were: 

97 registered fishing vessels and 149 fishers.  Many of these were part-time operators; 
38 boats and 59 fishers were classed as active that is, making more than $4,000 a year 
from fishing (McAloon et al, 1998:10). 
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Over the years the seal colony was declared a protected area by the Department of 

Conservation.  Public toilets were built at Jimmy Armers Bay (the area was formerly referred 

to as Waiopuku) but there was no sewage system established.  This meant the overflow ran 

into the Waiopuka stream nearby polluting the watercress and mataitai kaimoana in the area.  

Underground pipes running along the road side edge were finally installed in the early 2000s 

to address the problem.  In the present year of 2008, the Jimmy Armers Bay area continues to 

be a popular launching place for recreational waka ama and other boats.   

Over the years the Kaikoura Peninsula has become a popular tourist attraction.  A 

track was established on the Kaikoura Peninsula and has become a well-walked pathway 

starting from the Heads following the cliffs face and eventually ending at South Bay.  Over 

the last couple of decades the peninsula has become an especially popular area for scuba 

diving and other recreational pursuits.  There have been some critical environmental health 

issues arising as a consequence including: 

• Travelling visitors are known to park overnight at the Seal colony (this is illegal but not well 

monitored by the local police).  There are no toilet facilities which mean the bush areas can 

be littered with human excrement and rubbish (such as dumped bottles, plastics). 

• There has been a marked increase of shellfish taken illegally (such as paua, crayfish, kina 

and mussels) along the Kaikoura coastline which is very accessible to the public.  The 

commercial paua divers in Kaikoura have reported that particular bays set aside for kohanga 

(such as paua and kina) are being stripped of the undersized shells seriously depleting 

stocks and capacity of mataitai kaimoana to regenerate. 

• Harvesting the Karengo has been increasing to the extent that much of the resource is over-

harvested and gathered incorrectly with people using knives and scissors impacting on the 

capacity of the resource to regenerate within the season.  Another issue is the numbers of 

people illegally selling the karengo in local markets.   

Table 5.5 provides a summary of the current priority areas around mataitai kaimoana and 

traditional management practices. 
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Table 5.5:  Identity of Environmental Health Indicators for Mataitai 
Kaimoana 

 
Traditional 
Indicators  

Identity of Environmental Health Indicators 

Historical 
Causes 

Historical Effects 
on Health of the 
People 

Historical 
Effects on the 
marine 
environment 
 

Priority areas for 
mataitai kaimoana 

 
Mataitai Kaimoana: 
- Paua 
- Kina 
- Kuku 
- Karengo 
- Tuangi 
- Rimurapa 
- Maihi 
- Tuatua 
- Toheroa 
- Pupu 
- Koura 
- Rimurimu 
- Rimumakawe 
- Rimurehia  
 
Traditional Tools/ 
Methods Used 
- Rahui 
- Poha 
- Whakatipu 
mataitai  
 
 
 

 
 
- European 
settlement  
- Colonization 
- Kemp 
purchase of 
Kaikoura 
- Clearing the 
forest and land 
for agricultural 
farming 
 
- Fencing off 
farms 
 
 
 
- Loss of Treaty 
rights and 
manamotuhake, 
authority over 
the fishery and 
traditional 
management of 
the resource 
 

 
 
- Ngati Kuri made 
landless and 
shifted to reserved 
areas resulting in 
great hardship  
 
- Limited access 
to food sources 
causing 
malnutrition, poor 
diet, illness and 
disease (high 
mortality) 
 
 
- Difficulty in 
upholding kaitiaki 
responsibilities for 
the Hapu 
 
- Economic 
hardship, poverty 
 

 
 
- Mahinga kai 
sources 
destroyed 
 
- Pollution in 
the moana 
 
- Over fishing 
 
- Reduced 
capacity of the 
natural 
resources to 
regenerate 
 
 
- Loss of 
matauranga  
Ngati Kuri 
traditional 
methods and 
management 
practices  
 

 
 
- Mataitai 
kaimoana depleted 
 
 
-Pollutants in the 
moana affecting 
health of mataitai 
 
- Illegal take of 
mataitai kaimoana 
 
- Karengo over 
harvested  
 
- Over fishing  
 
- Loss of 
matauranga Ngati 
Kuri traditional 
fisheries 
management 
practices 
 

 

Preliminary assessment of environmental health indicators identified for the Waikawau/ Lyell 

waterway and for mataitai kaimoana has produced the priority areas most at risk.   

The traditional indicators for Te Pito and the environmental health indicators for 

Parirau O Te Mauri Ihumanea are applied to the next health state of Hohouronog Ki Te Atua, 

Whenua, Tangata health state and Mai Oho health state explored in Chapter Six. 
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CHAPTER SIX 
[Reflections form the Tuakana to the Teina] - in term of restoration, matauranga  
Ngati Kuri is of vital relevance and accesses traditional information that is still very 
relevant in today’s world.  I think it is relevant because the focus is on conservation 
whereas matauranga Ngati Kuri is holistic and has a concentration on restoration and 
has a benchmark in terms of Te Pito and the knowledge of what is missing.  It carries 
a few assumptions about how that might affect the rest of the species to restore the 
balance.  To look at restorative measures matauranga Ngati Kuri has a lot to offer 
because the cultural indicators differ and our knowledge base of those different 
taonga species that are often tested are far advanced.  
 
 We know the species that are more likely to retain contamination as opposed to the 
more commercial indicators.  I’m just making a reference to the wider body of 
knowledge in terms of that.  I think our reseeding processes are different and we refer 
to looking at some case studies and our participation in that so that we can measure 
them against all the reseeding processes and those tests are ongoing.  Just from that 
perspective, I think that matauranga Ngati Kuri and the work we have been able to do 
has really defined and made quite clear options to the conventional way of doing 
things and to the conventional view.  It does not take into consideration matauranga.  
Maori looks at the environment and the environment alone.  It doesn’t consider the 
political ramifications, doesn’t consider the commercial interests or the pleasure 
seeking interests.  It considers the environment and I think that matauranga Maori, 
the environment is first, second and third.  
 
Our restorative programmes and our relationships draw into that and we are part of 
that.  Because of our links and ties, the commercial interests and other interests don’t 
actually take precedence at all. The health of the environment does, because we are 
connected to that.  That is our connection in terms of whakapapa-ranga and that is 
our primary consideration.  It is that level of commitment that brings the motivation to 
heal and the energy that is associated in implementing projects towards that end 
becoming the basis of relationships. 
 
We looked at the traditional ways of developing change, reseeding and I felt we should 
develop a construct that would not be traditionally based but would carry the 
principles.  In their intent for collaboration it could easily get sabotaged because 
people tend to respond – take them ages to make changes and their windows are very 
narrow where you have the input of working with Government agencies there is very 
few examples of looking at the totality of life – it’s a natural order for us and part of 
our cultural norm.  Reclaiming and reinserting those things that used to keep the sea 
safe and clean are neglectful in the way we have dealt with sewage, stock into the 
waterways. There must be an ultimate respect for life and it requires constant 
monitoring to support the enhancement of life by looking at it as you would look at 
yourself any your place in it.  
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Constructing to a particular purpose and to a particular form of expression which is 
culturally based expresses this information.  It contributes to the wider body of 
knowledge.  But the underpinning thing is the totality of life and its intricate 
relationships in terms of who we are.  It isn’t practices enough in the sense in that it’s 
allowed to measure the impact or impact of focus – healing, environment, sciences or 
what ever, it hasn’t been trialed.  The purpose of the construct would be a way of 
contributing information against the wider body of knowledge to see its wider 
significance and where it might lead to.  But to date there isn’t that cultural space or 
structure that allows for that. 
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Restorative and Monitoring Actions to Improve the Bio-Physical Environment 

As highlighted in Chapter Five, the traditional lifestyle enjoyed by Ngati Kuri 

provided a rich source of mahinga kai.  The KMEH conceptual framework was applied to the 

Kaikoura region outlining the first health state of Te Pito to identify the traditional indicators. 

Historical causes and effects altered the mauri of taonga and people to create the health state 

of Parirau O Te Mauri Ihumanea.  The environmental health indicators identified the priority 

issues in more contemporary times impacting on the health of the Lyell, mataitati kaimoana 

on the Kaikoura Peninsula and rimurehia along the Kaikoura coastline. 

The aim of this chapter is to apply the KMEH framework (as outlined in Chapter 

Four) to the Kaikoura region to explore the restorative and monitoring actions developed to 

improve the health of the bio-physical environment and marine ecology.  The first part 

examines the collaborative approach taken to restore the health of the Waikawau/ Lyell 

waterway.  The second part explores the matauranga Ngati Kuri traditional knowledge used to 

develop restorative actions to improve the health of mataitai moana and the rimurehia sea 

grass.  The third part examines the merits of the environmental health conceptual framework 

applied to the case study and its adaptability to incorporate other Maori models.  The KMEH 

conceptual framework is applied to the Waikawau/ Lyell Creek to explore how the Lyell 

working party and the KMEH team worked to improve the mauri of the waterway. 

 

Restoring the Health of the Waikawau/ Lyell 

Historically the Waikawau tributaries and surrounding wetlands provided a rich source 

of mahinga kai awa (fresh water food resources) for Ngati Kuri.  The change in traditional 

lifestyles through colonization, agricultural farming and changes to the landscape increased 

the vulnerability of flooding to the Kaikoura region.  Over time, the mauri of the Lyell 

waterway has been affected by pollutants and agricultural run-off impacting on the health of 

mahinga kai awa sources and surrounding eco systems.  These environmental issues continue 

to impact on the health of the Lyell in more contemporary times. 

In 2000, a public meeting was called by Environment Canterbury (ECan) to encourage 

the Kaikoura community to form a working party with the aim to clean up the Lyell.  The 

working party consisted of farm hold land owners, ECan and members of the Kaikoura 

community.  The KMEH team joined the working party and developed the cultural values and 



 

 174 

environmental health priorities for the Hapu which was incorporated in the overall goals of 

the strategic plan for the Lyell.  The following discussion leads with an overview of the 

various restorative actions implemented by the working party to restore the water quality of 

the Lyell. 

 

Restorative Action Plan  

The working party developed a restorative plan that involved three phases.  The first 

phase was to start testing the water quality of the Lyell at various locations to pin-point the 

source of pollution.  This included measuring the ph levels, faecoli levels and clarity of the 

water.  Anecdotal information was also collected on the vegetation, weather conditions and 

other factors affecting water quality of the Lyell.  Notably, the working party gave greater 

priority to assessing the physical bio-environment.  Figure 6.1 locates the Lyell Creek 

Catchment Project.  

Figure 6.1 Location of the Lyell Creek 
 

 
The Image is Sourced from Environment Canterbury (2000a) 

 

The KMEH team was actively involved in water testing and collecting water samples 

for ECan to analyse.  There were also various community activities organized to clean up the 
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vegetation and rubbish along the embankments of the Lyell.  The CHI model discussed in 

Chapter Three was reviewed by the KMEH team and some elements of the cultural indicators 

were adapted to the Lyell Creek such as the questions used to assess how much kai awa was 

being accessed by whanau.  The KMEH team developed a survey to gather information from 

whanau.  Questions were asked on the variety of fisheries and other natural resources 

harvested and any changes observed in the bio-environment.  The findings of the survey 

indicated that whanau were harvesting inanga at the mouth of the Lyell in September and 

October but the catch was small.  None of the whanau interviewed were harvesting the 

watercress or the tuna in the waterway.  Whanau commented on the smell and murky 

colouring of the waterway.  Only a small percentage of the whanau accessed native plants for 

medicinal purposes or for other uses (Te Tai O Marokura, 2002).  The KMEH team continued 

to gather traditional knowledge of the Lyell which included a literature search, interviews 

with whanau and access to Hapu tribal manuscripts.  The information was incorporated into a 

report produced for the Ministry of Fisheries on traditional Ngati Kuri management practices 

and included a case study on the Waikawau (Te Tai O Marokura, 2002). The traditional 

knowledge gathered on areas such as fishing methods, traditional weaving techniques and 

other information was incorporated into numerous wananga and educational programmes held 

over the years. 

The results of the water samples enabled the working party to start the second phase 

of narrowing the testing to six locations surrounding the dairy factory and piggeries where the 

clarity levels were the lowest and the faecal coliform levels were the highest.  The working 

party continued to gather water samples over the ensuing months and the findings provided 

the evidence needed to start the third phase (ECan, 2001e).  There were also community 

‘Clean up Lyell’ days organised (Kaikoura Star, 2002).  The working party initiated a series of 

discussions with the farm hold land owners to raise their awareness on the source of pollution.  

It was attributed to stock in the Lyell, overgrowing vegetation along the embankments of the 

Lyell and agricultural runoff.  Various options were explored to improve the water quality of 

the Lyell such as the use of troughs, fencing off the stream to stock and riparian planting 

(ECan, 2002b).  In 2002, a resource consent application was successfully obtained from the 

Kaikoura District Council to install fences, culverts and riparian planting along the Lyell.  

Most of the farm-hold land owners were cooperative but one or two initially resisted the 
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changes recommended by the working party.  It required further incentive such as a gentle 

warning from ECan of the fines they would incur for non-compliance.  The water samples 

taken on Faecal Coli forms in 2001 are compared with samples collected in 2005 to reveal 

significant improvement in water quality (see Figure 6.2). 

Figure 6.2 Test Results of the Six Sites Located on the Lyell Creek 
 

 
(The Image is sourced from Environment Canterbury, 2005) 

 

Figure 6.2 indicates that the faecal coliforms in 2001 were higher in the tributary 

flowing past the dairy factory.  In 2005 the levels of faecal coliforms have significantly 

reduced in the area surrounding the dairy factory which has been largely due to efforts taken 

to fence off stock in the waterway.  Faecal coliform levels in the township areas continue to 

be high and the Working Party has been working with the Kaikoura District council to 

identify the source of contaminants.  One of the reasons for the high levels is associated with 

the mouth of the Lyell being blocked at times to increase water levels for landowners to take 

water for irrigation and other uses.   

The working party obtained some native plants from the Department of Conservation 

for riparian planting along the embankment of the Lyell inland.  Unfortunately the area was 

not adequately fenced off and stock trampled and ate all the plants.  The next lot of riparian 
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planting was better organized and resource consent was obtained in late 2002.  The Hapu was 

consulted on the variety of native plants for the riparian strip such as harakeke, ngaio, and 

other rongoa plants.  These riparian strips have survived and continue to thrive to the present 

day.  The RMA silent file group (noted in Chapter Three) was advised of the waahi tapu site 

and a silent file was created.  The water clarity levels have continued to improve over the 

years which can be attributed to the removal of vegetation in the water and the other actions 

taken to fence off stock (see Figure 6.3 and Figure 6.4). 

Figure 6.3 Test Results on the Clarity Levels on the Lyell for 2001 and 2005 
 

 
(The Image is sourced from Environment Canterbury (2005) 

 
Figure 6.4 Images Taken of the Lyell in 2001 and 2005 
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Figure 6.3 and 6.4 indicates some improvement in water clarity which was registered 

at the maximum level of 100 surrounding the dairy factory site.  However, the clarity levels 

have not significantly changed from the results taken in 2001 and 2005 from the site closer to 

the township area. 

The work undertaken by the Lyell Creek working party first started in 2000 and has 

become a longitudinal study.  In the last eight years there has been various restorative actions 

implemented to improve the potency and quality of water in particular (see Table 6.1).   

 
Table 6.1: Identity of Restorative Indicators for the Lyell 
 
Environmental 
Health Indicator 

Identity of Restorative Indicators 

Atua  
(Spiritual values) 
 

Whenua 
 (Bio –environment) 

Tangata 
 (Holistic wellbeing) 

 
- Waahi tapu site 
to be recorded 
 

 
- Waahi tapu site is 
protected 
 

 
- Waahi tapu site registered as 
a silent file with KDC 
 

 
- Spiritual wellbeing of 
whanau is upheld 
 

 
- Reclaim 
traditional 
knowledge  
 
 
 
 

 
- Research on Kuri 
traditional 
knowledge  
 
 
 

 
Phase One 
- Gather information on 
mahinga kai, fisheries, 
traditional management 
knowledge, native plants, 
insects and other information 
on the environment 

 
- Wananga (learning 
workshops) with whanau on 
traditional knowledge 
 
 
 
 

 
- Restore health of 
people, taonga and 
includes: 
- Increase native 
  fishery stocks 
- Replant native 
  plants 
- Improve quality  
  of  water 
 
 

 
- Improve mauri of 
taonga tuku iho 

 
- Scope out source of pollution 
in the waterway by testing 
levels of ph, clarity and faecal  
 
- Collect anecdotal records of 
fish stock take, native plants, 
vegetation; pick up rubbish 
and clear the Lyell 
 
Phase Two 
- Water testing sites isolated 
the source of pollution 
- Riparian planting 
 
Phase Three 
- Fencing off stock 
- Introducing water troughs 
 
- Assess what native fisheries, 
birds, plants can be recovered 
in the area 
 

 
- Survey with whanau on what 
natural resources are harvested 
and includes: 
- Fish species (and numbers) 
- Plants and uses 
- Time of year  
- Bird life 
 
 
- Results are fed back to the 
community 
- Consult with Hapu on native 
plants for riparian planting 
 
- Cooperation from the Land  
hold owners is gained 
 
- Consultation with the Hapu 
to decide what taonga can be 
recovered at this time 
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Implementing each phase of the restoration plan involved enormous time and effort to 

complete.  Throughout this time (2000 - 2005), the KMEH team were also involved with 

other parts of the plan such as follow-up interviews with Ngati Kuri whanau and the Maori 

community participating in the first survey held in 2001.  The participants were asked a series 

of questions including: noting any changes in the water quality of the Lyell; fresh water 

mahinga kai being harvested and numbers; other natural resources being accessed and any 

further observations made of the area.  The findings from the participant surveys clearly 

indicated the levels of interest from Ngati Kuri whanau and the wider Maori community on 

the work undertaken to improve the potency: mauri of the waters which would ultimately 

allow access to healthy mahinga kai sources.  

 

Monitoring Improvements in the Lyell 

The first survey with Ngati Kuri whanau and the wider Maori community was 

undertaken in 2001. Follow-up interviews with whanau were held every year between 2003 

and 2005.  Thirty two percent of the whanau interviewed had started to harvest small 

quantities of watercress mainly along the inland roads of Kaikoura.  Whanau commented that: 

“I thought I would get a feed of watercress just to see if it tasted alright and you know 
it was Ok.” (Totara whanau)56 
 
“We noticed the smell of the Lyell had improved and decided to test the watercress 
and was surprised that it was sweet and not bitter like it had been for years.” (Kowhai 
whanau) 
 
“When I heard that the farmers were finally keeping their stock out of the water I 
gathered some watercress from the inland road and enjoyed it so much, we gathered 
more.” (Tumeke whanau) 

 

From the first survey taken in 2001 about twenty percent of the whanau interviewed 

had harvested inanga from the mouth of the Lyell.  Follow up interviews with the whanau 

revealed they had observed an increase of about fifteen percent in the size of catch and 

believed the inanga would continue to improve in numbers.  All the whanau participants 

interviewed observed an improvement in the clarity and lack of odors in the Lyell over the 

                                                                    
56 Whanau selected fictional names to protect anonymity.  



 

 180 

years.  However, when the mouth of the Lyell is closed off to increase the water levels for 

landhold owners to take water for irrigation and other uses, it can increase the odour and 

affect clarity.  For example, the Lyell was temporarily closed off in September upsetting the 

local community harvesting the whitebait (Kaikoura Star, 2007).  Whanau have commented 

positively on the range of native plants growing in the riparian strips along the embankment 

of the Lyell.  At least twenty three percent of the whanau interviewed indicated their intention 

to access the native plants in the future for rongoa Maori purposes and the harakeke for 

weaving uses.  The KMEH team sought feedback from whanau participants on potential 

topics for future wananga and the range of areas included traditional knowledge of fishing 

tools and methods, rongoa Maori, harakeke, net making and other areas (Te Tai O Marokura, 

2005).  The KMEH team continued to develop a range of educational programmes on 

matauranga Ngati Kuri ( such as mahinga kai awa, gathering kiekie, Maori arts) and applied 

for Iwi funds to run wananga that were held in 2007 (Te Runanga O Kaikoura, 2007). 

