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He Whakarāpopoto 

 

Abstract 
 

 

The Māori education strategy Ka Hikitia: Accelerating Success (2013-2017) and the 

government action plan Success for All: Every School, Every Child, stipulate that schools must 

provide inclusive environments for all learners, including Māori students experiencing 

complex social, behaviour, and education needs. Inclusive education for Māori learners 

acknowledges Māori culture, te reo Māori, and identity as fundamental to Māori student 

success ‘as Māori’.  

 

This thesis addresses a research gap by investigating the perceptions and the importance of 

‘being Māori’ to Māori students who are involved with government agencies due to ‘complex 

needs’ in their lives. Following pūrākau, a Māori narrative qualitative research methodology, 

this study used semi structured in-depth interviews to investigate the educational experiences 

of five Year 10 Māori students enrolled in mainstream secondary schools in Rotorua, New 

Zealand. The main research question: ‘how do Māori students experiencing complex needs 

perceive the role being Māori plays in their lives?’ guided this study. This thesis presents the 

pūrākau (stories) of the participants and a thematic analysis of the recurring themes.  

 

Findings from this study suggest that Māori adolescents experiencing complex needs want 

teachers and professionals to get to know them for who they are, and not just for their 

behaviours. Secondly, Māori identity is important, but there is a diversity of experiences and 

understandings of what ‘being Māori’ means. Finally, despite challenges in their lives, the 

participants had career and life aspirations and wanted to succeed in education.  

 

The implications of this research suggest that developing and maintaining a positive sense of 

Māori identity promotes the engagement and inclusion of Māori students experiencing 

complex needs in mainstream education. A culturally adept educational service is necessary, 

and the deficit discourses framing these students according to negative behaviours should also 

be addressed. This thesis argues that Māori cultural constructs, such as pūrākau and 

whakataukii (proverbs) are rich cultural resources that can provide insight into understanding 

the behaviours of Māori adolescents. 
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He Pepeha/He Mihi 

 

Tribal Chant/Tribute 
 

 

Te Arawa e 

Te Arawa e 

Ko te whakaariki 

Ko te whakaariki 

Tukua mai kia piri  

Tukua mai kia tata 

Kia eke mai ki runga ki te paepae poto a Houmaitawhiti 

 

Mai i Maketū ki Tongariro ko te waka o Te Arawa 

Ko Te Arawa te iwi 

Ko Tamatekapua te tangata 

 

Matapakihia te whenua o te Rotorua nui ā Kahumatamomoe - ngā waiariki, te koromamao, te 

paru e koropupū ana. Titiro whakarunga ki te maunga o Pukeroa – Ōruawhata, ki raro iho ko 

Te Papa-i-o-Uru, te pākira o Ngāti Whakaue. Hāngai atu taku titiro ki te mātārae i Muruika, 

tūpou tonu atu hei whakamaumaharatanga ki ngā hōia o Te Arawa. Whakawhiti atu ai ki te 

Motu Tapu ā Tinirau, ki te kāinga tūturu o te tupuna a Uenukukōpako. Mirimiria te kiri e ngā 

wai mahana o Waikimihia; ngā wai o te tupuna whaea a Hinemoa. Peka atu au ki Rotokawa, ki 

ngā ahi kā tō Uenukukōpako, tō Ngāti Hauora, tō Tūteniu, tō Rangiteaorere, tō Turipuku, tō Te 

Roro o te Rangi. Ka huri aku kamo ki ngā pae maunga o Whakapoungākau me te maunga o 

Pukepoto, ā, ka hāngai atu taku titiro ki te pā taunaha a Pikirangi, te tupuna whare a 

Ohomairangi me te kuia rā a Mākuratawhiti. Tau ana taku wairua i te te hau kāinga, e kōkoia e 

ara e.  

 

Ki te kāhui tupuna kua tīraha mai rā, a Honoiti Ranapiri-Ransfield, koutou ko Kiti Taiaroa, ko 

William Brell, ko Kathleen Puti Brell, ko Robert Cliffe, moe mai rā. Ki te hunga ora, ki Te 

Arawa whānui, ki ngā kārangatanga hapū o te motu, tēnā koutou katoa.  
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Chapter One 

 

He Timatanga 

 

Introduction 

 

 

Te kūrae rā, ko te kūreitanga o tōku ihu                                                                                                      

That point over there [Ōkūrei] is the bridge of my nose 

 

Tamatekapua, paramount chief of Te Arawa, navigated our waka (canoe) across the Pacific 

Ocean from Hawaiki (the homeland) and led our iwi (tribe) to the eastern shores of the Bay of 