In 2004, the third phase of the restorative plan to erect fences and to install the troughs 

was completed.  Water testing on the Lyell continued to monitor progress of improvements in 

water quality and will be ongoing (see Appendix 5.0 of images of the Lyell).  There was also 

the need to continue monitoring the activities of the farm hold land owners.  One incident was 

observed with a farmer who had started to spray the over-grown- vegetation on his property.  

The spray leached into the stream and eventually flushed out to the mouth, flowing directly 

into the sea bed of the mataitai kaimoana in the area and thereby creating a potential health 

risk for whanau harvesting them.  ECan approached the farmer to suggest alternative options 

to clear over-gown vegetation.  Another incident involved a farmer digging the land next to 

the Lyell Creek without a building consent and was subsequently warned to stop further 

digging until approval had been sought from the local council  

The positive results of the water testing and other restorative activities achieved the 

desired outcomes and goals established in the Lyell Creek strategic plan (ECan, 2000a).  The 

working party was inspired to start cleaning up the other tributaries.  Water testing on the ph, 

faecoli levels and clarity of the middle creek started in 2005 and has continued to the present 

year of 2008.  The KMEH team has been monitoring the status of particular taonga of 

significance to the Hapu (as outlined in Chapter Five in the traditional indicators identified in 
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the Te Pito Health State) to determine whether the right circumstances exist to review 

opportunities for restoring and improving the health of these taonga.  

 

Current Status of Taonga 

The first objective for the KMEH team was to provide a comprehensive list of 

traditional indicators for application to the Kaikoura region in general, and the Lyell creek in 

particular.  The priority areas and taonga of particular health risk for Ngati Kuri were 

identified. The Hapu are the kaitiaki, guardians charged with the authority and responsibility 

to determine which taonga tuku iho can be realistically recovered at this time.  Throughout 

the last eight years the KMEH team have consulted with the Konehere Kaumatua O Ngati 

Kuri to discuss the feasibility of re-establishing certain fishery species such as the kokopu that 

had been largely wiped out by the introduced trout in the waterway.  The Ministry of Fisheries 

have also been consulted and there has been some discussions held to train Hapu members on 

the use of electronic fishing equipment to enable a more accurate stock take of fisheries and 

numbers in the waterway.  Another important taonga was the black shag that used to nest in 

the ngaio and koromiko shrubs growing along the embankments of the Lyell.  The riparian 

strips include a variety of native plants such as harakeke and other plants for rongoa Maori 

practices.  The KMEH will monitor the growth of these riparian strips to determine whether 

the birdlife, insects and other bio-environments have flourished. 

There is also the issue of the original reef line at the mouth which is now largely 

submerged.  The mataitai kaimoana growing on the sea beds have seriously depleted in both 

numbers and variety of shell fish species.  The KMEH team has worked closely with local 

divers to re-stock the area with paua, mussels and less known shellfish.  The actual location 

along the reef-line terraces is a closely guarded secret to enable the stock to replenish.  These 

shellfish stocks are being monitored and will eventually be re-located to other areas along the 

Kaikoura Peninsula.  The KMEH team will continue to review the current status of taonga 

tuku iho that can be restored to their optimal health.  The conditions will be monitored to 

ensure there are sufficient resources and other conditions in place for the taonga to survive 

and thrive.  Within the context of this case study on the Kaikoura region, the KMEH team has 

held numerous wananga and education programmes over the years.  The Lyell Creek working 

party and the KMEH team have worked collaboratively together for the last eight years to 
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improve the water quality of the Lyell.  The KMEH team alongside ECan and Bill Edwards 

took a lead role in collecting water samples for testing of ph, clarity and faecoli levels which 

continue to the present year of 2008.  Working with the farm hold land owners was very 

challenging at times but also rewarding in terms of their eventual cooperation gained to 

implement the recommendations made.  The Lyell Creek working party discussed various 

strategies and approaches which drew on the collective strengths of the group to develop an 

effective restorative action plan.  The length of time required to implement all three phases of 

the plan was certainly an important lesson for the Lyell Creek working party.  In the context 

of this research study, the Lyell Creek project represents the significant efforts and examples 

of matauranga Ngati Kuri in action.  The success of the project was reliant on a range of 

important factors such as the collaborations formed and the integration of western knowledge 

and practices alongside matauranga Ngati Kuri knowledge and practices. 

The KMEH team was largely responsible for implementing the cultural and spiritual 

components of the plan.  This involved consulting extensively with Konehere Kaumatua O 

Ngati Kuri to gain their consent, support and advise to execute the plan.  It was especially 

important to ensure traditional knowledge collected on the Lyell was authentic to Ngati Kuri.  

For example, Hariata Beaton was the main informant for Elvy (1996) writing on the history of 

Kaikoura and some of his interpretations was not supported by Kaumatua and was 

subsequently left out.  Another example was to gain approval for the Matauranga Ngati Kuri 

utilized in the various wananga and education programmes held over the years with a wide 

range of groups.  Ngati Kuri kaumatua attended some of these wananga and hui held and gave 

important feedback on the Kuri narratives which ensured authenticity and accuracy.   

The KMEH team and the Lyell Creek working party are now involved in a new 

project to clean up all the tributaries within the area.  Over the years ECan (2000a: 2002a: 

2004: 2006) has produced various newsletters to inform the Kaikoura community on the gains 

and progress made to clean up the Lyell Creek.  The Lyell Creek working party established a 

number of milestones and desired outcomes to measure and monitor the progress and 

improvements in the health of the Lyell and surrounding areas.  The community was 

consulted to ensure their approval of the restoration plan and milestones.  The response from 

the community was very supportive and the new plans to clean up other tributaries were also 
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well received.  A summary of the monitoring indicators are outlined in Table 6.2 for the health 

state of Mai Oho.   

Table 6.2 Identity of Monitoring Indicators for the Lyell 

Restorative 
Indicator 
 

Identity of Monitoring Indicators 
 

Action Plan Follow – up on Issues 
Arising 

Progress on 
Improvement Target 

Desired Outcome 

 
- Research on 
traditional 
knowledge 
(2000) 
 

 
- Develop wananga 
 
 

 
- Consent and support 
obtained from Ngati 
Kuri Kaumatua 
 

 
- Various wananga are 
held on customary 
fisheries management, 
traditional weaving 

 
-  Funds applied to 
Ngai Tahu Iwi and 
wananga on Ngati Kuri 
traditional arts and held 
in 2007 

 
- Develop 
education 
programmes on 
Ngati Kuri 

 
- Develop a KMEH 
kit including 
matauranga Ngati 
Kuri 

 
- The KMEH strategy 
and framework are 
completed 
 

 
- Components of the 
KMEH kit are 
developed and test 
trialled. 

 
- The KMEH kit is 
completed and used. 
 

 
- Three phase 
action plan to 
improve health 
of the bio-
environment 
(2001) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
Phase One 
- Water testing on 
the Lyell at various 
locations to start 
isolating the source 
of pollution 
 
- Riparian planting 
 
 
 
 
 
Phase Two  
Working party start 
water testing on the 
six sites 
 
 
 
Phase Three  
- Negotiating with 
land-owners to 
adopt the remedial 
actions 
 
- ongoing 
monitoring of water 
quality and to ensure 
the land owners are 
compliant 
 
- review status of 
traditional indicators 
 
- Working party  
plan a new project 

 
- Strategies are 
developed to improve 
the water quality of 
the Lyell. 
 
 
 
 
- Stock trample and 
eat the native plants 
 
 
 
 
- Discussion begins 
with land owners to 
develop strategies for 
reducing pollution 
 
 
 
- Some land holders 
slow to adopt changes 
 
- incident arise with 
land owner spraying 
and digging which is 
polluting the stream  
 
- KMEH team consult 
with Hapu on taonga 
that can be recovered 
such as the kokopu 
 
 
- Water testing start 
on the middle creek 

 
- The strategic goals 
and objectives are 
drafted and consulted 
with all key 
stakeholders to get 
buy-in 
 
 
- DOC donate a range 
of native plants for the 
riparian strip 
 
 
 
- Some land owners 
resistant to change 
 
 
 
 
 
- Some land owners 
start implementing 
changes 
 
- Potential health risks 
are identified and ECan 
raise the concerns with 
the land owners. 
 
- Ngai Tahu have 
electronic fishing 
equipment for use to 
collect data on fish 
stocks 
 
- Form Action plan  
 

 
- The working party 
analyses the data to 
reduce the water 
testing to six sites.  
This phase is 
completed in 2002 
 
 
- Riparian strip is 
established and whanau 
can access the native 
plants for rongoa and 
other uses 
 
- Analysis of data 
collected highlights 
source of pollution and 
this phase is 
completed in 2003 
 
 
- After some resistance 
all land owners are 
compliant in 2004 
 
- Both land owners 
adopt the 
recommendations 
 
 
- KMEH negotiate with 
Hapu to have training 
in electric fishing 
 
 
- Water testing 
continues to the 
present year of 2008 
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From the primary research undertaken on the Lyell case study, there have been some 

important and significant gains.  The KMEH conceptual framework was an effective 

assessment tool that gave acknowledgement to matauranga Ngati Kuri alongside western 

practices of water testing and riparian planting.  The collaborative approach taken to clean up 

the water quality of the Lyell spanned eight years.  The relationships formed with the 

landowners, Kaikoura community, environmental agencies and Ngati Kuri Hapu were 

strengthened and greatly enhanced by the diversity and range of collective skills to achieve 

the milestones set.  The outcome has led to other projects and there is a strong motivation and 

commitment by the Lyell Creek working party to clean up the other waterways in the 

Kaikoura region.  The matauranga Ngati Kuri collected on the Lyell has already been utilized 

to increase understanding and awareness of cultural and spiritual values.  Ngati Kuri rangatahi 

and whanau have also had opportunity to participate in collecting water samples on the Lyell 

and to harvesting the harakeke for weaving wananga held.  Research on matauranga Ngati 

Kuri in the other tributaries will be ongoing to update taonga and to review future 

opportunities for taonga that can be recovered to their former authentic health state. 

The KMEH conceptual framework has created opportunities to identify taonga 

important to Ngati Kuri within the case study on the Kaikoura region.  This includes mataitai 

kaimoana, shellfish species that used to grow in abundance along the Kaikoura peninsula and 

is the focus of the next area of importance: to improve potency and health of the marine 

environment.  In traditional pre-European times, the tikanga principle of rahui was one of the 

more common customary management practices used to conserve and allow the mataitai 

kaimoana stocks to recover.  The Fisheries Act of 1996, s186B provides a similar mechanism 

for establishing a temporary closure to a particular area to improve the health of the 

environment.   

Restoring the Health of Mataitai Kaimoana 

The Ministry of Fisheries introduced ‘temporary closures/method restrictions,’ to 

legislation under section 186A or section 186B, of the Fisheries Act 1996.  Only the Minister 

of Fisheries has the authority to declare a temporary closure of an area to fishing and 

harvesting of mataitai kaimoana and other taonga.  These temporary closures are designed 

especially to replenish the resource and to recognize the use and management practices of 

tangata whenua.  For Ngati Kuri there is a reciprocal responsibility to uphold the tikanga 
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principle of manakitanga.  The Hapu must have the capacity to access the delicacies and 

bounty of Tangaroa within their own rohe (traditional lands, coastline).  The purpose of a 

temporary closure functions similarly to the concept of a rahui, but is managed and enforced 

by the Ministry of Fisheries.  Under the Act, the Minister has the power to continue 

reinstating the temporary closure after the initial two years, for up to a maximum of six years. 

Traditionally, the tikanga principle of rahui was usually enforced by the tohunga who 

had the authority to declare an area tapu.  The use of rahui in its various forms to enforce a 

temporary ban might have been to conserve the resource and allow stocks to recover 

sufficiently before the tapu on the area or resource could be lifted.  The social political 

systems operating in traditional Maori society through tikanga practices of tapu, noa and rahui 

were strictly observed, and these practices ensured the spiritual safety and protection of 

whanau (Durie, 2003; Mead, 2003).  The enforcement of a rahui in more contemporary times 

is mainly reliant on the voluntary support of the whanau and wider community to respect the 

temporary ban on an area or resource.  There is difficulty in convincing people to observe a 

rahui when the value is not understood or fully appreciated, especially when there is such a 

high demand for mataitai kaimoana. 

Under the Fisheries Act there is some measure of ‘teeth’ through legislation to 

penalize people caught fishing in the area (Maxwell & Penetito, 2007).  The working 

committee established to investigate into the health status of mataitai kaimoana stocks was 

also exploring the feasibility of establishing a rahui under s186B of the Act.  The proposed 

area for the rahui was located on the Kaikoura Peninsula.   

 

Rahui/ Temporary Closure 

The historical and contemporary causes and effects on the health of mataitai kaimoana 

have led to a depletion of stock numbers.  Over time, Ngati Kuri alongside other groups (such 

as local commercial and non commercial divers) had observed a decline in stock takes of all 

species such as the cockles, paua, mussels, koura, kina and other shell fish.  A working 

committee was formed and included the Kaikoura Coastal Marine and Protection Society 

KCMPS), the local diving school, Te Runanaga O Kaikoura, the local community and the 

KMEH team (see Figure 6.5).  
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The working committee set out to provide evidence of depleted stocks by using 

western-scientific methods involving transects lines to stock take (KCMPS, 2004; Te Tai O 

Marokura, 2004).  Eleven sites were marked out within the area for 50 meter transect lines 

weighted and laid along the seabed.  Two divers swam the length of lines to record all species.  

The working group strategically selected the area between the two wharves as a potential 

location for the proposed rahui mainly because the area could be monitored more effectively 

by the local community.  The potential benefits of neighbouring households in close 

proximity to the area would ensure vigilant surveillance and provide a strong deterrent for 

would-be offenders.  

Figure 6.5 Location of the Rahui (Red Boundary) on the Kaikoura Peninsula  
 

 
 

In August 2002, a rahui was formally declared between the two wharves and 

reinforced through the temporary closure issued under section 186B of the Fisheries Act.  

Another stock take dive was taken in July 2003 and revealed some improvement in the health 

of mataitai kaimoana and the temporary closure was upheld for a further two years (see Table 

6.3).  The legislative enforcement of a temporary closure in the area provided the necessary 

“teeth” to be an effective deterrent that was further supported by a dedicated local community 

monitoring the rahui area.  Only three fines were issued by the local voluntary Fisheries 

officers to offenders (all locals) caught breaching the conditions of the rahui.57  

                                                                    
57 See Kaikoura Star, 2003: 2004: 2005. 
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Table 6.3 Stock Take of Transect Lines 2001 and 2003 
 

Transects 

 

Paua Koura Fish* Kina 

2001 2003 2001 2003 2001 2003 2001 2003 

1 4 - 3 - - - - 3 

2 - 6 1 - 1 - - 1 

3 4 28 - 1 - - 2 2 

4 - - 1 - - 10 - 4 

5 24 4 2 - 1 5 - - 

6 - 4 1 - 2 - - - 

7 2 8 - 1 - - - - 

8 11 - - - 2 1 11 2 

9 3 - - 1 - 1 26 1 

10 1 42 1 - 1 2 1 2 

11 12 1 2 3 1 2 2 - 

* Fish species included: moki, butter, crab, and starfish 

 
Table 6.3 indicated the stock levels for paua were showing some improvements but the other 

shell fish species were not in a healthy state.  The data provided the evidence to argue 

successfully for the rahui to continue for another two years. 

In the last six years there have been numerous attempts to re-seed the area of paua 

spat.  For example, in the early 2000s, there had been some efforts made to re-seed the 

Kaikoura Peninsula of the rahui with paua spat (Kaikoura Star, 2002).  According to 

matauranga Ngati Kuri paua seeds at approximately nine months old are commonly around 

20 – 35mm in length and take about five years to grow to maturity.  The location of the rahui 

was a re-nown kohanga area for paua and other mataitai kaimoana.58  The process involves 

reseeding a handful of juvenile paua numbering around 20 – 30 seeds dropped in among 

rocks and crevices normally about 15 meters down from the low tide mark.  Next to starfish, 

poachers are considered the Paua’s worst predators.  Unfortunately this problem has escalated 

in recent years where the Fisheries Officers assisted by local voluntary fisheries officers have 

                                                                    
58 Personal communication with Tai Stirling, 22 November 2007. 



 

 188 

successfully apprehended offenders (at least two people a year are fined).  This has led to 

fines and confiscation of equipment and other penalties.59   

The restorative action to establish the rahui required extensive community education.  

Regular articles in the local newspaper kept the community informed and raised their 

awareness and understanding of a rahui. 60   Efforts to highlight the potential gains from 

conserving mataitai kaimoana stocks through the observance of a rahui also strengthened the 

argument for more long term sustainable strategies.  The KMEH team worked alongside Te 

Runanga O Kaikoura and the Kaikoura Coastal Marine Protection Society to promote other 

customary fisheries management tools such as the mataitai kohanga re-seeding techniques 

used.  This gave importance for customary harvesting of mataitai kaimoana and the area came 

under the management of the Hapu through their Tangata Tiaki (guardians of the bounty of 

Tangaroa and other taonga) designated under the Fisheries Act with the authority to manage 

the bylaws for customary take.  The KMEH team developed and implemented numerous 

wananga on matauranga Ngati Kuri customary management practices that sometimes 

included a practical component where students assisted in stock takes or reseeding activities.  

Table 6.4 outlines the various restorative actions implemented to improve the health of 

mataitai kaimoana on the Kaikoura peninsula. 

 
Table 6.4 Identity of Restorative Indicators for Mataitai Kaimoana 

 

                                                                    
59 See Kaikoura Star, 2002, 2003, 2004, 2005, 2006, 2007. 
60 See Kaikoura Star, 2001: 2003: 2004: 2005: 2007, 2008. 

Environmental 
Health Indicator for 
the Foreshore 

Identity of Restorative Indicators 

Atua 
(Spiritual Values) 

Whenua 
 (Bio –Environment) 
 

Tangata  
(Holistic Wellbeing) 

 
- Depleting stocks 
of mataitai 
kaimoana on the 
Kaikoura peninsula 
 
- Decimation of 
Kohanga areas  
 
 

 
- Improving mauri 
of mataitai 
kaimoana   
 
 
 
 
 
 
 

 
- Establish a rahui to allow 
species stocks to improve 
and recover 
 
- Reseed the area of mataitai 
kaimoana to re-establish a 
kohanga in the area of the 
rahui 
 

 
- Community Education on rahui, 
regulations for temporary closure  
 
- Wananga on matauranga Ngati 
Kuri including topics on rahui, 
mataitai, kohanga, mahinga 
mataitai practices 
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The ‘buy-in’ from the community was an important strategy to ensure effective surveillance 

of the rahui area.  The periodic survey of mataitai kaimoana stock has been ongoing to the 

present year of 2007.  The resources and costs involved in undertaking these stock take dives 

have been mainly covered by community donations and volunteers providing the diving 

equipment, vehicles, boats and other resources (see Appendix 5.1 for images of the rahui).   

The temporary closure under the Fisheries Act was reinstated for the final two years 

and is due to expire in 2008 (see Figure 6.6).   

 

Figure 6.6 Notice of the Rahui- Temporary Closure 

 
(Image Kindly Provided by Ministry Of Fisheries) 

 

The KMEH team has been working alongside Te Runanga O Kaikoura and other key 

stakeholders who established ‘Te Korowai o Te Tai o Marokura (Kaikoura Coastal Marine 

Guardians) to progress the establishment of a Coastal plan on the Kaikoura Coastline (Te 

Korowai o Te Tai o Marokura, 2007).  A range of strategies are being explored including: 
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rahui and other traditional tools such as establishing kohanga, re-seeding areas to nurture 

juvenile mataitai kaimoana.  The temporary closure of the area within the two wharves has 

certainly raised the Community’s awareness of the importance of conserving mataitai 

kaimoana.  Another important achievement has been to promote the use of customary 

management tools such as a rahui and mataitai kohanga.  Table 6.5 outlines the monitoring 

activities used to measure improvements in the health of mataitai kaimoana within the rahui 

area of the temporary closure. 

 

Table 6.5 Identity of Monitoring Indicators for Mataitai Kaimoana 

 

The primary research on this case study of mataitai kaimoana reveals the significant 

contribution of the KMEH conceptual framework (especially the traditional indicators 

identified in the Te Pito health state) utilized alongside western practices to improve the 

health of the marine environment.  The matauranga Ngati Kuri customary tools and 

management systems (of reseeding techniques for example) were implemented and were very 

effective in improving stock numbers alongside the rahui enforced by the Fisheries Act.  

Enormous effort was undertaken to educate the community on the positive benefits of a rahui 

and to gain their support in monitoring the area.  The KMEH team also held several wananga 

Restorative 
Indicator for 
Rahui 

Identity of Monitoring Indicators 

Action Plan Follow – up on Issues 
Arising 

Progress on 
Improvement 
Target 

Desired Outcome 

 
- Establish the 
rahui under 
the Fisheries 
Act 
 
- Re seed the 
area on 
species of 
mataitai 
kaimoana 
 
 
 
- Produce 
education kit 
on 
matauranga 

 
- Establish the transit 
lines for regular 
monitoring of 
mataitai stocks 
 
- Re-seed mataitai 
stocks and monitor 
progress in size for 
transplanting to other 
areas 
 
 
 
- Produce articles in 
local newspaper, and 
develop pamphlets 
and other relevant 
education material 

 
- Apply to Funders 
for covering the costs 
of stock takes 
 
 
- Form a 
collaboration with a 
research project thru 
University of 
Canterbury to re-seed 
the kohanga area 
within the rahui  
 
- Survey local 
community on their 
understanding and 
awareness of the 
rahui 

 
- Temporary 
closure 
reinstated in 
2004 and 
2006.  Stock 
take of area 
occurred in 
2001, 2003, 
2004  with 
another stock 
take planned in 
2007 
 

 
- Healthy recovery of 
mataitai varieties and stock 
numbers 
 
 
- Kohanga re-established 
in area 
 
 
 
 
 
 
- A coastal management 
plan produced to establish 
a Mataitai under the 
Fisheries Act 
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over the years on matauranga Ngati Kuri.  Future plans to establish a coastal plan for the 

Kaikoura coastline are currently being progressed by the Hapu and other key stakeholders. 

During the last four years (2004 – 2008), the Kaitiaki research team decided to 

establish another project on the rimurehia sea grass that was entirely focused on the utilization 

of matauranga Ngati Kuri science techniques.  Funding was sought and successfully approved 

to establish a seeding project for transplanting and translocating the rimurehia sea grass on the 

Kaikoura coastline.  The KMEH conceptual framework was applied to the rumurehia pilot 

projects outlined below to explore the merits for improving the health of the rimurehia. 

 

Utilising Matauranga Kuri for Improving the Health of the Rimurehia 

Ngati Kuri has accumulated an intimate knowledge of the marine environment 

gathered over many generations of observation, trial and sustainable management.  According 

to matauranga Ngati Kuri the rimurehia sea grass used to grow prolifically along the “littoral 

zone” or exposed reef line of the Kaikoura coastline.  The sea grass was viewed as an oxidizer 

or filter of contaminants such as algae in the marine environment.  Whanau would generally 

harvest the mataitai kaimoana growing within the area of rimurehia communities.  Over the 

last ten years (1998 – 2008), Ngati Kuri has observed a decline of rimurehia communities 

along the Kaikoura peninsula.  They believe the decline is associated with pollutants in the 

sea bed, increased tourism in Kaikoura, climate changes causing extreme tidal fluctuations 

and rising sea levels.61   

In reviewing the literature on the sea grass flora, the botanical name is referred to as 

Zostera with two main native species of Zoster capricorni and Zostera novazelandica 

considered endemic to coastal areas.  The importance of sea grasses in coastal ecosystems is 

not well understood according to a report by Turner and Schwarz (2006) entitled, 

Management and Conservation of Seagrass in New Zealand.  Turner and Schwarz believe the 

ecosystem value of sea grasses have ecological and economic benefits with multiple functions 

and high productivity.  For example, the plant supports a large variety of micro and macro-

algae, numerous detritus-based and herbivore-based foods.  Sea grasses are recognized as an 

important indicator that reflects the overall health of coastal ecosystems which have been 

described as the marine equivalent of a tropical rainforest (Virstein, 1995). 
                                                                    
61 Personal communication with Miriama Kahu, 23 September 2005. 
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An important function of the sea grass is the trapping and stabilization of sediments 

which help to improve water clarity and remove contaminants.  Numerous studies on the sea 

grass describe how the plant protects and improves water quality, provides shoreline 

stabilization and is an important habitat for an array of fish, birds and other wildlife.  Further, 

sea grasses can also function as a natural sewage filtration system with highly specialized root 

systems that trap sediments and improve water clarity and stabilization.  This causes higher 

amounts of mud to settle inside the sea grass cover.  This has resulted in significantly higher 

amounts of mud underneath the sea grass canopy which enables the plant to withstand wave 

action, tidal currents and shifting sediments (Bell et al, 1988; Asmus & Asmus, 2000; Turner 

& Schwarz, 2006).  Sea grasses mainly grow on the intertidal platforms located on the 

Kaikoura peninsula.  There have been studies undertaken on the reproductive ecology by 

Ramage and Schiel (1995; 1998; 1999).  Another research study led by Chiswell and Schiel 

(2001) involved a study on the influence of along-shore advection and upwelling on coastal 

temperature at Kaikoura peninsula.   

The consequences of the decline in sea grasses are not so well known or understood.  

Marine scientists have associated the decline of sea grass communities along the coastline to a 

number of biotic and abiotic stresses such as storms (high and heavy wave impact); excessive 

grazing by herbivores, and diseases impacting on the ability of the plant to produce new 

growth (Zieman et al, 1984).  In the report produced by Turner & Schwarz (2006) the decline 

in sea grasses is influenced by a number of interacting factors with the most pervasive cause 

associated with a reduction in light availability or the amount of “photosynthetically available 

to radiation” (2006:33).  Turner & Schwarz (2006:33) identify three major influences causing 

the lack of light: 

Chronic increases in dissolved nutrients, leading to the proliferation of phytoplankton, 
macro-algae or algal epiphytes on sea grass leaves and stems; chronic increases in 
suspended sediments, leading to increased turbidity and potentially increased 
sedimentation; pulsed increase in suspended sediments and/ or phytoplankton, which 
cause dramatic reduction in light penetration for a limited time. 

 

Another direct adverse impact on sea grass beds is the damage caused by the increase of 

human activities.  This may include dredging, pollutants and toxic runoff into the sea beds.  

Inter-tidal sea grasses are vulnerable to damage by activities such as trampling by humans and 

stock, horse riding, and off-road driving (Ramage & Schiel, 1999). 
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According to Turner and Schwarz (2003) the long term effects of climate change on 

sea grasses are likely to be significant from the impacts of rising sea levels covering the sea 

grasses for longer periods; exposure at low tide, light availability, increased coastline 

regression and sediment erosion associated with sea-level; temperature increases affecting 

growth and productivity and other potential threats to the sea grass community.   

Both matauranga Ngati Kuri and the literature reviewed acknowledge the important 

function and contribution of the sea grass communities in filtering out pollutants, stabilizing 

and improving water quality.  In 2004 Te Tai O Marokura obtained a scoping grant from the 

Foundation for Research, Science and Technology to develop a preliminary feasibility study 

on transplanting and translocating the rimurehia.  The KMEH conceptual framework was 

used to scope out a restorative plan developed to improve the health of the rimurehia sea 

grass.  The process and methods used in the plan is reviewed below to illustrate the effective 

utilization of matauranga Ngati Kuri customary management practices and techniques to 

translocate the sea grass. 

 

Restorative Plan to Translocate the Rimurehia 

In October 2005, the KMEH team established a re-seeding and translocation program 

along the Kaikoura coastline.  The main purpose of the trial was to utilize traditional methods 

of re-seeding that would assist in the re-growth of healthy rimurehia sea grass communities 

along the Kaikoura coastline.  Between October 2004 and June 2005 the KMEH team walked 

(and when a boat was available, were dropped into the bays) the Kaikoura coastline starting 

from Queen Victoria Rock north of Kaikoura and along the coastline to Kaikoura peninsula; 

then along the coastline to Oaro, and Parinui-o-rere which is south of the Oaro settlement.  

This required considerable effort to map out the location of sea grasses along a coastline that 

is extensive and having to navigate atrocious weather conditions in some instances.  There 

were also unfriendly seals to contend with (especially when they chase and spit at you!).  The 

whole exercise needed to be completed in the warmer months to minimize the potential risks 

(such as high waves causing rocks to be slippery or unstable).  The main objective was to 

mark out the location of sea grass communities growing along the Kaikoura Peninsula (see 

Figure 6.7).  This information was then plotted on a map (and when the equipment was 

available, to mark the GPS location).   
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Figure 6.7 Location of Rimurehia along the Kaikoura Peninsula 

 
(Red marks the location of the Rimurehia on the Kaikoura Peninsula) 

 

The sea grass rhizome samples, including sediments were collected from the Wairepo 

flats area on the north side of the Peninsula because of the abundance of sea grasses available.  

Another reason is that the sea grasses could be easily accessed by vehicle to reduce any 

potential risk to the samples.  Three samples of sediments were collected.  The area was 

measured out (20cm by 20cm and to a depth of approximately 20cm), dug out and placed into 

buckets for translocation to the selected sites.  These sediment samples included sea grass 

rhizomes (sea grasses with their root systems) and blades attached.  (We did not count out the 

numbers of rhizomes and blades within each sediment block at the time).  The poha is made 

from Rimurapa or bull kelp (Durvillaea Antarctica).  The rimurapa species is commonly used 

by Maori to make a poha because of its ideal honey comb cellular features.  Traditionally, 
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Ngati Kuri used the poha for translocating various species of kaimoana to the many Bays 

along the Kaikoura coastline for nurturing kohanga (of fish stocks, mussels and paua), to 

replenish stocks and other uses.  A unique aspect of these first trials was the use of living 

rimurapa species that were still attached to the rocks. 

The methods used to prepare the rimurapa species involved cutting a slit 

(approximately 80mm in length) into the top of the rimurapa near the thick stalk and then 

gently separating the kelp to expose the honeycomb structure inside and thus creating a living 

poha.  The sediments and rimurehia rhizomes were placed inside the poha.  The ribbon 

seaweed variety was used to stitch the top of the bag.  For this first trial we opted to cut nine 

small holes (approximately 5mm in length) near the bottom.  The reason for the holes was to 

create a space for the rhizomes to work themselves out of the poha and to settle into the 

sediments immediately next to the kelp.  This process was repeated for the second and third 

samples. 

The area chosen to translocate these samples was Oaro for the first trial.  According to 

matauranga Ngati Kuri, this area had an abundance of sea grass communities along the reef-

line up until the last ten years where there has been a marked decline62.  The three poha were 

located at the inter-tidal margin of the littoral zone to protect the poha from the potential risk 

of people accidentally trampling the area (over the years there has been an increase of visitors 

walking the track at Oaro).  As well, the poha could only be accessed during low tide (see 

Appendix 6.2 for images on the rimurehia trials).  The KMEH team identified various 

measures for monitoring progress and involved three monthly checks which was initially set 

for six months but was extended to a year.  The first trial commenced in early September 

2005 and Table 6.6 provides the results of the monitoring held over the year. 

  

                                                                    
62 Personal communication with Tai Stirling, 20 September 2005. 
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Table 6.6 Results From Monitoring the Poha Trial (2005 – 2006) 
 
Indicators 10.12. 05 

 
28.02.06 18.05.06 30.08.06 

- Weather and 
tidal 
conditions 

- Overcast and 
cloudy, mod 
temps, windy, 
NE tide 

- Sunny, calm 
and warm 
conditions; no 
tidal flow 

- For this month there 
were some extreme 
weather conditions 
making it difficult to 
visit the sites.  On 
this day the weather 
was southerly, cold 
 

- A month of rough 
weather and 
difficulties in checking 
the poha. Today the 
weather is calm and 
cool 

- Marine 
environment 

- Evidence of 
sand sediments 
surrounding 
each of the 3 
poha 
 

- Marine 
conditions are 
stable around 
each poha 

- Inter-tidal currents 
evident caused by 
wind but not 
affecting conditions 
around each poha 

- Stable conditions 

- State of the 
poha and 
rhizomes 

- Rhizomes are 
still alive and 
healthy despite 
the loss of 
sediments in 
the poha  

- Rhizome roots 
in two of the 
poha showed 
growth 
(estimated to be 
about 1mm) and 
in a healthy 
condition.  No 
change in the 
other poha 
 

- Growth in the 
rhizomes (estimated 
at 1mm) for two of 
the poha, minimal 
growth in the other 
poha but this poha is 
starting to show signs 
of degradation 

- No rhizomes in two 
of the poha.  One poha 
was no longer attached 
to the rock, the other 
two poha are showing 
signs of degradation 
 

- General 
comments 

- Overall, the 
three poha are 
in a healthy 
state and stable  

- Overall some 
progress noted 
and all three poha 
are in a healthy 
state and stable 

- Some growth in the 
rhizomes and some 
deterioration in the 
health state of the 
poha 

- No evidence of 
rhizomes in the area 
and results are 
inconclusive to 
determine whether the 
rimurehia have re-
established in the area 
 

 

After the twelve month monitoring period finished the data was analysed to reveal the 

following findings: 

• Improving the health and recovery of the rimurehia sea grass is dependent on the 

water and sediment quality suitable for sea grass to thrive and survive.  The location 

site for each poha appears to indicate the water quality was sufficient for the rhizomes 

to survive and thrive. 
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• The incubation protection provided by the poha may be a contributing factor in the 

growth of the rhizomes.  Interestingly the rhizomes survived without the roots being 

covered in the sediments. 

• The loss of numbers in the rhizomes may have been due to the size of the holes made 

at the base of the poha which resulted in the rhizomes escaping. 

• The inter-tidal currents are likely to have affected potential settlement of the rhizomes 

covered in the sediments. 

• The reasons for the poha becoming detached from the rock is likely to be attributed to 

extreme weather conditions (ie, high wave impact), and the health of the living poha 

compromised by the artificial cuts reducing the lifespan of the kelp. 

• The data is inconclusive to indicate the success of rhizomes being released and 

settling into the area. 

• Settlement of rhizomes into surrounding sediments is not likely to happen naturally. 

 

Experimenting with a live poha had some positive results which appeared to provide an ideal 

environment for the rhizomes to grow.  The KMEH decided to establish another trial utilizing 

the poha technique and is reviewed to examine whether the changes in the second trial 

improved the conditions for translocating the sea grass. 

 

Second Trial on Transplanting and Re-Seeding the Rimurehia 

The method of gathering samples (from the Wairepo area) of rhizomes involved 

extracting the juvenile rhizomes from the adult sea grasses by gently shaking off the 

sediments and placing the rhizomes in a bucket filled with sea water ready for translocation of 

the sea grasses.  For this trial the KMEH team decided not to use live rimurapa.  Instead, the 

rimurapa used for the poha were not attached to rocks.  The rimurapa was cut (about 1metre 

in length and 50cm in width) from an existing live kelp plant.   

For this trial the rimurapa was used as a protective mechanism against tidal 

movements and rough climate conditions.  Small holes were made into the rimurapa blade 

and thirty rhizomes were pushed through the rimurapa resulting in the blades on one side and 

the roots on the other side of the rimurapa.  The rhizome roots were buried into the sediments.  

Loose lime rocks were used to secure the rimurapa ends.  The rimurapa anchors the juvenile 
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rhizomes stocks to ensure the roots will settle successfully into the sediments.  There were 

three rimurapa prepared with thirty rhizomes inserted into each blade.  

The three samples were located at Parinui-o-rere (just past Oaro settlement) and 

placed on the inter-tidal littoral zone area.  The second trial was started in March 2007 and the 

three monthly monitoring checks over the last year indicate the rimurapa blades are securely 

anchored into the sediments and remain stable.  There has not been any loss of rhizomes to 

date.  Within the context of this study the second trial was completed in March, 2008.  The 

KMEH team applied the conceptual framework to identify the restorative indicators outlined 

in Table 6.7. 

 

Table 6.7 Identity of Restorative Indicators for the Rimurehia 
 

 

Results from the second trial indicate the traditional poha method provides an ideal incubator 

for nurturing sea grass rhizomes.  The KMEH team sought to make changes in the use of the 

poha to translocate and assist juvenile sea grass rhizomes to settle successfully in the 

sediments at the littoral zone of the Kaikoura coastline.  Images were taken of the poha every 

three months for the last year and clearly indicate the poha has remained stable and that there 

have been minimal losses to rhizomes within the poha and that the rhizomes have grown.  The 

positive findings of the second trail has clearly shown enough merit for the KMEH team to 

pursue further funding to explore the use of poha for translocating the rimurehia sea grass.  

Environmental 
Health Indicator 
for the Foreshore 

Identity of Restorative Indicators 

Atua 
(Spiritual Values) 

Whenua 
 (Bio –Environment) 

Tangata  
(Holistic Wellbeing) 

 
- Decline of 
Rimurehia 
communities 
growing on the 
Kaikoura 
peninsula and 
Kaikoura coastline  
 
- Reclaim 
matauranga 
traditional 
management 
practices 
 

 
- Improving mauri 
of Rimurehia 
 
 
 
 
 
 
 

 
- Establish a trial to 
transplant and nurture the 
rimurehia rhizomes  
 
- Reseed the area of 
rimurehia to re-establish 
new communities 
 

 
- Utilising matauranga Ngati Kuri 
known on the rimurehia and 
traditional management practices 
to transplant the sea grass  
 
 
 
 
- Hui on matauranga Ngati Kuri 
on rimurehia, poha and other 
matauranga on improving the 
health of the marine ecology 
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The trial will also be applied to other areas along the Kaikoura coastline such as the South 

Bay of the Kaikoura Peninsula on both the west and east sides.  Table 6.8 outlines the various 

monitoring indicators used to measure progress of both trials to improve the health of the 

rimurehia sea grass. 

 

Table 6.8  Identity of Monitoring Indicators for the Rimurehia 
 

 

The trials undertaken to support the growth of rimurehia sea grass communities along the 

Kaikoura coastline has produced some interesting results.  These trials have affirmed, 

validated and stressed the relevance of matauranga Ngati Kuri customary management 

practices.  It has also highlighted the versatility of traditional tools such as the poha that was 

used initially as a ‘live’ incubator for the rhizomes in the first trial.  In the second trial the 

poha was inserted with the rhizomes to settle within an area to provide a stable environment 

for the rhizomes to grow and eventually be translocated.  Through observation, trial and error, 

Restorative 
Indicator for 
the foreshore of 
Kaikoura 
Peninsula 

Identity of Monitoring Indicators 

Action Plan Follow – up on 
Issues Arising 

Progress on 
Improvement 
Target 

Desired Outcome 

 
- Establish the 
trial for 
transplanting 
the rimurehia 
sea grass 
 
 
 
 
 
 
 
- Re seed the 
area where the 
rimurehia 
communities 
are established 
of juvenile 
mataitai 
kaimoana 
 

 
- Trial set up and 
monitored over one 
year 
 
 
 
 
 
 
 
 
 
- Re-seed mataitai 
stocks and monitor 
progress in size for 
transplanting to the 
areas where 
rimurehia has been 
translocated. 
 
 

 
- Findings of data 
collected are 
inconclusive and 
another trial is 
established changing 
the methods for 
transplanting the 
rhizomes 
 
 
 
 
- Kohanga of 
mataitai kaimoana 
has been established 
(2007) 
 

 
- Second trial 
established 
for one year 
and three 
monthly 
checks are 
recorded to 
monitor 
progress 
 
 
 
- Kohanga are 
being closely 
monitored 
(every six 
months) 

 
- Healthy communities 
of rimurehia 
established on the 
Kaikoura peninsula to 
assist in the recovery of 
healthy mataitai 
varieties and stock 
numbers 
 
- Kohanga are 
established within the 
areas where healthy 
rimurehia communities 
are thriving  
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the KMEH team was able to utilize matauranga authentic to the Hapu and adapt this 

understanding to construct new knowledge appropriate for the situation.   

The KMEH conceptual framework applied to the rimurehia case study has made a 

significant contribution in highlighting the importance of matauranga Ngati Kuri traditional 

knowledge which continues to grow and adapt to new knowledge created and constructed.  