Plenty, Aotearoa New Zealand.  When the waka landed on the shores of Maketū, Tamatekapua 

pointed to a prominent headland Ōkūrei and claimed the land as a part of his body (Stafford, 

1967). The sacredness of these words provided future descendants of Tamatekapua with the 

rights to whakapapa (make genealogical connections) back to the meta-physical landscapes of 

Aotearoa. From this landing came the beginnings of settlement and the occupation of the 

people of Te Arawa in the central Bay of Plenty region of New Zealand. Hence, there is the 

well-known Te Arawa pepeha (tribal saying) ‘Mai i Maketū ki Tongariro ko te waka o Te 

Arawa’ (From Maketū to Tongariro is the breadth of the Te Arawa canoe). This local history is 

an appropriate foundation for the beginning of this thesis, as this study was set in the basin of 

the waka of Te Arawa – Te Rotorua nui ā Kahumatamomoe (Rotorua city).  

 

Introduction 

 

Accounts recorded by Stafford (1967), suggest that the voyage of Te Arawa from Hawaiki to 

the shores of Aotearoa was characterised by many challenges. For a small but significant 

population of the New Zealand education system, navigation through the mainstream 

secondary schooling experience also proves to be full of challenge. For the Māori learner who 

presents with complex social, behaviour, and education needs, school may represent a place of 

exclusion and disengagement. Whilst the literature about secondary school students 

experiencing complex needs is sparse (Mitchell, 2012); the statistics for mainstream secondary 

education suggest that Māori students are three or four times more likely to receive stand-

downs, suspensions, exclusions, and/or expulsions from mainstream schools than any other 

ethnic group in New Zealand society (Education Counts, 2013d). 
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These negative statistics about Māori students may be exacerbated for Māori learners who are 

experiencing complexities in other areas of their lives; complexities that may require 

intervention from government and non-government agencies outside of school. When the 

difficulties they experience at school and in their personal lives become overwhelming, 

disciplinary action such as: stand-downs, suspensions, exclusions, and expulsions may become 

a barrier to engagement and achievement in education. These difficulties at school may then 

inhibit their access to educational qualifications and subsequently the social and academic 

skills required to participate fully in contemporary New Zealand society (Macfarlane, 2007). 

 

For some Māori students, gaining academic qualifications is no easy feat, particularly for the 

Māori learner in mainstream education who presents with complex social, behaviour and 

education needs. While the majority of Māori adolescents attend mainstream schools (Bishop 

& Berryman, 2006), statistics suggest that Māori learners in mainstream education do not 

perform as well as non-Māori, nor do they stay on as long at school as other students (Provost, 

2012). A lack of necessary educational qualifications may mean that the Māori learner who 

leaves school with limited academic credentials is disadvantaged in preparation for the 

workforce or tertiary education. Thus, a paramount governmental goal is to address these 

disparities and to support Māori learners to achieve a National Certificate of Education of 

Achievement (NCEA) at Level Two or higher (Education Counts, 2013d). 

 

This study acknowledges that achievement statistics are only one indicator by which to 

measure success or failure of Māori students in education. Another sign of success is based on 

the engagement of Māori students in the learning process. How schools engage Māori students 

‘as Māori’ to succeed in mainstream education is fundamental to the Māori education strategy 

Ka Hikitia (Ministry of Education, 2013c). Ka Hikitia: Accelerating Success (2013-2017) 

suggests that Māori learners do better when their identity, language and culture are taken into 

consideration (Ministry of Education, 2013c). This notion is supported by recent research 

which suggests that a positive Māori identity supports Māori adolescents to buffer negative 

experiences in a mainstream schooling environment (Webber, 2011a). A positive Māori 

identity may counteract stereotype threat as well as buffer the negative consequences of being 

pigeonholed because of challenging behaviours.  

 

Stereotype threat occurs when members of a group, in this instance, Māori students, are aware 

of the negative stereotypes associated with belonging to that group (Steele, 1997). Steele 



3 
 

(1997) has suggested that “a protective avoidance of identification can become a group norm” 

(p.619). Stereotype threat can either be a motivational factor for the student to work harder and 

‘dis-prove’ negative stereotypes, or it can serve as a self-protective mechanism to ‘disengage’ 

in order to cope with negative stereotypes (Webber, 2011a). Developing and maintaining a 

positive Māori identity may thus be pivotal to overcoming stereotype threat and engaging the 

Māori learner experiencing complex needs in mainstream education. 