Traditional knowledge gathered on the rimurehia sea grass revealed the potential benefits for 

the marine environment and ultimately for whanau gathering mataitai kaimoana surrounding 

the rimurehia sea grass.  Accessing matauranga Ngati Kuri authentic to the Hapu has provided 

innovative and creative solutions to improving the potency: mauri and health of the marine 

environment which in turn, will improve the health and wellbeing of whanau accessing 

healthy mataitai kaimoana. 

Within the case study areas for the bio-physical environment there have been various 

education and wananga held with Ngati Kuri whanau in particular.  The purpose of these 

wananga has been to affirm and to strengthen cultural and spiritual values through 

matauranga Ngati Kuri that links people with their traditional lands, sea and environment. 

 

Ngati Kuri has reciprocal responsibilities through the exercise of manamotuhake, 

authority to improve potency: healthy environment, healthy people.  Chapter Seven focuses 

on the wider socio-political status of Ngati Kuri Hapu and the various restorative and 

monitoring actions undertaken to improve the potency and health of whanau within the wider 

aspirations of Hapu and Iwi development. 
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CHAPTER SEVEN 
Kia Marino ai te wai 
O te whakaaro kotahi 

 
[That the waters of these thoughts  

Be calmed and settled 
As one thought] 

 
[Reflections form the Tuakana to the Teina] – I want to talk about structures and the 
implications for Iwi today in terms of the corporate model, which is legalistic and is 
connected to a bunch of legislation, Maori process and how it fits.  I have often heard the 
comment that well we have the corporate model and then we have our tikanga which sits 
outside.  From my observations I believe the same question repeats itself when you look at the 
whole mission - are you Maori first and Christian second?  I think you are Maori first because 
that is who you are born to be and that the full redemption theories and theology of Christian 
beliefs are about good and evil dualism.  Whereas indigenous belief is creation centered and 
is about the celebration of life, the purpose of life, the power of life - so it’s more than an 
empowering model.  Your beliefs and values are what drive your motivation and you are born 
into a culture.  The orchestrator of all culture is part of that belief system so I don’t think one 
supersedes the other or becomes first or second.  
 
Making parallel with the whole Christian belief is symbolic of what happens with the 
destruction to the psyche of Maori in terms of the belief system.  With the corporate model it is 
the same question but just a different scenario.  What comes first tikanga or corporate?  It is 
very much about the penetration of the culture by the political and economic influences that 
determine your place in the sun today.  I think that one of the ways that we lose or decimate 
the culture is not creating constructs that deal with that particular situation.  I believe that 
who you are comes first.  That’s who you are born to be. 
 
It presents a huge challenge for Ngati Kuri Hapu.  I believe that it’s a challenge to Society 
too.  If you look at the break down of the culture our ability to manage, control and influence 
our destiny is rapidly draining out the door.  You have got escalating violence to children -
those sorts of things - the statistics, the effects and the impacts when a value system is 
undermined and diminished are horrendous and often what you have seen is part of that.  The 
alienation from the culture means the alienation from that totality of support.  It’s the 
environment which is conducive to our healing and to our reconnection that is pivotal to good 
health and part of the healing process.  We need to have and create opportunities of learning 
once again for our people to be able to strengthen and to reclaim those things that sustained 
them from the past because the well is running dry and that sustenance isn’t there.  That unity 
of purpose isn’t there and that commonality of thought isn’t there.  It has been hugely eroded.  
It is very important to the well being of this environmental health kaupapa that part of the 
process must be inclusive of that.  We need to take care of our own destiny and we need to take 
care to strengthen those connections even more, and to reclaim those values. 
 
One of the things about the corporate model is that it is undermined by the way the Iwi 
politically structures itself.  The Hapu is diminished because the potency doesn’t exist any 
longer.  In the process of evolving Iwi progress, a construct was created to receive the 
compensatory money for the Treaty settlement by creating eighteen Papatipu runanga.  This 
was set up to allow the Crown a contact to deal with issues of justice which was never 
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traditional.  It was a way of pulling together a tribal council that would take some 
responsibility for legal issues. 
 
This thesis proposes a construct matrix based on strengthening relationships with the elements 
for healing the Hapu which stay within the underpinning principles of whom we are.  Within 
the health care system Maori health plans have been developed where it is much prescribed 
and which doesn’t allow for this tradition knowledge – it doesn’t totally address the need.  We 
must pull out the Maori health plans produced by CDHB and PHOs and get inclusive with the 
other PHOs to test our construct out.  Our HKPHO would be easy to monitor and we could 
test out our matrix.  We could also test out our construct in developing a human potentiality 
plan for the Hapu as well. 
 
If you look at human potentiality you will not see that totality of a person unless you give it 
some relevance in terms of who they are.  It is about releasing, redefining or defining who we 
are and the authentic state.  The critical issue is that you don’t concede the foundation and 
wellspring that you come from.  Healing involves intimacy and to reach that level of 
relationship requires an act of intimacy.  Active intimacy within the relationship frees the 
creative and spontaneous aspect of the human person and allows for the spiritual dimension – 
those things that sustain one in life.  The questions you need to constantly ask is - who do you 
say you are?  How are you that?  What does that connection mean to you?  What sustains 
you? Who is benefiting?  These are very basic questions. 
 
Everything is determined legally or politically.  The Hapu weight of individualism and that 
shredding of the collective wisdom come about because of the political or legal criteria placed 
on Runanga today to perform in a particular way.  It gets back to money and finances – 
money to die for and we are dying as a consequence of that.  The hour is late and it is critical.  
No one benefits if we keep going down the slippery slide in a manner we are.  Only we can 
create a construct and only we can redeem ourselves.  
 
The values driven construct of the Pou within our runanga is one way of reclaiming, restoring 
and redeeming ourselves.  It is making it happen and it is such a huge issue to address 
because it is about esteem.  Some people just don’t feel that it will have credibility unless it is 
led by a Pakeha.  The involvement is very much focused on compliance and not on 
reclamation and is not been driven or led by the Iwi unfortunately.  We could get it at a Hapu 
level.  It is about finding your place of comfort and peace and creating a cultural space that 
isn’t driven by Government criteria, isn’t prescribed and isn’t independent. It means 
contribution and that means personal sacrifice unfortunately.   
 
It is well worth testing our construct of the elements and if we can prove it has relevance then 
it might be adopted and might be a tool for change.  It is about the mobilization of people 
towards their own development and towards social change that has significance for them – it 
is not about rebellion, it is not about justice – it is about reclamation.  Very often reclamation 
is high jacked by social justice and gets into issues based stuff and not on change.  How do 
alternative lifestyle people go about creating a space to enjoy that lifestyle?  Like them, if we 
can get an agreement to do it with a handful of people then at least the experience of it would 
be available to others and they would be able to go for it or not.  But I think the smell of 
money and the smell of power destroys the purity of the culture because we are prepared to 
concede it for the values of the power culture. 
 
I actually think the environmental health conceptual frame work is our attempt to address the 
issue of fragmentation and compartmentalization - breaking things down into compartments.  
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The model has a wide application and it can be applied to every aspect of our health and 
social service [Te Tai O Marokura] as a frame work and a way of going forward and to 
developing constructs that meet the need from a very foundational basic level.  We are talking 
about the matrix of cultural values we are using.  The relevance of the matrix is about its 
authority.  Potency comes from the value of turangawaewae and its feed through whakapapa 
and whakapapa-ranga.  If that is diminished in any way by the Iwi taking authority over then 
as a Hapu we diminish because one is grounded and is tikanga driven and the other is 
influenced politically.  The Hapu must retain its authority in terms of its turangawaewae 
because that is where the potency sits.  One of the political ramifications of Iwi development is 
that it could undermine Hapu potency in terms of the diminishing authority of the Hapu. 
 
In terms of this diminishing of Hapu potency and authority, one area in which this might be 
eroded is the proposed electoral process currently being reviewed by the Iwi63.  Part of the 
process is looking at the participation of Ngati Kuri in particular, registered in other places.  
The whole concept of turangawaewae is about a particular geographic area.  It is not about 
other places.  So balance that against the legal rights according to the Act and the tikanga 
rights of Papatipu runanga with ahi kaa and you immediately get this conflictual issue.  The 
decision of people who are not based here is a generic decision that is not cemented or 
grounded in the concept of turangawaewae.  It then just becomes a political decision as 
opposed to a tikanga decision.  It doesn’t take into account the Papatipu runanga who were 
chosen to be the beneficial claimants of the settlement with the Crown.  Participation should 
give absolute right back to those who have ahi kaa based on the principles of turangawaewae 
and Papatipu runanga manamotuhake. 
 
The new electoral system is taking into account the rights of all Ngai Tahu people where ever 
they may be - in Timbuktu or further registered on the Ngati Kuri roll which is a legal 
requirement of the Act.  But the legal requirements do not give relevance to this whole matrix 
system of turangawaewae potency and ahi ka - the basis of what the thesis challenges and the 
political ramifications of that.  So is it about the rights of all Ngai Tahu people or are we on 
about tikanga?  The whole land claim settlement was based on the history of the people of a 
given area, in this case on Ngati Kuri, the people of Kaikoura.  The construct of the Papatipu 
runanga was designed to give participation to Papatipu runanga as the recipients of this land 
claim settlement.  Now with the new electoral process being proposed, that will undermine the 
concept of turangawaewae because it looks generically at a group of peoples’ rights and is not 
tikanga based.  If you are living somewhere else, potency and the value of valuing 
turangawaewae does not exist.  Your authority isn’t threatened somewhere else, it’s only when 
you are in your own particular Hapu or rohe that those things have relevance.  What can 
happen when a say over that is given to a wider body is that it diminishes the potentiality of 
potency here in the Hapu - it takes the authority from them.  So based on this body of 
knowledge that the PhD is made up of, I think that consideration of potency and 
turangawaewae needs to be widely understood and debated when determining processes at an 
Iwi level.  Otherwise, it is like the Iwi then competes for the authority over the Hapu and it has 
no right to do that. 
 
The Iwi was given the authority to handle the claim settlement and to manage whatever 
compensation came back.  It wasn’t given the authority to diminish the potency of the Hapu or 
the authority of the Hapu.  So these new electoral processes being set up [such as the process 
for setting up the appointment committee elections under the Act] is not necessarily the 

                                                                    
63 Te Runanga of Nai Tahu is currently developing their electoral policy that is compliant with the Te Runanga o Ngai Tahu 

Settlement Act 1998 and the Charter. 
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appropriate vehicle because it violates and infringes that whole concept of turangawaewae 
and ahi ka.  The penetration of the culture by the political apparatus is where the Iwi has used 
legislative processes over the authority of the Papatipu runanga because it threatens to take 
the authority away.  It doesn’t give consideration to ahi ka and neither does it give 
consideration to whakapapa or whakapapa-ranga.  All it gives consideration to is the legal 
implications and therefore redefines who we are as a people.   
 
But the real consideration is the damage and the diminishing impacts of some legal criteria on 
Maori and on Maori beliefs and cultural values.  The associated effect of the diminishing of 
potency creates a sort of tension.  This is the fertile soil for the growth of violence, reaction, 
sickness and decline; because it is not only a physical disruption, it is also a spiritual 
disruption - it is the diminishing of a total people. 
 
The framework and the matrix we have developed in this thesis I feel, is a way of improving 
the potency and health of people in their totality [see Figure 7.1 of Takahanga Marae, Ngati 
Kuri turangawaewae and where the Hapu is at their most potent]. 
 
 
Figure 7.1 Takahanga Marae 
 

 
The Image was Kindly Provided By Rex Kahu 
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Restoring and Monitoring Improvements in the Health Status of Ngati Kuri Whanau 

As previously outlined in Chapter Four, the optimal health status of Ngati Kuri 

manamotuhake (political, social and economic authority), was described in the first health 

state of Te Pito.  There was a reciprocal responsibility to ensure the survival of the Hapu 

through the wise and sustainable management of all the taonga tuku iho passed down through 

the generations.  Ngati Kuri, like other southern Hapu, is geographically isolated by the 

mountain ranges and expansive terrain.  In traditional Maori society, every Hapu was 

politically autonomous and self determined.  The hierarchy of traditional leadership roles 

(such as arikitanga, rangatiratanga/ upokotanga, tohungatanga and kaumatua/ taua/ poua) 

ensured the social fabric and political organization of the Hapu was highly structured and 

ordered.  Cultural values of whanaungatanga, kaitiakitanga, manaakitanga and other tikanga 

principles (such as tapu, noa, utu), maintained the balance to ensure the potency of all taonga 

tuku iho and the inter-relationships between, Atua, whenua, and tangata was sustained. 

The various historical causes and effects are outlined in the health state of Parirau O Te 

Mauri Ihumanea within Chapter Five.  In 1840 Ngai Tahu and other Iwi, signed the Treaty of 

Waitangi.  Article Two of the Treaty, in particular, confirmed and guaranteed to Iwi their rights 

to exercise Tinorangatiratanga (or sovereignty) over their traditional lands.  Twenty to thirty 

years after signing the Treaty, Ngati Kuri alongside the other Hapu of Ngai Tahu had become 

dispossessed.  There are the historical causes of colonization, land confiscations and 

agricultural farming that destroyed mahinga kai sources and access to depleted food sources 

which resulted in extreme hardship and poverty.  Ngati Kuri suffered greatly from economic, 

political, cultural and spiritual deprivation and was forced to re-settle along a narrow strip of 

the coastline in Oaro and other reserved lands.   

In the early twentieth century, Maori health continued to suffer from influenza, 

whooping cough, pneumonia and typhoid fever which caused high mortality amongst whole 

whanau.  Poor health was also caused by a lack of natural immunity, poor diet, less exercise, 

and overcrowded living conditions (Durie, 2000).  By the 1950s, additional health risks 

emerged in parallel with the adoption of newer lifestyles.  Whanau were further isolated from 

the support of Hapu; there was alcohol and drug misuse; smoking and other high risk leisure 

pursuits; over-eating; long term unemployment and substandard housing.  These effects on the 

health of whanau were all to become the new major risks to health (Durie, 2003).   
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In 1975 the Treaty of Waitangi Act (that was subsequently amended in 1985), allowed 

retrospective claims to be lodged with the Waitangi Tribunal.  The Ngai Tahu claim was about 

dispossession, deceit, broken promises and inflicted poverty (Durie, 1998).  For Ngati Kuri 

the grievances included: an objection to the inclusion of Kaikoura in the Wairau purchase of 

1847; the sale or lease of blocks before they had been purchased from Ngai Tahu and 

inadequate compensation for the Kaikoura purchase.  The Crown had refused to include 

blocks of lands for agricultural and economic development and instead, had allocated 

inadequate reserved lands.  There were also other issues around equity and distribution of 

lands (Waitangi Tribunal Reports, 1991). 

The historical cause and effects of colonization and the economic state marketing 

economy continued to have impacts on the health of Ngati Kuri.  Between 1975 and 1985, the 

socio-economic status of Maori living in the Kaikoura region was well below the average 

levels compared with non-Maori.  Statistics gathered in the 1980s and 1990s, revealed Maori 

were more likely to be earning less than the national average, be living in rental housing; and, 

be suffering from diabetes, poor nutrition, heart and other chronic health diseases 

(Department of Health, 1987; Pomare et al, 1998).  At one time, Kaikoura had the highest 

rates (per population) of youth suicide and attempted suicide, burglaries and other petty 

crimes within the country (Department of Corrections, 1985; Department of Health, 1987: 

1989; Canterbury Area Health Board, 1990).  As previously discussed in Chapter Three, 

Kaikoura like many rural communities suffered the consequences of Government 

restructuring under the State Owned Enterprises Act of 1987.  It led to the closure of the 

Railways which employed a significant number of Maori in the area (Poharama et al, 1998), 

thereby increasing unemployment.  The Hapu recognized the urgent need to start redressing 

some of these social and health problems for Ngati Kuri in particular, and the wider Maori 

community of Kaikoura in general.   

Restoring the relationships between Atua, whenua, and tangata, and to improving the 

potency and health of people in contemporary times, presents many challenges.  The aim of 

this chapter is to apply the KMEH framework to the Kaikoura region with a particular focus 

on Ngati Kuri manamotuhake (reclaiming economic, social and political authority).  The first 

part examines the development of Te Tai O Marokura health and social services and the 

restorative interventions to evolve between the 1970s and 1990s.  The various strategies 
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employed by the service to monitor improvements in the health status of Ngati Kuri whanau 

in the 2000s are also explored.  The second part examines the leadership and capacity of 

Ngati Kuri to meet their health and social challenges within the wider aspirations of Hapu 

development in the 2000s and beyond.   

 

Ngai Kuri Manamotuhake  

Ngati Kuri traditional leadership continued the succession of Upoko through 

whakapapa.  In the mid 1970s Uncle Bill Solomon became the Upoko of Ngati Kuri and led 

the revival of the dream to build a Marae at Takahanga (Kahu, 1996).  Ngati Kuri had 

abandoned Takahanga after 1828 and it was widely believed that, “the people had no marae, 

no place to gather to be them-selves or to offer hospitality” (Christchurch Press, 1989).  It 

required an act of Parliament to establish Takahanga Marae, viewed as the ‘putahi’ or the 

gathering together of Ngati Kuri, symbolizing the resurgence and reassertion of 

manamotuhake.  The large ancestral house is named Marukaitatea after the chief Maru and is 

built on the original foundations of the old pa site facing the same direction (McCulloch & 

Trotter, 1980).  The dining room is named Te Poha O Tohu Raumati in acknowledgement of 

the peaceful cession of manamotuhake to Ngati Kuri (see Figure 7.2). 

 

Figure 7.2 Takahanga Marae: Marukaitatea 
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In the late 1970s, Miriama Kahu was given the responsibility by the Upoko and other Ngati 

Kuri Kaumatua to become the kaitiaki and holder of the social and health kaupapa.  Te Tai O 

Marokura was established as the vehicle to reduce the social and health disparities amongst 

Ngati Kuri whanau and the wider Maori community (see Appendix 6.0 for a copy of the letter 

signed by the Upoko giving Te Tai O Marokura the mandate to provide social and health 

services).  In the initial years the work was mainly voluntary with little funding to support the 

development of health and social services.  In 1984 the Director-General of Health (George 

Salmond), recognized the community work achieved and appointed Miriama to the role of 

Maori community health worker (CHW) for the Department of Health (DOH).  The aim of the 

CHW role was to devolve and empower the Hapu and wider community to identify their 

social and health needs (DOH, 1987).  The Oganisation initiated many successful programmes 

to restore the health of whanau and some of the more outstanding restorative interventions 

implemented over the years between 1979 and 1999, are outlined below. 

 

Reducing Crime Rates: in the early years Miriama worked closely with local Police, 

Department of Corrections and other social agencies to advocate for the rights of Maori 

offenders.  Whanau were often re-diverted into community service (under the supervision of 

Te Tai O Marokura); to the Taha Maori service at Hamner; and other programmes.64  The 

service would also facilitate reconciliatory meetings for both the victims and youth offenders 

and for whanau support meetings.  These interventions occurred in an era when concepts of 

‘family group conference’ and ‘restorative justice’ were not common practices.  The 

restorative interventions significantly reduced the crime rates in Kaikoura and received a 

public commendation from the Marlborough Regional Police Commander.65   

 

Supporting Whanau Recovering from Addictions and other Abuses: another 

effective restorative intervention was the Kaupapa Maori after care programme developed for 

whanau recovering from alcohol and drug (AOD) abuse.  The programme provided 

                                                                    
64 Personal communication with Miriama Kahu, 1 December 2006. 
65 In 2005 the local and regional Police Division of Kaikoura and Marlborough organised a hui held at Takahanga Marae and 

was attended by the Marlborough Regional Police Commander paying tribute to Miriama Kahu for her many years of 
contribution and significant achievements in: social services to the Kaikoura community; acknowledging the many 
innovative initiatives over the years; recognizing the efforts to reduce crime rates in the 1990s; addressing social justice 
issues; advocacy work and support to the Police (ie, recruitment, cultural training). 
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counselling support and group psychotherapy drama utilizing cultural paradigms.  The 

programme strengthened whanaungatanga reconnections with Atua/ wairuatanga (spiritual 

dimension) whenua/ turangawaewae (place of belonging, cultural identity), and mana-tangata 

(restoring dignity, potency).  Miriama Kahu worked across a wide range of social and health 

areas to build strategic alliances, networks and partnerships within the rohe (traditional 

boundaries) of Ngati Kuri (Te Tai O Marokura, 1994).  At the time holistic health approaches 

were not widely understood and Maori models such as Whare Tapa Wha, Te Wheke and Nga 

Pou Mana started to emerge to promote Maori health perspectives (Durie, 1994).  Miriama sat 

on numerous committees and boards to advocate for Maori social and health needs.  One such 

committee was the Maori Kahui Pou (Maori Advisory Board) for Queen Mary Hospital 

located in Hamner Springs.  The Taha Maori Kaupapa programme was a twelve week 

residential alcohol and drug rehabilitation unit located and managed by the hospital.  Te Tai O 

Marokura hosted the Taha Maori whanau at Takahanga Marae as part of the healing process to 

re-connect with their Maoritanga (Maori cultural identity) and relationships with Atua, 

whenua and tangata.  The service hosted the Taha Maori whanau for over ten years until the 

Queen Mary Hospital closed down in 2003.   

 

Reducing the Suicide Rates: in the early 1990s, the Kaikoura community was greatly 

alarmed by the numbers of youth suicides and attempted suicides.  The service established the 

rangatahi support programme (known as Parinuiowhiti).  The focus was on Maori cultural 

performing arts (such as, kapa haka, waiata, taiaha); and the promotion of healthy lifestyle 

changes, free of addictions and abuse (Te Tai O Marokura, 1997b)  The success of the 

rangatahi programme was evidenced by the sharp decline in youth suicides within Kaikoura 

(Southern Regional Health Authority, 1996). For the last ten years there have been no 

recorded suicides amongst rangatahi in Kaikoura (Te Tai O Marokura, 2008b).  The 

programme also influenced and informed the national youth suicide prevention strategy that 

was to evolve (Ministry of Youth, Ministry of Health, Ministry of Maori Development, 1998).  

Te Tai O Marokura was selected to be part of the national youth suicide prevention strategy 

pilot to establish youth development programmes.  The service set up a skate park facility; a 

waka ama (outrigger canoe) that was built and actively used by the local schools in particular; 

and a youth forum established to work with the Kaikoura District Council.   
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During the 1990s era of Maori development, Ngai Tahu Iwi was undergoing 

tremendous structural change.  According to the Ngai Tahu census taken in 1991, 25,000 

registered with the Iwi.  Approximately 5,000-7,000 of the people had whakapapa links to 

Ngati Kuri (Ngai Tahu Trust Board, 1991).  In 1996 the numbers of Iwi increased to over 

30,000 and in the 2001 census, 39,981 noted their affiliation to Ngai Tahu (Statistics New 

Zealand, 2003).  The legal structure of Te Runanga O Ngai Tahu was created in 1996 and 

governed by the eighteen Papatipu runanga running.  The Ngai Tahu Settlement Act was 

signed at Takahanga Marae in 1997.  The main features of the Settlement included an apology 

(which occurred at Onuku Marae in 1998), financial redress, non-financial redress (such as, 

transfer of high country stations, certain sites of cultural significance, mahinga Kai and 

greater participation in areas such as customary fisheries); and legal tools to recognize Ngai 

Tahu’s special relationship to a specified area (Ngai Tahu Settlement Act, 1998). 

Settlement of the Ngai Tahu claim brought putea (money: $170 million) and the 

Papatipu runanga was constructed specifically to allow the distribution of re-compensations 

as part of the settlement.  The structure included the Office of Te Runanga O Ngai Tahu, Ngai 

Tahu Holdings Corporation Limited and the Ngai Tahu Development Corporation Limited 

(which was dis-established in 2004).  Ngati Kuri is one of these Papatipu Runanga.  The shift 

to a corporate structure was not altogether supported by the whole Iwi.  The new structure 

was criticized for its economic focus that did not give equal priority to upholding cultural 

values and practices (Poharama, 1993).  Another criticism of the Holdings Corporation in 

particular was their commercial and business ethical practices competing with Runanga 

economic development and aspirations. 

Ngai Kuri restructured to form Te Runanga O Kaikoura with a view to create an 

economic base.  As previously discussed in Chapter Three, the Hapu was seeking to address 

the high unemployment figures amongst the whanau caused by the high redundancies in the 

Railways.  Ngati Kuri established their company named Kaikoura Tours Limited and the 

Upoko Uncle Bill Solomon held the chairmanship until his passing in the early 2000s.  

Whalewatch involved a tourism venture with marine life where people could see the Sperm 

whales and hector dolphins that are a regular visitor to the coastline of Kaikoura.  The 

business has, and continues to be a very successful enterprise for both Ngati Kuri and the 

wider Kaikoura economy becoming the largest employing body in the area.  General 
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population statistics from the 1991 census registered the Maori population in Kaikoura at 167.  

The 1996 census figures showed a significant increase to 516 Maori living in Kaikoura 

(Statistics New Zealand, 1991: 1997).  The increase was attributed to the growth of 

employment in the tourism industry that had accelerated as a direct response to the whale 

watching ventures.  As such, Maori and Ngati Kuri were able to return home to their 

turangawaewae. 

Throughout the 1990s, Te Tai O Marokura continued to grow and expand.  Under the 

state health reforms of the Southern Regional Health Authority (SRHA) new contracts were 

negotiated to establish a comprehensive range of health and social services including mental 

health, primary health, well child, environmental health, health promotional and social 

services (see Appendix 6.1 on a general description of the services and restorative 

interventions achieved). 

These health and social services are integrative and holistic in the delivery of ‘by 

Maori, for Maori’ services to whanau.  The transformative nature of a Kaupapa Maori 

Provider service seeks to strengthen the rights of Maori to determine for themselves their 

social and health needs and solutions for reducing disparities.  Ngati Kuri manamotuhake in 

health and social areas sought to identify, redress and to restore the health and well being of 

whanau.  The various restorative interventions and health and social service programmes 

initiated by Te Tai O Marokura have sought to improve potency: spiritual, physical, mental 

and social health and well being of Ngati Kuri whanau in particular, and the wider Maori 

community living within the rohe of the Hapu.  There have been various restorative actions 

implemented by Ngai Tahu Iwi, Ngati Kuri Hapu and Te Tai O Marokura in the social and 

health areas to reclaim manamotuhake, authority over the political, social, environmental and 

economic destiny of whanau, Hapu and Iwi.  The KMEH conceptual framework is applied to 

identify the various restorative actions undertaken by Ngai Tahu Iwi, Ngati Kuri Hapu and Te 

Tai O Marokura to restore Manamotuhake within the social and health areas including the 

spiritual, physical, social and mental health needs of whanau.  Table 7.1 provides a summary 

of the restorative indicators for Manamotuhake. 
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Table 7.1 Identity of Restorative Indicators for Manamotuhake  

Environmental 
Health Indicator 
for 
Manamotuhake 

Identity of Restorative Indicators 

 
Spiritual – 
Health Needs of 
Whanau  

 
Social – Health 
Needs of Whanau 

 
Physical – Health 
Needs of Whanau 

 
Mental – Health 
Needs of Whanau 

 
- Settlement of 
Ngai Tahu claim 
 
 
 
 
 
 
 
 
 
 
- Ngati Kuri re-
establish their 
Turangawaewae 
at Takahanga 
marae 
 
 
 
 
 
 
 
 
 
 
 
 
- Te Tai O 
Marokura 
established to 
address serious 
social and health 
problems within 
the whanau and 
community 
 
 
 

 
- Violations to 
Iwi are 
acknowledged 
in apology from 
the Crown 
 
-  Waahi Tapu 
sites of 
importance to 
Iwi are 
protected 
 
- Hapu establish 
their Silent Files 
group and 
eventually 
restructure to 
establish the 
four Pou to 
protect the mana 
of the Hapu 
 
 
 
 
 
 
 
 
- Cultural values 
and practices 
are part of 
services to heal 
the violations 
and to restore 
tapu and mana 
of the whanau 

 
- Iwi establishes 
their structure to 
start addressing 
cultural, social, 
education, political, 
environment, health, 
economic and other 
needs of Iwi  
 
 
 
 
- Te Runanga O 
Kaikoura is formed - 
- Hapu gather to 
discuss issues of 
importance 
- Capacity for 
whanau to 
strengthen whaka-
whanaungatanga: 
(such as, 
strengthening their 
sense of belonging 
and identity, 
celebrating 
achievements; 
cultural wananga) 
 
- Social services are 
established such as: 
home builders, Te 
Whare Putea 
resource centre; 
community service; 
A & D; counselling 
 
- Liaison with Govt. 
agencies, Police, 
Justice Depart. To 
advocate for whanau 

 
- Iwi provide 
resources to 
support Hapu 
development 
 
- Initiatives 
include: the Whai 
Rawa scheme, 
Ngai Tahu Funds 
scheme and other 
programmes 
 
- Takahanga 
marae complex is 
re-established on 
the original Pa site  
affirming 
connections with 
their traditional 
lands 
 
- Resource 
Management 
Group formed to 
address 
environmental 
issues 
 
 
- Health services 
include: 
Wellchild, 
Whanau Ora; 
health hui (ie, 
nutrition, asthma, 
heart disease), 
health promotion 
 
- KMEH service 
established to 
improve healthy 
environments, 
healthy people 
 

 
- Iwi form MOUs 
with various Govt 
agencies such as 
the Ministry of 
Health, Ministry 
for the 
Environment to 
progress Iwi 
aspirations 
 
 
 
- Hapu establish 
links with Queen 
Mary hospital and 
other agencies to 
advocate for the 
social, economic, 
health, 
educational needs 
of whanau and 
community 
 
 
 
 
 
 
 
- Mental health 
services include: 
Youth Suicide 
prevention 
programme to 
develop skate 
park, waka ama 
and youth council; 
cultural and drama 
programmes; 
AOD and other 
areas 
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Development of Te Tai O Marokura health and social services in the 2000s decade has 

undergone considerable change.  The KMEH framework for the fourth health state of Mai 

Oho is applied to monitor improvements in the health status of Ngati Kuri and other Maori 

whanau living in the Canterbury region of Te Waipounamu.  There is a general overview of 

the current health state regime of the Canterbury District Health Board (CDHB) and the 

contracting environment to explore how Maori health disparities are being addressed. 

 

Monitoring Improvements in Maori Health 

In 2000, Te Tai O Marokura separated from the Ngati Kuri Takahanga Marae Trust to 

establish their administrative, accounting systems and legal entity.  The reform changes in the 

health state required more financial accountability and rigor in quality systems and structures.  

The power relations within the health state operating under District Health Boards (DHB) 

have impacted both negatively and positively in reducing health inequalities between Maori 

and non- Maori within Te Waipounamu.  It has been necessary to monitor the impacts of 

national Maori health policies to determine whether there has been an improvement in the 

health status of Maori within Te Waipounamu in particular.   

In 2006, Te Tai O Marokura received research funds from the Health Research Council 

for New Zealand (HRC) to examine the socio-political impacts of health policies on Maori 

within Te Waipounamu.  The contracting environment was a particular concern for all the 

Maori providers interviewed in the study.  The report highlighted many of the issues 

experienced by Te Tai O Marokura and the other Maori Provider participants within each 

health state reform over the last two decades and is summarized below: 

 

Key Issues 

• The conservative Southern Regional Health Authority brought limited opportunities 

for Maori Provider development.  The contracts negotiated were often wide, non 

specific and needing more development in terms of service quality.  The Maori 

Provider Development Scheme (MPDS) funds tended to target mainstream 

enhancement of services rather than building the capacity and capability of Kaupapa 

Maori Provider development. 
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• The Health Funding Authority created opportunities for Maori Providers to compete 

for contracts which provided more contestability of health services historically 

delivered by mainstream providers.  There was a commitment to support Maori 

Provider development targeted at workforce development strategies and training 

programmes especially in clinical, management, information systems and quality.   

• The six DHBs, within Te Waipounamu have reduced the contracts held with Maori 

Development Organisations (such as He Oranga Pounamu) originally established to 

support Maori provider development.  Now the DHBs prefer to negotiate contracts 

directly with Maori Providers.   

• Contracts under the DHBs are criticized as being over-regulated and too specific or 

output oriented.  The variations in the terms of contracts negotiated often place the 

Providers in an unequal contracting relationship with the state.  Another criticism is 

the short term nature of one- to – two year contracts which can create some instability 

for providers and an insecure working environment for staffing, planning and 

management of the contract.  The competitive and contestable nature of contracts has 

highlighted the need for Maori Providers to specialize and to work more proactively 

together. 

• The compliance measures are particularly harsh under the DHBs who are demanding 

far more accountability from Maori providers than from mainstream services 

delivering to Maori.   

• Providers are questioning the competency and capability of DHB staffing to 

implement Maori health policies and to allocate sufficient resources to implement the 

Maori health plans. 

• Countering contracting constraints requires numerous strategies for Maori Providers to 

ensure their survival and sustainability.   

• Most of the Providers have broadened their core business to diversify into other areas 

of service development and to work outside of the DHB contracting environment. 

• Providers have invested in accreditation systems to improve quality of services, 

policies and procedures and generally to increase their robustness, capability and 

capacity for service excellence (Te Tai O Marokura, 2008). 
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The HRC study (Te Tai O Marokura, 2008) also sought to develop a strategic 

framework to ensure the sustainable development of Kaupapa Maori Providers within Te 

Waipounamu.  The report outlined five principles:  

 

Principle One: Mana Ake aims to celebrate and to promote cultural distinctiveness 
and uniqueness in Kaupapa Maori Provider health service provision. 
 
Principle Two: Tikanga aims to sets the standard of excellence for service provision. 
 
Principle Three:  Manamotuhake aims to strengthen strategic positioning by 
consolidating relationships and building alliances, partnerships, collaborations and 
solidarity amongst the Kaupapa Maori Provider workforce. 
 
Principle Four:  Te Puna Ora aims to ensure Kaupapa Maori Providers are robust 
and resilient in countering contracting constraints under the current DHBs regime. 
 
Principle Five: Moemoea aims to maintain the vision, focus, passion, motivation and 
aspirations of the Organization (Te Tai O Marokura, 2008:2). 

 

Te Tai O Marokura has needed to be strategic to ensure the survival of the service.  

Under the current political environment, Kaupapa Maori Provider services are particularly 

vulnerable.  The service has forged alliances with a wide cross section of the community to 

consolidate relationships.  At a regional level, the service has participated in policy making 

and decision making to monitor improvements in the health of Maori generally and Ngai Tahu 

whanau in particular.  In the early 2000s Ngai Tahu Iwi mandated the seven Papatipu Runanga 

within the Canterbury region to establish a relationship with the CDHB governance board.  

Ngati Kuri is the northern most Hapu within Canterbury and a member of the group known as 

Manawhenua Ki Waitaha alongside representatives from all the Hapu.  The group has been 

working on the Crown Treaty relationship obligations between the CDHB governance board 

and Ngai Tahu Iwi.  The following section provides an overview of progress made to 

formalize the relationship. 

 

CDHB and Manawhenua Ki Waitaha  

Like all DHBs, the CDHB is required to implement the Treaty of Waitangi outlined in 

section 4 of the Health & Disabilities Act, 2000.  These principles of participation, partnership 

and protection are clarified with the Ministry of Health’s Maori Health Strategy entitled, He 
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Korowai Oranga (2001).  The CDHB governance board has been resistant to formalizing their 

relationship with Ngai Tahu Iwi.  The Act specifies at least two Maori representatives are to be 

on a DHB board.  Currently the Board has appointed one Maori representing for Mataawaka 

(Maori community).  Manawhenua Ki Waitaha nominated their chair person to sit on the 

CDHB board at the end of 2006.  The appointment was finally approved by the Minister in 

2007. 

Manawhenua Ki Waitaha has been working on their memorandum of understanding 

agreement with CDHB.  The proposed MOU has undergone several drafts with numerous 

meetings held over the years with CDHB without much success.  At the end of December 

2007, a draft MOU was finally approved and was signed off in March 2008 with the CDHB 

board.   

In the early 2000s, there was the development of Primary Health Organisations (PHO).  

Within the Canterbury region, all the Iwi representatives had to be formally approved by 

Manawhenua Ki Waitaha.  Miriama Kahu is the Iwi representative on Manawhenua Ki 

Waitaha and sits on the Hurunui-Kaikoura PHO (HKPHO) governance board alongside Benita 

Wakefield who is also on the Manawhenua board and the Maori Provider representative.  Te 

Tai O Marokura needed to be strategic in gaining some parity in representation on the 

HKPHO Board.   

 

Hurunui – Kaikoura PHO 

The nine member board for the HKPHO started business in 2005 with equal 

representation from Community, Providers and Iwi.  The transition was especially difficult for 

general practitioners struggling to accept public scrutiny of primary health traditionally 

controlled by the medical profession.  In the first year much time and energy was required to 

support the medical centres to adapt to the new administrative and reporting requirements.  

Some of the other issues included: cleaning the enrolled population registry; grappling with a 

complicated health care plus management programme; allocating the reasonable roster and 

management funding to support the more vulnerable medical centres; negotiating GP fee 

increases; and allocating the health promotion funds (HKPHO, 2006).  

The three Maori representatives on the board monitored all decisions made to ensure 

there would be health gains for the enrolled population in general but the more vulnerable 
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communities (such as Maori), in particular.  The PHO is being held accountable as to how 

health inequalities will be reduced and how the PHO will improve access to health services.  

The HKPHO is a rural Organization with an enrolled population of approximately 12,000 of 

which eight percent are Maori (HKPHO, 2007).  Most of the Maori enrolled population lives 

in and around the Kaikoura area.  There are discrepancies in the ethnicity data collected by 

census which Te Tai O Marokura has challenged in terms of the actual numbers of Maori 

living in high deprivation areas compared with the census quintile ranking of three out of a 

possible nine ranking (New Zealand Statistics, 2002).  The poor health status of Maori is 

linked to a range of socio-economic factors.  For example, Maori earn less income than non -

Maori, are more likely to drop out of school without any qualifications; are living in rental 

households that are likely to be over-crowded; and compared with non- Maori, may not own 

or have access to a vehicle (Te Tai O Marokura, 2005; HKPHO, 2007).   

The proposed Maori health plan for the HKPHO has yet to allocate sufficient 

resources to address these health inequalities.  The approach to improving health in the 

Hurunui - Kaikoura region is likely to involve targeting the funds for services to improve 

access (SIA).  The focus will be on developing mobile clinics and to linking whanau with 

smoking cessation programmes.  The HKPHO will also ensure all eligible Maori whanau have 

access programmes to manage chronic health disease such as diabetes.  The other priority 

areas identified for SIA include: increasing access to specialist services, supporting integrated 

models of services for Maori, by Maori Providers; increasing access to palliative care services 

and other targeted programmes for the Kaumatua, rangatahi and mental health services (Te Tai 

O Marokura, 2006).   

The Manawhenua group has been working collaboratively with all the PHOs within 

the Canterbury region.  The Iwi representatives involved in the four PHOs are exploring 

opportunities to maximize on resources to improve the health status of Maori within the 

Canterbury region.  Each of the PHOs has needed to produce a Maori health plan that is 

aligned with the CDHB Maori health plan and national policies produced by the Ministry of 

Health.   
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PHO and CDHB Maori Health Plans 

Since the formation of PHOs in 2005, the Manawhenua Group has been working 

creatively to unite the PHOs through their Iwi representatives.  The strategy is to work more 

collaboratively with the four Canterbury PHOs to share information, resources and 

knowledge.  Forming an alliance between all the PHOs might also reduce the potential risk of 

a miss-match between the Canterbury DHB Maori health plan and individual Maori health 

plans being produced by PHOs.  All the Maori health plans need to be re-aligned to ensure 

consistency and to reduce the possibility of duplicating services when resources could be 

shared more efficiently to improve health gains for Maori. 

Facilitating a better coordinated approach in the re-alignment of PHO Maori health 

plans could be the function of the proposed Maori Health Directorate unit within the CDHB 

Maori Health Plan (2007-11).  The CDHB’s Maori health plan is ambitious and is clearly 

seeking more accountability in terms of improving health outcomes for Maori (CDHB, 2007).  