 

Whilst developing and maintaining a positive Māori identity is essential for these Māori 

learners, there is much debate about ‘authenticity’ and what classifies as a ‘real’ Māori in the 

21st century (Borell, 2005b; Houkamau & Sibley, 2010; McIntosh, 2005; O'Regan, 2001; 

Webber, 2007). Traditionally, identity formation for Māori would have been shaped from 

within the greater confines of the iwi or hapū (tribe or sub-tribe) and by virtue of proximity and 

interaction one would have learnt their whakapapa (genealogy), tikanga, and their social status 

in society. O'Regan (2001) has suggested that “each iwi had its own history, myths, proverbs, 

dialect, customs and practices, and therefore its own cultural identity” (p.47). Questions about 

what constitutes an authentic Māori identity have not changed, but the ways in which identity 

was shaped for our forefathers seem a distant reality for Māori youth today. Māori youth 

nowadays grapple with different issues and the world they now live in is shaped by different 

influences, to their tupuna. Consequently the rite of passage for Māori youth in the 21st century 

is fraught with complexity.  

 

Māori identities are influenced by Western societal values and a modern world shaped by 

technology, diverse family dynamics, and lifestyle differences. These lifestyle differences may 

mean Māori families take up residence within and outside of tribal homelands. In addition to 

these influences, schools as microcosms of society, also play an important role in shaping 

Māori identities. With all these factors, it is no wonder that defining Māori identities in the 21st 

century is debated. This study aims to engage in the discussion about Māori identities in the 

21st century and brings to the fore, the pūrākau (stories) of Māori young people experiencing 

complex needs in their lives, and their perceptions about what it means to ‘be Māori’.  

 

Placing Myself in the Research  

 

Tikanga Māori (Māori customs) require a person to introduce themselves by way of mihimihi 

(introductions) through reciting their pepeha (tribal sayings) and whakapapa. This process 
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allows the listener, or in this instance, the reader, to place the person by way of connection to 

the place, to the people and to the kaupapa (topic). My own pepeha and whakapapa preface this 

chapter. In this section, I discuss how I have come to this research topic, and what has shaped 

my own perceptions about what it means to ‘be Māori’. 

 

As a young adult, I had a desire to work with taiohi Māori (Māori youth), particularly, taiohi 

who needed extra awhi (support). Following the completion of my Bachelor of Arts degree, I 

explored my career options and so, pursued a pathway in education to become a teacher of te 

reo Māori. As a new teacher fresh out of training college, I set out to ‘take on the world’ and to 

engage Māori students into learning te reo Māori. In my first teaching position at Kawerau 

College, I found that the challenges of ‘engaging’ some of our own taiohi in mainstream 

education were immense. This experience left me somewhat disillusioned and with unanswered 

questions at the time about why it was such an effort, and why our tamariki did not choose to 

learn our language - te reo Māori. 

 

The following year, I had a completely different experience in teaching te reo Māori when I 

took up a position as a classroom teacher in Te Akoranga Reo Rua (the Māori immersion unit) 

at Western Heights High School in Rotorua. At that time, we had full classes and a number of 

Māori students who were speakers of te reo Māori. At ‘Heights’ I met a diverse range of 

inspiring young Māori students at this school who embraced learning and speaking te reo 

Māori, who participated in kapa haka (Māori performing arts) and other things ‘Māori’ at the 

school such as, hoe waka (traditional Māori canoeing). These young people demonstrated on 

many occasions that they were proud of their Te Arawa heritage and that they could 

confidently walk in both te ao Māori (the Māori world) and te ao Pākehā (the Pākehā world). I 

reflect back on how these students were privileged to have great influences in the school at the 

time, such as, the late Rau Green who was our kaumātua (elder) and lead teacher of ‘hoe 

waka’. We also had Trevor and the late Atareta Maxwell who were tutors for kapa haka. I 

consider how important it is for Māori adolescents to have good Māori role models, 

opportunities and influences inside and outside of school. 

 

Perhaps I am biased in my perceptions about positive Māori role models and influences at 

school because of my own experiences. While my mother Anne Cliffe has always been the 

strongest influence in my life, my teachers at Rotorua Lakes High School were also a big part 

of shaping my Te Arawa identity and my passion for te reo Māori. As a teenager, and a 
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mainstream Māori student, I was surrounded by a strong contingent of Māori role models who 

were advocates of te reo Māori and cultural ambassadors of Te Arawa ways. Some teachers at 

school at the time were Beatrice Yates (Aunty Bea), Makoha Gardiner, Rangitihi Pene, Jack 

and Pare Aratema, the late Huka Mohi, Napi Waaka and the late Irirangi Tiakiawa, who had 

supported our kapa haka during my senior years. In fact, Makoha and Rangitihi were my Māori 

language teachers and were my inspiration for learning te reo Māori at university. As I reflect 

back, I can say that I possibly took my own experiences of growing up in Rotorua and the 

strong Māori leaders in my world as a ‘given’. Little did I know at that time, that my 

entrenched beliefs about what it meant to ‘be Māori’ were to be challenged later on in life. 