The proposed Maori Directorate will be responsible for deciding how the funds are to be 

allocated.  The Maori Manager previously held a senior portfolio role in the CDHB as 

essentially the contract planning and funding Manager for Maori and Pacific Islanders.  The 

role was restructured where contracting relationship issues were separated from the new role 

of the senior executive.  The CEO of the CDHB sought a person on the management team 

who could provide strategic development, support and advice to the Board.  A major weakness 

of the newly created position was that no resources or Maori unit specifically, was created 

alongside the new position.  Another constraint of the senior executive role is that it has 

minimal influence in determining how funds are allocated to improve the health status of 

Maori through the other portfolios of CDHB such as the hospitals and PHOs. 

The proposed Maori Directorate will be tasked with ensuring there is greater 

accountability given to measuring health outcomes for Maori.  This includes improving 

ethnicity data collection such as resolving any issues in the accuracy of data and to monitoring 

the incremental increases in the numbers of Maori registered.  CDHB are aiming to improve 

the ethnicity data on Maori from 6 percent to 7.4 percent (CDHB, 2007), and have recognized 

the difficulty in monitoring Maori health outcomes.  There is a concern that focusing on 

ethnicity data can be a ‘red herring’ and a distraction from more important priorities such as 

reducing health inequalities between Maori and non- Maori. 
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Another area includes Maori workforce development where hospitals and PHOs will 

be required to account for how many Maori are currently in the workforce.  In 2005, the 

CDHB conducted a survey of their workforce, considered the largest employing body of a 

DHB in Te Waipounamu (over 7,500 employed in total).  Less than 2 percent (193) identified 

as Maori compared with northern DHBs workforce where there was an average of 6 percent 

Maori employed in a DHB (Ministry of Health, 2006).  This is clearly not a reality for any of 

the DHBs in Te Waipounamu.  The situation will only change when the southern DHBs 

dedicate more funding to increase the capacity and sustainability of a Maori workforce 

especially in the clinical and specialist health areas. 

A core function of the proposed Maori Directorate unit will be to monitor progress of 

the strategy in terms of measuring health outcomes for Maori.  The unit will require sufficient 

resources to implement the Maori health plan.  At least one senior policy analyst is needed in 

the unit to access and analyse all the data on Maori health statistics.  The Public Health system 

has accumulated a tremendous wealth of knowledge on Maori health.  This includes the 

monitoring reports produced by Maori health Providers and mainstream organizations 

contracting to the various state health sectors over the years.  A Maori Advisory Group is 

being proposed to assist the Maori Directorate led by the Executive Director of Maori.  This is 

entirely consistent with other statutory committees such as the Community and Public Health 

Advisory, the Disabilities Support Advisory and the Hospital Advisory Group.   

The proposed Maori Advisory group would include representatives from Manawhenua 

Ki Waitaha, Mataawaka, Kaumatua, health professionals and other skilled Maori people as 

required. The CDHB will first need to resolve the issue of Ngai Tahu Iwi representation at 

Governance Board before any Maori Advisory Board is formed.  The success of the Maori 

Directorate will also require an agreement on the budget to be aligned with the Maori health 

plan to enable the capacity to be effectively executed otherwise it all remains tokenistic.  The 

potential is there for the proposed Maori Directorate to increase the capacity for improving 

health gains for Maori.  The unit must have a strong leadership that is actively supported by an 

equally strong and dedicated Maori Advisory group with the expertise and skills needed to 

reduce health inequalities.   

Te Tai O Marokura has needed to employ a range of strategies to ensure the survival 

and sustainable development of the service.  Monitoring improvements in the health status of 
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Maori whanau has required the Hapu to actively participate in policy making and decision 

making at local and regional levels.  Te Tai O Marokura has taken a leadership role in meeting 

the social and health needs of Ngati Kuri.  Miriama Kahu became the visionary leader and 

inspirational Kaitiaki holder of the social and health kaupapa which she has held for the Hapu 

spanning a period of nearly thirty years.  The strategy has been to develop the capacity of up 

and coming Health Kaupapa Leaders for the Hapu by providing mentoring support and 

training.   

Ngati Kuri has recognized the importance of growing leadership capacity within the 

Hapu which was reflected in a development project commissioned by Te Puni Kokiri to scope 

out a strategic plan for the Hapu to grow their leadership capacity (Te Runanga O Kaikoura, 

2006).  Growing succession plans for future Hapu leaders is a major challenge in this modern 

world.  An overview of the traditional and contemporary perspectives of leadership is given to 

highlight some of the challenges facing leaders in more contemporary times, particularly for 

Ngati Kuri Hapu.   

 

Traditional and Contemporary Perspectives of Leadership 

Ranginui Walker (1993) characterized the leaders in traditional Maori society as ‘kin-

based corporate structures.  In pre-European traditional Maori society, succession of Maori 

leadership was generally based on the principle of whakapapa, genealogy.  The Ariki, 

Paramount Chief was usually of a senior chieftain line of descent and recognized as the head 

traditional Maori leader of the Iwi.  It established the social strata operating in whanau, Hapu 

and Iwi and especially operating in Ngai Tahu Iwi, Ngati Kuri Hapu.  The Rangatira was 

considered the Chief of the Hapu and as such, usually a descendent of the higher ranking 

Ariki senior line.  Importantly, the Ariki and Rangatira were embedded in Te Ao Maori, a 

Maori worldview that influenced every aspect of their leadership decision-making.  In Ngai 

Tahu tradition there was another term Upoko or Head chief used whose succession to the role 

of leadership was mainly through whakapapa, namely seniority of descent similar to an Ariki 

or Rangatira.  There were also other traditional leaders such as the Kaumatua (or Taua and 

Poua) and the tohunga. 
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The traditional leaders had a number of key responsibilities.  A report produced for Te 

Puni Kokiri (1992:18-19) entitled ‘Nga Toka Tu Moana: Maori Leadership and Decision 

Making,’ outlines the list of responsibilities: 

Te Mauriora – (survival) 
Tikanga – (customs) and kawa (procedure) 
Moenga Rangatira – (chiefly marriage bed) 
Pa Harakeke – (continuity) 
Tangohanga – (acquisition of wealth) 
Tohatoha – (fair distribution) 

 

In a Hui Taumata Action Scoping Paper produced by Professor Hirini Mead there were eight 

pumanawa or talents required and expected of Chiefs, and included: 

1. Ability to manage, mediate and settle disputes; 
2. provide food, look after their family; 
3. demonstrate bravery and courage in upholding the rights of the Hapu and 

Iwi; 
4. general-ship; 
5. knowledge of the arts; 
6. reflect the value of manaakitanga, hospitality; 
7. lead the community to undertake and successfully complete big projects; 
8. know the traditions of their people, their culture, their reo, proverbs and 

   be well versed in matauranga Maori (Mead, 1993: 6). 
 

Traditionally whanau and Hapu had clear succession strategies and leadership 

development protocols of passing on wisdom, guidance, values and inspiration.  Developing 

the potential of leaders began at home with the extended whanau environment ensuring the 

necessary skills, insights, and experiences were passed to those upon whose welfare the tribe 

depended.  Key Pumanawa or talents were identified and nurtured in potential leaders and 

these ranged from bravery, speech making, food procurement, feasts of celebration, looking 

after visitors small or large, settling disputes, courage in war, artistic expertise, hospitability, 

generosity, good knowledge of tribal boundaries and histories (Mead, 1993).  Whilst such 

talents were important in traditional times, the values and principles they were based on, and 

more importantly the methods of developing and nurturing such talents, remain relevant. 

By the turn of the 20th Century, Maori leadership was undergoing a transition.  Walker 

(1992: 5,6) describes the intellectual reformist leaders such as Apirana Ngata, Peter Buck 

(Rangi Hiroti) and Maui Pomare considered political leaders working for the physical and 

cultural survival of their people.  In more contemporary times, Mead refers to the concept of 
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strategic leadership referring to the dynamic nature of leadership needing to change towards a 

collective process carried out by a leadership team (Mead, 1993:16).  

Leadership in the modern era is confronted with many challenges.  Of major concern 

is the challenge of negotiating the interacting influences of traditional values and leadership 

principles with managing the multi-complex issues within contemporary Maori society.  

Aroha Mead (1994) is critical of the over - emphasis on economic development reflected in 

contemporary Maori leadership.  Mead raises critical questions on whether current Maori 

leadership provides a developmental framework for the Kohanga Reo generation that will 

strengthen quality of life, encourage the full participation of Maori whanau or ‘drive people 

away.’  She also identifies some critical issues that must be addressed by Maori leaders such 

as the sexism rife within Maori society which has created unequal gender power relations.  

Another important consideration is the rangatahi, “Maori leadership are making binding 

decisions affecting the lives of our future generations” (Mead, 1994: 109-116). 

There are many challenges for Maori leaders.  It will require numerous strategies and 

innovative solutions to address the socio-political status of Maori whilst striving for economic 

growth and financial independence for whanau, Hapu and Iwi.  A publication entitled, A Fire 

in Your Belly: Maori Leaders Speak was written by Paul Diamond in 2003.  Six dynamic 

Maori leaders were interviewed and included Sir Tipene O’Regan who is an esteemed Ngai 

Tahu Leader.  O’Regan is recognized as being one of the Chief negotiators for the Ngai Tahu 

claim and instrumental in establishing the Te Runanga O Ngai Tahu structure in the late 1990s 

amongst other achievements.  On the nature of leadership O’Regan commented that: 

…you’ve got to have a fire in your belly for an outcome.  On the whole, I don’t think 
people trust leaders who are only interested in personal power.  Leaders have got to 
have a sense that what they want is what the people want…You have to be able to 
articulate the challenges and issues for people…you actually want to have an 
outcome you can see, and you’ve got to be able to deliver the difficulties of the 
challenge in a way that makes people want to confront them (Diamond, 2003: 41). 

 

The nature of traditional Maori leadership and the changes in contemporary times has 

been outlined.  The multi-complex issues within whanau and Hapu will require innovative and 

creative solutions to address.  There is a general overview of the challenges for Ngati Kuri 

leadership in addressing the socio-political status of Ngati Kuri whanau in particular. 

Growing Ngati Kuri Leadership Capacity 
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Ngati Kuri formally established Te Runanga O Kaikoura Incorporated Society in 

2004, a year after the loss of the Upoko Uncle Bill Solomon.  The Konehere Kaumatua O 

Ngati Kuri made the decision to suspend the succession of the Upoko for a time.  Ngati Kuri 

elected their first Chairperson for the incorporated society and the current chair in the present 

year of 2008 is Thomas Kahu (nee Solomon). 

With the passing of Uncle Bill, the Hapu went through a difficult transitional period of 

adjustment and needed to change their expectations on the leadership within the Hapu.  The 

historical causes and devastating effects of land dispossession, colonization, poverty, high 

unemployment and other socio-political issues described in previous sections, presented many 

challenges for the leadership of the Hapu.  The traditional leadership of the Hapu is 

represented through Te Konehere Kaumatua O Ngati Kuri, responsible for upholding the 

mana of the Hapu.  Unfortunately there is only a small number of surviving Ngati Kuri 

Kaumatua living in Kaikoura and who are actively involved in Takahanga marae.  Through 

the constitution of Te Runanga O Kaikoura, the Kaumatua have the authority to make 

decisions in the interim when the Runanga is not meeting until the decisions are ratified at the 

next monthly meeting.  Kaumatua are also able to participate in any executive meetings and 

other general Runanga business to provide advice and support where needed (Te Runanga O 

Kaikoura, 2004). 

Te Runanga O Kaikoura has been reviewing their structure to establish a values-driven 

development framework.  This is based on tikanga guidelines that cover all areas of Hapu 

development.  The new structure is intended to support the over arching goals to realize the 

potential for whanau transformation; improve social and economic outcomes; increase 

accountability and transparency; ensure more effective collective and cooperative decision-

making (Te Runanga O Kaikoura, 2006).  These tikanga based practices operate under five 

Pou (priority areas of development): 

Social Pou: involves the social, health, education, training and housing needs of the 
whanau; 
Cultural Pou: involves tikanga, Maori Arts, Te Reo, and Matauranga Maori; 
Environmental Pou: involves the environmental management of the Hapu’s natural 
resources; 
Celebration Pou: involves activities and programmes which enhance, celebrate and 
foster whanaungatanga within the whanau; and, 
Economic Pou: involves the pursuit of economic wealth and independence (Te 
Runanga O Kaikoura, 2005:4). 
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For this structure to succeed, strong and visionary leadership needs to occur at all 

levels of Hapu development.  In 2006, the Runanga received funds from Te Puni Kokiri 

(TPK)66 to scope out and identify the leadership roles and responsibilities for each of the 

priority areas and to suggest strategies for developing human capacity and capability to fill 

those roles (Te Runanga O Kaikoura, 2006).  Identifying emerging leadership roles provides 

an opportunity to create a leadership development model that addresses the significant issues 

facing Ngati Kuri in the present and future.  The TPK leadership scoping report identifies 

some of the key issues for developing Ngati Kuri leaders and highlights what Ngati Kuri 

whanau consider to be characteristics, values, and talents of a good leader stating: 

Having a strong sense of self and self belief; knowledge and experience of Te Reo and 
tikanga Maori; the desire to be challenged and to challenge; critical analysis skills; 
verbal and oratory skills; the ability to inspire and motivate others; the ability to think 
independently whilst making decisions for the Hapu; faith, humility, passion; and, a 
deep sense of making a selfless contribution to the collective wellbeing of the Hapu 
(Te Runanga O Kaikoura, 2006:5). 
 

Maori traditions, tikanga Maori and mythical and historical leaders, such as Maui, 

Kaikoura Whakatau and Marukaitatea, provide important insights and examples for Ngati 

Kuri leadership and the foundation to grow the capacity of Ngati Kuri whanau.  The long term 

sustainability of the Hapu is dependent on the endurance, capacity and capability of all Ngati 

Kuri people, including those living outside of Kaikoura.  Different strategies will be needed to 

support and encourage Ngati Kuri people living in and out of Kaikoura to engage in Hapu 

development.  This will require creative solutions and realistic restorative actions to mobilize 

the Hapu into growing the leadership capacity.  Some of the critical social and health issues 

are outlined below. 

 

Youthful Population and Disconnected Whanau: over the last sixty years, the rise 

in Maori fertility and the decline in mortality have resulted in rapid growth of the Maori 

population, and it has brought with it a youthful age profile.  At least 50 percent of Ngati Kuri 

registered with the Ngai Tahu whakapapa unit are under the age of 25 years (Te Runanga O 

Ngai Tahu, 2007b).  Addressing the special needs of a youthful Ngati Kuri population will 
                                                                    
66 Te Puni Kokiri is the Ministry of Māori Development, the Crown’s principal adviser on Crown-Māori relationships. 
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require the identity of relevant and suitable education, training and employment strategies 

which achieve positive outcomes for this group.   

The majority of Ngati Kuri whanau live outside of the rohe.  As a result of migration, 

the Ngati Kuri population has been transformed from a rural-based to an urban-based 

population.  Ngati Kuri has been migrating to Christchurch since at least the 1950s and 1960s 

for reasons that were probably associated with employment opportunities and to improve their 

standard of living.  The concept of ahikaroa (burning home fires, rights to land by occupation) 

could still be sustained by regular visits and links to Takahanga marae and whanau.  However, 

with each passing generation, the youth of Ngati Kuri are subsumed into the dominant 

Western culture of individualism of the materialism which encourages individual gains over 

the collective interest of whanau, Hapu and Iwi.  The potential risk of whanau disconnecting 

from their turangawaewae increases, and the loss of cultural identity and relationship with 

Atua, whenua and tangata reduces their potency; the collective strength drawn from the Hapu 

where arguably, Ngati Kuri whanau are at their most potent. 

Strategies need to be developed to encourage the support of whanau living away from 

their turangawaewae/ whenua of Ngati Kuri to maintain connection and links with Takahanga 

marae.  The celebration pou of the Runanga provides the opportunity to encourage whanau 

back to the marae through social, cultural and recreational activities.  In October 2007, Ngati 

Kuri, alongside the other Ngai Tahu Runanga, participated in a kapa haka day, the first non-

competitive cultural festival (known as Te Atakura) held and hosted by Te Taumutu 

Runanaga.  Ngati Kuri whanau from tamariki to adults had been meeting for at least eight 

months prior to the event to rehearse and wananga.  The hard work and dedication culminated 

in a successful performance enjoyed by all the whanau participating in the day.   

 

Socio-Economic Disparities: the colonial hegemony has also contributed to the gaps 

between Maori and non-Maori in education, social and economic conditions.  As already 

discussed in previous chapters there is ample literature that examines the historical rationale 

for this conclusion and literature that critiques the ideological basis for the political, social 

and economic agenda of the colonists that has established and perpetuated these gaps in 

Aotearoa, New Zealand.   
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Te Tai O Marokura will be developing a future research project to produce the “Ngati 

Kuri human capacity resource plan” to sit alongside the existing Iwi natural resource 

management plan produced for Ngati Kuri.  Profiling Ngati Kuri households in the areas of 

social, economic, education, environmental health and cultural perspectives has the capacity 

to identify the priorities and opportunities for development and in growing leadership 

capacity to respond effectively to the needs of whanau.  Planned and well researched tactics 

that will be identified from this and other similar research projects will be used to clarify 

approaches that could be used to enhance the social and economic well-being of Ngati Kuri 

whanau. 

 

Improving Health Inequalities within the Whanau: the modern whanau today has 

undergone significant change, reflecting perhaps the diverse realities of whanau that has 

required a variety of interpretations.  Joan Metge (1995) wrote New Growth from Old 

introducing the notion of extended whanau support relationships not necessarily sharing a 

common heritage or whakapapa.  The inter-relationships between Atua, whenua and tangata 

are connected through a shared whakapapa and therefore the interpretation of whanau is 

viewed here in this context; of having a connection through common descent or shared 

whakapapa.  Within Te Ao Maori creation narratives the concept of whanaungatanga is first 

introduced through Ranginui (sky father) and Papatuanuku (earth mother) and the Atua 

Kaitiaki (supernatural guardians), the offspring of the primordial parents.  There is a 

reciprocal responsibility to ensure the survival, potency and optimal health of all the taonga 

tuku iho connecting the mauri of all living things to the spiritual world of Atua.  

Historically, Maori learnt to survive in their environment through the application of 

tikanga practices such as tapu, noa and rahui to ensure the sustainable management of taonga 

tuku iho for future whanau to access.  Internal warfare amongst Hapu and Iwi threatened the 

survival of whanau as the increased demand for land and mahinga kai resources was required 

for a growing Maori population. It led to some Hapu such as Ngati Kuri to migrate to the 

South.  The Hapu eventually re-settled into the Kaikoura area claiming peaceful cession to 

ensure stability and social, economic and political order for the whanau.  Importantly, the 

reciprocal understandings and inter-connections between Atua, whenua and tangata ensured 

the spiritual, mental, social, environmental and physical wellbeing of whanau was sustained.  
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When there was a disruption to the balance and authentic health state, the tikanga principles 

of tapu, noa and rahui could be enforced to allow the recovery of a resource or to ensure 

whanau were safe. 

European settlers to Aotearoa brought opportunities for Hapu/ Iwi in the north and 

Ngati Kuri and other southern Hapu, to expand their economy through trade and new 

technology (Anderson, 1998).  As the relentless onslaught of colonisation took effect, 

whanau, Hapu and Iwi struggled to retain their manamotuhake and to uphold cultural values 

and a healthy traditional lifestyle once enjoyed.  The devastating changes led to huge 

mortality, disease and chronic health problems which continue to be reflected in health 

disparities for Maori compared with non-Maori in the present day of 2007.  Measures for 

reducing their health statistics need to be monitored to ensure restorative interventions 

incorporate a holistic understanding of the spiritual, emotional, social and physical health 

needs of whanau.   

Te Runanga O Kaikoura has a reciprocal responsibility to grow the capacity to 

manaaki the whanau throughout their life cycle from the mother and pepi (babies 0 4) 

tamariki (school children); rangatahi; pakeke (35 plus age group); Kaumatua, Taua and Poua.  

The special needs of whanau must also be considered (such as whanau with disabilities, 

recovering from addictions and other abuse issues, chronic health issues).  The Runanga has 

the capacity through their social pou to support whanau to address their own health and social 

needs.  There is a long standing relationship with Te Tai O Marokura through its Kaitiaki 

leader given the responsibility to uphold the kaupapa from the Hapu.  There have been many 

innovative programmes implemented over the years to improve the health of whanau and 

which have effectively reduced some critical health risks within the whanau.  Kaupapa Maori 

Providers such as Te Tai O Marokura are distinguished by their unique delivery of health 

services for Maori, by Maori reflected in the governance, management and provision of 

culturally appropriate and relevant services.   