 

In 2005, I returned from a time of living overseas and worked as both a teacher and as a Team 

Leader in two Child, Youth and Family (CYFs) secure residences in South Auckland. These 

residences were Korowai Manaaki (Youth Justice North) and Whakatakapōkai (Care and 

Protection). In these environments, I soon realised that I held ‘biases’ and perceptions about 

Māori identities. Perhaps it was my ‘greenness’ to living in South Auckland and working in the 

secure residential environment that ‘exposed’ my ideas about what it meant to ‘be Māori’.   

 

While working at Korowai Manaaki, in South Auckland, I worked with Māori youth who had 

come from diverse backgrounds and experiences. I soon learnt that the ‘cultural code’ of 

interaction between the young people in the secure youth justice environment was more about 

‘red’ versus ‘blue’, the ‘Crips’ versus the ‘Bloods’ rather than iwi and being from different 

rohe (areas). My perceptions about Māori identity and being proud of one’s iwi were 

challenged to say the least. I remember one experience I had in Korowai Manaaki whilst 

talking with a social worker in te reo Māori. On this particular day, a Māori young person in 

the residence confronted me and told me to ‘stop speaking Māori’. He went on to say that 

Māori was a stupid language or something to that effect. This resonated within me and 

provoked a reaction, leading me to question my understanding of Māori identity and to 

consider ‘was my idea of being Māori out of touch with Māori youth of the time?’ As I asked 

questions, I really wanted to know more about ‘what influences shaped Māori identities?’ So, I 

was inspired to talk more with the Māori young people in the residences. In my conversations, 

I found that a number of the young people did not know their iwi and most that I spoke with 

had little knowledge of their Māori heritage. As a Māori woman who had lived in Rotorua for 

most of my life, I can honestly say that I held many assumptions about what it meant to ‘be 

Māori’ and these young people highlighted this. 
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It has been these experiences which have inspired me to investigate what it means to be a 

‘Māori’ adolescent in the 21st century and the role the education system plays in shaping such 

identities. This study has been designed to provide a platform for the pūrākau and the voices of 

Māori youth to be heard. The intention for carrying out research in Rotorua is because I also 

wanted to give back to my local community. As a woman of Te Arawa descent, who was 

raised and educated in Rotorua, I feel privileged to have had such a rich experience as a Māori 

student at Rotorua Lakes High School. As a teacher still living in Rotorua, I hope that this 

research may provide us educators with insight into the lives of some of the students we teach. 

 

Introducing the Research Context - Rotorua 

 

Sitting on a lakeside taking the scene... 

catch a penny diver, fishing upstream... 

you can feel the spirit – you wanna get around here... 

soaking in a hot pool – letting off steam, 

it’s a paradise valley, it’s a rainbow spring, 

feel earthly forces, hear the tui sing... 

here in Rotorua – special feeling, special place 

 

The lyrics above are from an upbeat Rotorua theme song written in the 1990s called “Rotorua, 

feel the spirit - manaakitanga” (F. Morrison, 2012, September 30). The lyrics draw on some of 

the features that make Rotorua unique, attracting visitors and tourists from overseas to Rotorua 

city each year. Rotorua is situated in the Bay of Plenty region, in the central North Island, New 

Zealand. It has a population of approximately 66,000 people (Rotorua District Council, 2011) 

and is rich in Māori culture and heritage with a third (30.7%) of the Māori population in the 

Rotorua district speaking te reo Māori (the Māori language) to some degree. This compares to 

a national average of 23.7% (Statistics New Zealand, 2009).  