Monitoring improvements in Maori health status will require the Hapu and Iwi to 

participate in decision-making at local, regional and national levels.  The Runanga has the 

potential to grow the capacity of skills needed to work in a wide cross section of areas such as 

clinical, technical, management, planning and other critical skills.  Importantly the challenge 

is for the Runanga to celebrate the uniqueness of whanau and to value their contribution to 
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support Hapu development.  Mobilizing and motivating whanau who are most disadvantaged 

and suffering from poor health and other chronic issues will require creative and innovative 

approaches and solutions.  Ultimately, the manaaki of whanau will ensure their prolonged 

survival and quality of life.  Table 7.2 provides a summary of monitoring indicators for the 

health state of Mai Oho to improve Manamotuhake within the social and health areas in 

particular. 

 
Table 7.2 Identity of Monitoring Indicators for Manamotuhake 

 

 

The socio-economic status of Maori and the health disparities between Maori and non-

Maori will require the Hapu to build the leadership capacity to have the skills to develop 

Restorative 
Indicator for 
Manamotuhake 

Identity of Monitoring Indicators 

Action Plan Follow – up on 
Issues Arising 

Progress on 
Improvement 
Target 

Desired Outcome 

 
- Improve 
Health 
disparities 
between Maori 
and non-Maori 
by monitoring 
Public health 
policies  
 
 
 
 
 
 
- Ensure the 
sustainable 
development of 
Kaupapa Maori 
Provider 
services 
 
 
 
 
 
- Growing the 
Leadership 
capacity within 
Ngati Kuri 
 

 
- Representing Hapu 
and Maori Provider 
on the Hurunui-
Kaikoura PHO 
 
- Represent the Hapu 
on Manawhenua ki 
Waitaha 
 
 
 
 
 
 
- Research Project to 
explore impacts of 
Health policies on 
Maori Providers 
within Te 
Waipounamu 
 
 
 
 
 
- Develop the Hapu 
Strategic plan for 
growing leadership 
capacity for each of 
the four Pou   

 
- Iwi initially left 
out of process to 
establish the 
HKPHO 
 
- Iwi representative 
to be approved on 
the CDHB 
governance Board 
 
 - MOU finalised 
with CDHB 
 
 
- Monitor 
implementation of 
CDHB Maori 
Health Plan  
 
- Monitor 
contracting 
environment and 
potential risks for 
Maori Providers 
 
- External funding 
is sought to 
progress the next 
phase of the Hapu 
strategic plan 

 
- Parity of 
representation 
established and 
HKPHO Maori 
plan produced 
 
- Iwi 
Representative 
and MOU signed 
off by CDHB 
 
 
 
 
- Iwi 
Representative 
on the Maori 
Advisory Group 
 
- Organise a 
regional hui with 
Maori Providers 
to disseminate 
research findings 
 
- Work in 
progress 

 
- Sufficient funds to 
implement the Maori 
health plan and to 
improve Maori health 
status 
 
- Maori Health Plan is 
implemented with 
resourcing and support 
from CDHB  
 
- Explore opportunities 
for another research 
project to monitor 
effectiveness of PHO to 
address Maori health 
issues 
 
 
- A strategic plan is 
produced with 
succession of Hapu 
leaders 
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innovative and creative solutions to improve the potency and health of whanau.  Recognizing 

the unique skills, talents and contribution of whanau will support Hapu development and 

advancement.   

Modern challenges facing Maori and indeed all indigenous people will require 

innovative approaches, new constructs, new ways of being and thinking.  There is a need to 

make sense of modernity such as the demographic changes of a youthful population or 

alarming socio-economic conditions of poverty, poor nutrition; high suicide rates and other 

factors.  The changes in environmental conditions are also impacting on the health and socio-

economic circumstances of people.   

The environmental threats of extreme variations in climate change at a global level are 

impacting on the traditional lifestyles of the Inuit indigenous nations.  Within the Artic and 

Subarctic, the impacts of warming trends are melting the sea ice and thawing permafrost.  

Sheila Watt-Clouter (2006:99) writes on the direct socio-economic and environmental impacts 

of climate change destroying the Inuit village located in Shismaref of Alaska stating:  

Damage to houses, roads, airports, and pipelines; eroded landscapes…contaminated 
drinking waters…melting natural ice cellars for food storage…suicide rates of the 
Inuit [is] the highest in North America…the changes to our climate and our 
environment will bring about the end of the Inuit culture…it is a matter of livelihood, 
food, and…cultural survival.  The Artic is of vital importance in the global debate on 
how to deal with climate change [and] a barometer of the planet’s environmental 
health. 
 

These global scale problems of climate change, atmospheric and oceanic pollution and 

other socio-economic issues are of great concern.  For indigenous people, authentic lived 

experiences locating indigenous knowledge (or matauranga Ngati Kuri) of meaning to their 

traditional lands (or turangawaewae), provides the “foundations for relating to the wider 

world” (Howitt, 2001:321).  But this does not necessarily mean that localized constructs are 

going to have universal application and relevance elsewhere.  However, from the margins of 

resistance, struggle, transgressive and dissident voices, indigenous peoples are creating 

alternative paradigms approaches, solutions and adaptive strategies to construct new 

meanings in a changing world that will ensure their diversity, continuity and survival.  

Chapter Eight is next drawing all the threads together for the conclusions on the 

overall aim of the thesis.  The research has explored how Ngati Kuri has sought to improve 
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the potency: healthy environments, healthy people utilizing traditional knowledge authentic to 

the Hapu to construct new meanings and understanding of alternative indigenous paradigms. 
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CHAPTER EIGHT 
The Conclusions  

 

This thesis investigated how Ngati Kuri sought to improve the potency of all living 

things by strengthening their relationship and connection with Atua, whenua and tangata.  The 

term potency communicates an idea of a deep and powerful connection with all of creation, 

land and people and where there is a reciprocal understanding to restore the balance.  This 

intimate and inordinate respect for life is what sustains Ngati Kuri, and indeed all indigenous 

peoples with their mountains, rivers, sea, land and nature sharing the view that all life is 

sacred and that all life forms are connected.   

The conceptual framework provides a theoretical and practical analysis for how the 

Hapu can improve the potency of all living things.  Traditional local knowledge is a vital 

component of the framework in the recovery and improved potency of people and their 

environment.  However, as the three case studies have clearly demonstrated, the journey can 

be arduous, painstakingly long and enormously challenging for all indigenous communities 

struggling with multiple layers and complexities in the modern world. 

The concept of authenticity is inextricably inter-twined and rooted to Ngati Kuri lived 

experiences.  This knowledge is localized to their traditional lands where the Hapu is 

potentially at their most potent.  The inter-connection between authenticity and potency is 

anchored in the worldview of cross-generational linkages, spatial connections, identity, 

reciprocal understandings and a capacity for authority.  It is in the specificity of Ngati Kuri 

authentic lived and dynamic experiences that the potentiality for improving potency provides 

a broader context for researching and theorizing about restorative models.  This thesis 

significantly contributes to a wider body of indigenous knowledge affirming and reinforcing 

the importance of alternative Indigenous paradigms with adaptive strategies to construct new 

ways of thinking, reclaiming traditions and revitalizing cultural values and beliefs.   

The nature of the relationships between Atua, whenua and tangata are firmly 

intertwined with Maori perceptions of the potentiality of all life connected through 

whakapapa and whakapapa-ranga.  These genealogical and inter-generational linkages 

provide the context for authentic traditional knowledge localized to an area giving meaning 

(matauranga), expression (through tikanga principles such as, tapu, mana and rahui), intimate 
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understanding and communication with the spiritual elements of nature in their totality.  In 

this research study, we have explored the linkages to articulate and to construct an 

understanding of the validity of localized knowledge in the reclamation and restoration of 

healthy people, healthy environments. 

Exploring the environmental domain and the health state sector in the last two decades 

provided a context to understand the linkage between the health of the environment and the 

health of people.  The early Waitangi Tribunal claims had a significant and important 

influence on the RMA reforms incorporating cultural values into resource management 

practices but falling short in providing the mechanisms for measuring potential environmental 

risks on the health of people.  The health state reforms (ie, SRHA, HFA, CDHB, PHOs) 

improved opportunities for Maori Provider development and calls by Maori, for Maori health 

provision.  Miriama Kahu established the Hapu based social and health Provider service 

known as Te Tai O Marokura.  The service established many initiatives to improve the health 

and wellbeing of whanau.  One such environmental health scoping project initiative was the 

catalyst for the Kaupapa Maori environmental health contract established in 2000.  

Partnerships were formed with CPH and the experiences of the brodifacoum and 

formaldehyde spillages motivated the KMEH team to develop their conceptual framework 

incorporating cultural values within environmental health protection practices. 

The KMEH team developed their strategic plan and the Haumanu Taiao Ihumanea 

conceptual framework.  There are four health state components describing: the taonga tuku 

iho applying the principles of whakapapa, turangawaewae, kaitiakitanga and manamotuhake; 

assessing the changes when the optimal (or ideal) health state of taonga and people is 

disrupted or altered; outlining the causes and effects, restorative actions and monitoring 

measures to restore potency and health of taonga and people.  The framework was applied to 

the Kaikoura region to: contextualize and localize Ngati Kuri experiences, aspirations, goals 

and objectives about sustainably managing taonga within the environment; to enhance the 

quality and health of whanau; and, to advocate for the pursuit of manamotuhake. 

The primary research explores the merits of the KMEH conceptual framework which 

extensively and methodically applies the various case studies to restore potency and health of 

the Waikawau waterway; the mataitai kaimoana and the rimurehia sea grass along the 

Kaikoura coastline.  The final case study focuses on improving potency and the socio-
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political circumstances of Ngati Kuri whanau.  A summary of the four health states is given to 

highlight how the framework makes a significant contribution in the creation of new 

knowledge and to constructing Indigenous paradigms to make sense of their changing 

environment. 

 

Te Pito Health State 

The KMEH team was able to develop a comprehensive list of traditional indicators in 

the first health state of Te Pito for the Kaikoura region.  This provides a bench mark or 

standard for describing the optimal, authentic health state of taonga.  The information 

gathered can also be used to educate and raise people’s awareness on the historical, cultural 

factors and other areas.  Whanau and the wider community of Kaikoura were interviewed on 

the benefits gained from gathering information and traditional knowledge.  They expressed a 

strong desire to learn more about the environment and felt empowered and more connected 

with creation, the land and people.  Another important outcome was the emphasis given to 

gathering matauranga authentic to Ngati Kuri.  The authenticity of data collected is reliant on 

access to tribal manuscripts, Kaumatua and other whanau with tribal knowledge.  A review of 

secondary sources such as publications by Maori scholars and science literature and other 

credible sources can be helpful but needs to be corroborated by Konehere Kaumatua O Ngati 

Kuri.  This all takes time and requires a dedicated team of researchers with a passion for 

matauranga to ensure that quality and authentic traditional indicators are produced for this 

health state.  Traditional knowledge gathered on the rimurehia led to the trials established and 

the utilization of traditional management approaches and practices.  When a thorough 

examination of the authentic health state of Te Pito is achieved for a particular area, the 

information gathered on traditional indicators will ensure a more in-depth understanding of 

the cause and effects disrupting the health of taonga within the next health state of Parirau o 

Te Mauri Ihumanea. 

 

Parirau O Te Mauri Ihumanea 

The historical and contemporary causes and effects on the Kaikoura region were 

outlined in this health state.  The conceptual framework provides an understanding of the 

changes in the health state of taonga tuku iho and health of people.  Assessment of the health 
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state in Parirau O Te Mauri Ihumanea requires a thorough analysis of the historical cause-

effect relationship to understand the implications within a contemporary context.  For 

example, the case study highlighted how the historical causes of colonization, in particular, 

are a contributing factor in the socio-economic status of Ngati Kuri in more contemporary 

times.  Another example is the historical consequences of clearing the land for agricultural 

farming on the plains of Kaikoura.  These and other factors continue to have implications in a 

contemporary context where the township is still vulnerable to flooding from the Lyell.   

A major advantage of this health state is the potential to ensure a broad range of areas 

are covered in the cause-effect analysis including: historical and contemporary contexts; 

cultural, social, political, economic, environmental and other factors.  This approach gives a 

voice to areas that are often ignored in western environmental impact assessment practices 

that generally focus on the physical effects and health risks on people.  Another limitation of 

Western approaches is that any potential health risks are generally assessed within a current 

context with little regard given to historical cause-effect relationships.  A significant 

contribution of this health state is the emphasis on holistic and integrative approaches which 

are more likely to validate and acknowledge alternative epistemologies and paradigms (or 

worldviews).  The quality of data collected for analysis in this health state will influence the 

approaches and practices implemented in the next health state.  The case study has 

highlighted the potential to integrate a broad range of restorative actions and to form 

collaborative partnerships to achieve the desired outcomes.  This health state stresses the need 

to prioritize the environmental health indicators identified which can be realistically 

addressed within the next health state of Hohourongo O Te Atua, Whenua, Tangata. 

 

Hohourongo O Te Atua, Whenua, Tangata 

The restorative plans developed in this health state are a critical component of the 

conceptual framework.  The holistic and integrative nature of the KMEH conceptual 

framework was particularly highlighted in this health state.  A significant contribution 

achieved in the Lyell Creek case study was the collective strength of the collaborations 

formed which generated a great deal of good will and cooperation.  This also led to a new 

project to clean up the other tributaries.  The Lyell working party was able to access both 

western approaches and matauranga Ngati Kuri knowledge to improve the water quality.  
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Within the mataitai kaimoana case study the traditional understanding of rahui was re-

interpreted into a modern context and given legislative “teeth” (through the Fisheries Act).  

The local community also played an important role in upholding the temporary ban on 

mataitai kaimoana.  Another significant contribution of the KMEH conceptual framework is 

the capacity to give equal weighting of importance to both matauranga Ngati Kuri knowledge 

and practices alongside western-science approaches.  Matauranga Ngati Kuri on customary 

management practices and fishery tools were utilized in all three case studies that gave 

validity and acknowledgment to cultural and spiritual values.  The rimurehia case study trials 

reflected innovative and creative ideas that had been drawn from the well spring of traditional 

knowledge to be shaped and adapted to a new situation.  Both quantitative and qualitative 

methods were implemented in the rimurehia trials to monitor progress of the restorative 

indicators developed for the last health state of Mai Oho to be reviewed. 

 

Mai Oho 

A major contribution of this health state which was highlighted in all three case 

studies was the importance of flexibility and the need to establish realistic time frames.  The 

monitoring measures within the health state of Mai Oho needed to be manageable and 

reflexive to enable adjustment and changes in timeframes and other conditions.  Restoring the 

health of the bio-physical environment is difficult to measure and needs to be viewed in a 

continuum that is dynamic and reliant on a number of conditions and circumstances.  The 

Lyell Creek project became a longitudinal study that has spanned eight years.  Taonga tuku 

iho identified within and surrounding the Lyell in pre-European times has changed and the 

authentic health state of some taonga may never be recovered or restored.  Other taonga might 

need to be monitored and reviewed over time to determine whether changes in new 

technology, new knowledge or other conditions will increase the capacity of the resource to 

survive and thrive (such as the kokopu or the rimurehia); or be restored to its former optimum 

health state (such as the watercress and inanga).  The experimental trials for the rimurehia 

project reinforced the need for reflexivity and changes in traditional methods used which led 

to the second more successful trial being established.   

There were longitudinal studies established within the case study on the Kaikoura 

region which provided a rich source of data to assess the merits of the KMEH conceptual 
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framework.  The primary focus of the doctoral study has been to examine the potential and 

actual contribution the framework can make in creating original, innovative and new 

knowledge.  This has been achieved in several ways and the major contributions are 

summarized below: 

• The philosophical underpinnings of the conceptual framework are embedded within an 

alternative indigenous paradigm worldview.  The core cultural values of whakapapa, 

turangawaewae, kaitiakitanga and manamotuhake described in the Te Pito matrix 

reinforce the linkages and inter-relationships that exist between Atua, whenua and tangata.   

• There is validation given to the integration of cultural and spiritual values within the 

conceptual framework that is incorporated into the assessment process to develop 

indicators for each health state. 

• Matauranga, traditional knowledge that is dynamic and authentic to the lived and dynamic 

experiences of Ngati Kuri is given equal importance alongside western approaches and 

practices.  

• The conceptual framework provides a theoretical and practical integration of knowledge 

in its totality – such as the spiritual realm, bio-physical systems, localized observations of 

environmental changes, experimental trials utilising Western science and matauranga 

Maori – all can be working together to provide a broad range of restorative actions to 

improve the health of the environment. 

• Collaborations formed can draw from the well spring of collective strengths, expertise, 

knowledge and wealth of experiences within the group to implement an innovative and 

creative restorative plan. 

• Monitoring the progress of improvements in the health status of taonga acknowledges the 

need to be reflexive, adaptive and flexible in establishing realistic time frames.  The final 

state of Mai Oho also recognize the importance of viewing the restoration of healthy 

environments, healthy people in a continuum that is reliant on the right circumstances and 

availability of certain information, technology and knowledge and other conditions. 

• Haumanu Taiao Ihumanea represents a unique and different framework for gathering 

critical information for analysis, development, application and the monitoring of 

environmental health management.  There is flexibility to incorporate other western 
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science or alternative forms of knowledge to ultimately improve potency of biophysical 

environments and the mauri (life giving capacity) of taonga. 

• The integration of traditional and contemporary knowledge, based in multiple paradigms, 

can yield useful outcomes for environmental health.  Importantly, the Ngati Kuri 

paradigm provides an enhanced understanding of the connectedness between one’s 

history, survival and ultimate biophysical and spiritual resilience. 

 

Improving the potency and health of whanau is a universal goal for all indigenous 

peoples worldwide.  There are appalling social and health disparities, poverty, malnutrition, 

high unemployment, and other socio-economic realities that require innovative and creative 

solutions.  Te Tai O Marokura was established through Miriama Kahu as the vehicle to 

transform whanau.  Restorative programmes were initiated to improve life threatening issues 

such as lowering the suicide rates and to improving the social and health circumstances of 

whanau.   

The final case study provides a wider analysis of the socio-political dynamics of 

maintaining and negotiating indigenous manamotuhake.  There are important insights into 

real people-related dimensions, and challenges, of constructing institutional decision making 

mechanisms that allow knowledge from across cultures to constructively come together.   

Indigenous peoples must create post-colonial spaces in which they can reclaim their 

knowledge but still sustain their creativity and lived dynamic experiences, authenticity and 

potency and to ensuring healthy people, healthy environments.   

Te Tai O Marokura has strategically formed alliances with key stakeholder groups and 

government agencies to monitor improvements in the social and health status of Maori.  Ngati 

Kuri are re-asserting their authority and building their capability to address these social and 

health issues within the wider context of economic, social, political and environmental 

development.  This involves growing their leadership capacity and to creating new ways of 

thinking and being in the modern world.  Improving the potency of whanau not living in their 

traditional rohe is a huge challenge.  Ngati Kuri leaders will need to address how they might 

participate in decision-making processes or increase whanaungatanga with Hapu members 

living within the rohe.  The thesis makes an important contribution in understanding the 

current and future challenges all indigenous peoples have within their communities as well as 
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across the cultural dimensions of strengthening relationships and flourishing within a 

colonized space.  The potential merits of the KMEH model can provide a useful analysis tool 

for developing proactive and preventative strategies that can assist in strengthening 

relationships between people and which could be further explored in future research projects. 

A significant contribution of this PhD is the importance and relevance of alternative 

indigenous approaches such as the KMEH framework that encompass the totality of 

knowledge.  This has the potential to release that potentiality through creativity; reclaiming 

and revitalizing beliefs and cultural values embedded in traditional knowledge.  The need for 

new ways of thinking and being is especially highlighted through the changes Ngati Kuri 

have observed in how the elements of nature (wind, land, sea, air and other elements) are 

communicating with each other.   

The thesis provides an international analysis of global issues impacting on the 

capacity of indigenous people to create alternative futures and the need to construct counter-

narratives against the dominant culture.  The issues of globalization, modernization, cultural 

alienation and disconnection within the younger generations and other threats concerned with 

families in crisis and global warming all require innovative and creative solutions which will 

transform whanau, Hapu, Iwi, communities and all indigenous nations.  The potential merits 

of the conceptual framework within international literature can make a significant 

contribution in indigenous knowledge development and environmental health management 

which validates indigenous processes, approaches and practices to improve the health and 

potency of people and their environment. 

The thesis is well grounded in Kaupapa Maori theory, processes and practices, 

matauranga and tikanga Maori, Ngati Kuri and indigenous epistemology which was 

rigorously applied throughout the study.  The collaborative relationship formed through the 

Kaitiaki construct is consistent with Kaupapa Maori research theorizing.  The transformative 

and empowering nature of the Kaitiaki construct acknowledges collective wisdom and 

ownership of traditional knowledge to the Hapu.  There were reciprocal roles within the 

Kaitiaki group formed to uphold the intellectual integrity and utilization of traditional 

knowledge, ethical practices and to overseeing the various methods used.  It was also 

important to minimize any insider bias through culturally unique and embedded reflexive 

approaches and processes. 
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The Kaitiaki leadership role was modeled on the Tuakana/ Teina relationship with the 

academic student.  There was a deep and intimate level of commitment to share knowledge, 

wisdom and experiences to ensure a strong authoritative Ngati Kuri voice resonating 

throughout the written thesis.  The thesis asserts the collective ownership of knowledge and 

there was a need to protect the use of indigenous knowledge and its transmission processes 

and application.  From the outset the collaborative relationship between the Tuakana/Teina 

was going to challenge conventional doctoral research processes in research, methodology, 

writing, attribution, recognition and award of the PhD.  Lincoln University accepted the 

doctoral program and the three Supervisors were committed to creating a space within 

academic regulations for a collaborative relationship between the Tuakana and Teina.  There 

is wide recognition of the mentorship role of Kaumatua fulfilled by Miriama Kahu and the 

Kaitiaki group role to fully support and monitor every aspect of the research study.  A Maori 

academic panel will be established at the completion of the oral examination to critique the 

merits of the Kaitiaki construct and must happen to give mana and distinction to the Tuakana 

role.  The Kaupapa Maori methodology is highly original and innovative and will make a 

significant contribution to the literature within Aotearoa and in the international literature on 

alternative indigenous methodologies and knowledge development. 

 

The key conclusions to be drawn from this research study are: 

• Improving the potency of people requires an understanding of their intimate 

connections and reciprocal understandings through whakapapa, turangawaewae, 

marae, whanau and Hapu relationships. 

• Authentic indigenous knowledge is localized to a particular area and is adaptive, 

dynamic and evolving with the lived experiences of the whanau, Hapu, Iwi and 

indigenous peoples the world over. 

• The transformative nature of indigenous paradigms must encompass the totality of all 

knowledge: creation, humanity, and their genealogical and inter-generational linkages 

to all life; the integration of new knowledge, western approaches and practices; 

environmental climate changes, socio-political circumstances and other modern 

challenges. 
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• Constructing new ways of being and understanding within the modern world is a 

challenge for all indigenous peoples world wide to continually improve the social and 

health circumstances within the whanau whilst ensuring the wider economic, 

environmental and political aspirations of whanau, Hapu, Iwi and indigenous peoples 

world wide, are being met. 

 

The conceptual environmental health framework was developed specifically to 

improve the potency and health of Ngati Kuri whanau and to improve their relationship with 

Atua, whenua and tangata.  The forward thinking and innovative utilization of traditional 

knowledge, approaches and practices to restore healthy environments, healthy people has 

sufficient merit to explore its universal application.  There are commonalities of struggle, 

resilience and survival that all indigenous peoples share.  Future research is planned to test the 

merits of the conceptual framework with other Hapu, Iwi and indigenous communities 

focusing on: strengthening potency and relationships for whanau living outside of their 

traditional spatial areas and examining how indigenous people will grow their leadership 

capacity to address the complexity of challenges confronting all indigenous peoples.  The 

conceptual framework has the potential of creating proactive and preventative actions such as 

the development of succession plans for the recovery of old traditional knowledge and the 

construction of new knowledge development.  Importantly this knowledge needs to be passed 

on to future generations. 

The ultimate goal of all indigenous peoples is to survive and thrive, have autonomy 

and political, cultural, environmental, social and economic independence.  The changing 

global circumstances will require creative and innovative solutions.  Indigenous peoples have 

a reciprocal responsibility to improve potency and relationships with Atua, whenua and 

tangata that will ensure their survival of future mokopuna; to improve the potency and health 

of all life and to protect taonga tuku iho passed down through the generations.   

The following whakatauki which Miriama Kahu strove to achieve in her life time is a 

lasting legacy and vision to aspire to achieve. 
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Ko o Matou Tumanako 
Te Tatou o te Matauranga 

O nga Whaaro 
Hei Here ai a Iwi Mana 

Ka Whakapuakina! 
[Our hopes are that the doors of knowledge and the doors of thought that has held our people 

and our authority captive will be opened!] 
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Appendix 1.0 Images of Taonga tuku iho 
 

     
 Tapuaeouenuku  Parinuiowhiti 

(These images photographed by Tai Stirling) 

      
 Hikurangi Trench Hamupeke-Paikea  
(Underwater image kindly-provided by Whalewatch Ltd)        (This image was photographed by Barbara Todd) 

      
 Whale Bone Kaikoura Coastline 

       
Kaikoura Ranges 
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Dusky Dolphins 

     

Tepupaki

 
 Hoiho Haumuri 

     
 Pakaha Toroa 

      
Paraoa 
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 Boil Up 

      
Paraoa 

      
 Shearwater Hamupeke-Paikea 

      
Orca 
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 Common Dolphins Tohora 

      
 

     
  Orca 

     
 Kaikoura Peninsula Whalewatch 

[The images on the birds, dolphins and whales were photographed and kindly provided by Rex Kahu] 
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 Haumuri Harakeke 

       
  Kawa       Kowhai 
 

      
     Tikumu (Juvenile Plant) 
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 Hinenui Archway, Takahanga Marae 

      
Images of Paikea, (the whale), Takahanga Marae 

 
Marukaitatea, Takahanga Marae 

 
 



 

 264 

Appendix 2.0 Information Sheet and Consent Form 
 

Benita Wakefield (the PhD student) and Te Tai O Marokura Health & Social Services 
 

Research Information Sheet 
 

You are invited to participate as a subject in a project entitled 
 
Name of project:  Haumanu Taiao Ihumanea 
 
 
This Kaupapa Maori doctoral research study seeks to develop a Kaupapa Maori environmental health framework for restoring 
the balance and relationships between Atua, whenua and tangata.  The research is focussed on Ngati Kuri Hapu and their 
restorative models for improving the health of the whenua, moana and the health of whanau.   
 
Some key questions to be answered are: 
• How does Ngati Kuri view the interface between health and the environment in terms of public health policy and their 

implementation within Te Waipounamu? 
 
• What are the components of a Maori environmental health framework (for example, do the indicators identify a 

healthy environment, and incorporate spiritual and cultural values), and how much of a link is there between the 
application of the framework and western knowledge and practices? 

 
• How will the environmental health framework be used to monitor environmental capacity and sustainability of the 

Hapu’s natural resources and improve the health status of whanau? 
 
• How is the collective ownership of Maori knowledge and practices recognised and acknowledged through the 

Kaupapa Maori approach taken within this research study? 
 
• What is the process for constructing a collaborative pathway for whanau/ Hapu to be incorporated in a Kaupapa Maori 

research project? 
 
Your contribution in this project will involve participating in two focus group interviews.  These will be located in Kaikoura 
and will involve 1-3 hours of your time.  The focus group interviews will be conducted through Tikanga Maori processes such 
as: 

• Hui 
• Karakia Timatanga 
• Mihimihi 
• Whakawhanaungatanga 
• Kanohi-ki-te-kanohi mo nga korerorero o te kaupapa nei 
• Poroporoaki 
• Karakia Whakamutunga 

 
You will be asked by the Investigators to sign a consent form before the interviews begin to give your permission for the 
information collected in this research project (see attached consent form). 
 
As a follow-up to this activity, you will also be asked to participate in a follow up interview that will take about 1 – 2 hours to: 

• assure verification of accurate understandings and analysis of people’s korero 
• consent for the data collected to be accessed for the PhD project 
• Consent for the data to be used in reports and publications of which you will have the option of being named and 

the opportunity to be provided with information in advance about how your data is to be reported. 
 
The focus group discussions will be guided by the following research themes and includes: 
 
1) Understanding of cultural values: Whakapapa, Turangawaewae, Kaitiakitanga, Manamotuhake. 
 
2) Identifying the principles of a collaborative management model, experience of collaborative partnerships in practice, issues, 
highlights and measures of success. 
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3) Knowledge of traditional kai and traditional methods for gathering, the preparation of traditional kai, knowledge of 
nutrition, healthy diets, and recreational and physical activity, Maori health disparities such as obesity, health disease and 
diabetes. 
 
4) Perceptions of cultural identity, Te Ao Maori, externalities of the culture, social justice, mobilisation of Maori at the base, 
cultural analysis, structural analysis. 
 
The results of the project may be published, but you may be assured of the complete confidentiality of data gathered in this 
investigation.  Your identity will not be published without their consents.  To ensure anonymity and confidentiality the 
following steps will be taken: 
 

• All interviews and focus groups recorded will be identified by a colour code to assure anonymity of dates, location of 
interviews and people participating in the focus groups. 

 
• The researchers involved in this project and strictly monitored by the Ph.d student and Tumuaki (CEO) of Te Tai O 

Marokura will only access the data collected. 
 

• Once the project is completed all raw data will be destroyed. 
 
The name of the principal researcher is Benita Wakefield, the Ph.d student alongside the collaboration research team from Te 
Tai O Marokura. 
 
Benita and Miriama will be pleased to discuss any concerns you have about participation in the project.   
 
Contact details:  Benita Wakefield can be contacted through Te Tai O Marokura Health & Social Services, P O Box 44, 
KAIKOURA, Ph: 03 319 6443, email: tetai@ihug.co.nz. 
 
 
The project has been reviewed and approved by Lincoln University Human Ethics Committee. 
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Consent Form 
 

Name of Project:”Haumanu Taiao Ihumanea” 
 
 

I have read and understood the description of the above-named project.  On this basis I agree to participate in the project, and I 
consent to publication of the results of the project with the understanding that anonymity will be preserved or that I may give 
my permission to be named in the research study.  I understand also that I may at any time withdraw from the project, 
including withdrawal of any information I have provided, if I so wish.   
 
I understand that the data gathered from this project will be accessed for the PhD research programme currently being 
undertaken by Benita Wakefield in collaboration with Te Tai O Marokura on the subject of “restorative models for improving 
the health of the environment and the health of people”. 
 
I give my consent for the data to be used in reports and publications and have the option of being named and the opportunity 
to be provided with information in advance about how the data is to be reported. 
 
 
Name:    
 
 
 
Signed:     Date:    
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Appendix 3.0 Brodifacoum Images 
 

      
Images Taken of the Debris From the Truck  

 

     
Image of Parititahi Bay Crash Site Area 
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Appendix 3.1 Formaldehyde Urea 
 

 
Crusher dust was spread along the road to absorb the formaldehyde urea 

 

 
View of a truck turning the corner heading south with the front mirror perforating the bag 

carrying the formaldehyde urea on the other truck turning the corner going north. 
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Appendix 4.0: Images of Waikawau Early 1900s – mid 1950s 
 

     
Waikawau Lagoon early 1900s 

 

    
Lyell running through the township early 1900s 

 

    
Lyell running through the township with Bridge installed mid 1930s 

 

    
Lyell Mouth with Reef still exposed (mid 1950s 

 
(All These Photos were Kindly Provided by the Kaikoura Museum) 
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Appendix 4.1 Mataitai kaimoana 
 

 
 

Kuku Tuatua 

Tuangi 

Kina Paua Koura 

Kina 

Tuangi Paua 
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 Koura Paua 
 

     
  Paka       Kina 
 

 
Hinaki ( fishing net for eel made from flax) 
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Appendix 5.0:  Images of the Lyell 1920s - 2008 
 

      
Lyell Running Through the Township Flooding (1920s) 

 

      
Lyell Running Through the Township flooding (1970s) 

 

      
Lyell Running Through the Township flooding (1990s) 

 

      
Lyell Running Through the township being Dredged, Deepened and Widened (1990s) 
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Lyell Running through the Township in the Present Times (2000s) 

 

Group monitoring 2001

     

Site 1

2001

 
Lyell Collecting Samples at Site One (Clarity tube) No Fencing and Evidence of Stock in Stream 
 
Site 1

2003

     

Site 1

2005

 
 Lyell Stream is Fenced Off  Vegetation is Cleared In the Lyell Stream 
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   Mouth of the Lyell Completely Blocked off (May, 2008) 
 

 
Lyell Mouth with the Reef line submerged under the shingle in the current time of 2008 
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Appendix 5.1 Images of the Kaikoura Peninsula (1870s – 1930s) 
 

      
Kaikoura Peninsula 1870s 

 

      
 Early 1900s Slaughtering Whales 
                                                                       (Image Kindly Provided by Whalewatch Ltd) 

      
 Sawyer Arms (Whale Bones early 1910s) Slaughtering Whales on the Kaikoura Peninsula 
 
 

(Photos Have Been Kindly Provided by Kaikoura Museum) 
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Images of the Rahui Area (2000s) 

      
 Rahui Area in the mid 1950s  Rahui Area in the 2000s 

      
Rahui Area 

      
 Rahui Are                                                          Paua Spat Used for Re-seeding an Area 

      
 Seized Craypots            (Images Kindly Provided by Kaikoura Star) 900 Crayfish Seized 
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Appendix 5.2 Images of Rimurehia Trials 
 
 

      
Rimurehia Communtiies Located on the Kaikoura Peninsula 

 
Rimurehia Communities  
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First Rimurehia Trial (2005 -2006) 
 

      
Live Rimurapa Being Hollowed 

 

                 
 Gathering the Rhizomes Filling the Poha 
 

       
 Poha End is Sewn Together     Holes are Punctured  
 Other End is Still Attached to the Rock 
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Images of the Second Rimurehia Trial (2007-2008) 
 

      
Rimurapa is Selected Holes are Punctured Through the Poha and  
 Rhizomes are Pushed Through the Holes 

 

       
 The Poha is Placed in the Area Poha is Covered Over with Sediments and Rocks 
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Appendix 6.0:  Mandate Letter from the Upoko 
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Appendix 6.1: Te Tai O Marokura Provider Development Part A (1979 – 1999)  
 
 

Environmental 
Health Protection 

Restorative 
Interventions 

Whanau Ora Restorative Interventions 

(1979 – 1989) 
 
Projects on:  
- waahi tapu sites 
- seabeds polluted 
- Iwi tribunal claims 
- excavations at old 
  Takahanga pa site 
 
 
 

 
Supporting Ngati Kuri 
development: 
- Takahanga Marae 
 
Input into: 
- resource management 
  reform bill RMA  
- researching Iwi claim 
 
 

(1979 – 1989) 
 
Whanau Ora Service 
to: 
- support and care to  
  Kaumatua 
- health profile and  
  needs analysis  
- preventative health 
- self awareness/  
  parenting and life skills  
- advocacy, referral with  
  medical profession  
 

 
Established: 
- Te Kohanga Reo at 
  Takahanga Marae 
- training in layperson  
  cervical screening, glue  
  ear, diabetes, nutrition 
- marae health hui held 
- proposal for healing 
  centre 
- annual inter marae  
  sports 
- teach medical students 
  on cultural safety,  
  TOW,  
  social justice issues 
 

(1990 – 1999) 
 
Promotion of 
Health Protection: 
- matauranga Ngati 
Kuri 
  Restore health of  
  river, sea  
- impact of tourism 
  on local utilities 
-  test effects of PCP, 
   Pollution in Lyell 
 
- impacts of 1994 
  floods through the  
  Kaikoura township 
  and monitoring 
  clean-up, effects on 
 
  water supply  

 
-  EH worker for  
  scoping project to: 
- produce a kit for 
  water testing and  
  monitoring model for 
  KCCE courses  
- held the first national  
  EH hui  
- impacts of tourism 
- develop the proposal 
  for EH service 

(1990 – 1999) 
 
Whanau ora Health 
- whanau advocacy, 
  support and referral to 
  medical profession 
- health education on 
  smoke-free, pregnancy,  
  cervical cancer, SIDS,  
  breast feeding,  
  nutrition, 
  immunisation  
- parenting skills 
- early intervention of  
  respiratory, asthma 
 
Clinical services: 
- checks, follow up 
- nursing care 
- home care, palliative  
 

 
Komiti member for: 
- Whaia Te Oranga to set 
  up a hospital whanau 
  room 
- member of Maori  
  Health Advisory  
- SRHA committee  
- Maori Health Group 
 
Research on: 
- feasibility study for  
  integrated care models 
 
Contract with He Oranga 
Pounamu for:  
- well child 
- one kai awhina and 
  registered nurse 
  appointed 
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Te Tai O Marokura Provider Development Part B (1979 – 1999) 
 

Social Services Restorative 
Interventions 

Mental Health and 
Rangatahi Services 

Restorative Interventions 

(1979 – 1989) 
 
Social Work in: 
- whanau counseling 
- referrals, advocacy 
- crisis (ie, domestic 
  violence, abuse,  
  emergency house) 
- social justice  
- court work  
- input into social  
  welfare policy 
- COGS committee  
  member for region 
- liaison with refuge,  
  Whakatata House  
  and other groups  

 
Established: 
- level one social 
service 
- matua whangai care 
- home builders project  
- probation services 
- parenting 
programmes  
- interface with Govt  
  agencies 
- Te Whare Putea 
(TWP)  
  established on a  
  bi-cultural model. 
 
Hui held on social/ 
cultural analysis: 
- for managers CAHB, 
  Asian Cultural Forum  
- Ngati Kuri Hapu 
which  
  led to Runanga 
formed  
  and development of  
  Whalewatch 

(1979 – 1989) 
 
Health Promotion in: 
- sexual, other abuse 
- suicide prevention  
- awareness of drug  
  and alcohol abuse  
- racism in schools  
 
Counseling: 
- therapy 
- assessment 
- early intervention  
- short term therapy for 
  rangatahi with mild to  
  moderate health  
issues 
- referrals to other  
  services 
- whanau support 
- input into mental 
  health policy 

 
Established: 
- Parinuiowhiti group 
- after care programme  
  for recovering AOD  
  whanau  
- relationship with Queen 
  Mary Hospital led to  
  hosting the Taha  
  Maori whanau 
- on the Maori advisory  
  group 
- on Core committee of  
  AOD 
- assisted in development 
  of KCCE Trust  for 
  rangatahi training 

(1990 – 1999) 
 
Iwi Based Social 
Services in: 
- whanau support 
- counsel/therapy 
- psycho drama 
- referral  
- social justice issues 
- assessments 
- early intervention  
- court work 
- FGM 
 
Health Promotion for 
Whanau on: 
- safer communities 
- strengthen families 
- Hapu development 
- whanau wellbeing 
 

 
Chairperson for: 
- Care & Protection 
- Strengthening 
Families 
- TWP committee   
 
Placement, 
Supervision of:  
- social workers 
- Maori health workers  
- public health workers 
 
Assisted in 
establishing: 
- KDC social services 
  committee 
- Tama-Ki-Te-Rangi 
  Trust 
  social worker based at  
  TWP 

(1990 – 1999) 
 
Mental Health 
Promotion: 
- child and youth  
  support, rehabilitation  
- early intervention of  
  school truancy, 
reduce  
  Maori drop out rates 
- education on health 
  related issues 
- awareness of AOD 
- suicide prevention  
  strategies for youth at  
  risk 
- cultural identity 
- strengthen 
relationships with 
Atua, whenua, tangata 
- liaison and referral 

 
Development of: 
- aftercare programme 
- proposal for Tikanga  
  based residential AOD  
  programme 
 
Youth Development 
Project: - 3 year joint 
with KCCE 
- two youth workers  
  appointed 
 
Established: 
- waka ama 
- youth council KDC 
- skate park 
 
Mental Health AOD  
- rangatahi worker  
  Appointed 
 

 