 

Papa kāinga (Māori villages) in Rotorua operate as an eclectic mix of local Māori communities 

carrying out traditional practices of tikanga Māori and hosting manuhiri (visitors) amongst 

modern day activities. Tourism, forestry, wood processing, and agriculture are the main 

industries in Rotorua (Rotorua NZ, 2013). Rotorua is undoubtedly shaped by Māori culture and 

has a wealth of natural resources in the region, such as the ngāwhā (geothermal springs), 

boiling mud, forests, the plentiful lakes, Māori carvings, marae (traditional meeting places), 

and kapa haka (Māori performing arts groups). 
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A Māori Perspective - Māori Youth Experiencing ‘Complex Needs’ 

 

As this thesis is about Māori adolescents who are involved with government agencies, who, for 

a variety of reasons are experiencing complex needs in their lives; it is important to consider 

the terminology currently used in literature to describe them. Terminology such as ‘complex 

needs’, ‘high and complex needs’ or even ‘at-risk’ align to indicators that describe the issues 

and/or needs that a young person may be experiencing. Nevertheless, these terms can also be 

used as labels to define Māori adolescents in negative ways. This section considers Māori 

words, whakataukii (proverbs) and pūrākau Māori (Māori stories) which could be adopted as 

more culturally appropriate alternatives to the use of the aforementioned labels.  

 

The Ministry of Education uses titles or descriptors such as ‘complex needs’ or ‘severe 

behaviour needs’ to refer to students who have high social, behaviour, or education needs 

(Mitchell, 2012). ‘High and complex needs’ is also used to describe students in education who 

have physical or cognitive requirements (Ministry of Education, 2013a). In the social services 

sector, the phrase ‘high and complex needs’ is used to describe adolescents whose needs 

require intervention from a number of ‘joined-up’ services (two or three government agencies) 

which may include the Ministry of Education (High and Complex Needs Unit, 2001). In my 

view, the term ‘complex needs’ is not suitable for defining Māori adolescents, because  it is a 

broad - term which ignores the positives about Māori adolescents according to a Māori world 

view. If a set of common experiences or behaviours must be considered as descriptors, then I 

argue that any descriptors, ‘titles’ or ‘labels’ used for Māori students should be derived from 

within a Māori world view or framework.  

 

At a wānanga I attended earlier in the year, I talked with one particular kōeke (elder) from Te 

Arawa about this project and we discussed my ‘unease’ with using the term ‘complex needs’ to 

describe the Māori students who were the participants in this study. This particular kōeke 

talked about his dissatisfaction with the number of Pākehā/Western words which were 

becoming ‘Māorified’. This kōeke went on to explain that rather than a conversation about 

appropriate terminology that involves genuine consultation, sometimes Pākehā organisations 

request a ‘translated’ Māori word so that a Pākehā concept or label can fit comfortably ‘within 

Pākehā frameworks’. During our conversations, this kōeke made a defining comment which 

has been highly influential to this study. He said “we never had words such as ‘disabled’ or 

‘complex needs’ [in a traditional Māori society], because they (people) were just whānau” 

(personal communication, April, 27, 2013).   
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These conversations raised questions in regards to this study about the ‘labels’ that are 

currently used in literature to refer to Māori adolescents. In Māori special educational 

literature, there appears to be no Māori concept or translation for the labels ‘complex needs’ or 

‘at-risk’. However, Māori academics in special education have referred to Māori students as 

being ‘at-risk’, having ‘special needs’ or exhibiting ‘challenging behaviours’, rather than 

labelling the student themselves as ‘at-risk’, ‘special needs’ or ‘challenging’ (Bevan-Brown, 

2009; Macfarlane, 2002). Māori academics such as Bevan-Brown (2009), Cherrington (2009) 

and Macfarlane (2007) separate the behaviour from the child and also use the following Māori 

words to identify Māori children and adolescents: ‘tamariki’ meaning ‘children’, ‘tamaiti’ 

meaning ‘child’, ‘taiohi’ or ‘rangatahi’ meaning ‘youth’, and ‘mokopuna’ meaning 

‘grandchild’ or grandchildren’. These are neutral words in the Māori language and do not 

reflect an inherent negative descriptor about a young person. This contrasts to Western labels 

such as ‘at-risk’ or ‘complex needs’ which define Māori adolescents according to a deficit 

descriptor. 

 

While Māori students experiencing complex needs may display challenging behaviours, they 

are more than the total sum of their behaviour. Consequently, any descriptors about these 

young people should be inclusive of a Māori world view. For the purpose of this study, it is 

worthwhile to explore Māori words that refer to negative, silly or challenging behaviours. The 

following Māori words are often used by Māori when describing undesirable behaviour: 

‘nanakia’ meaning ‘crafty’; ‘haututū’ meaning ‘mischief’; ‘heahea’ meaning ‘silly’ or ‘idiotic’; 

‘pōraruraru’ meaning ‘confused’; and ‘hīanga’ meaning ‘naughty’(Moorfield, 2013, n.p.). 

Other phrases like ‘kōtiti haere’ meaning to ‘go off course or wayward’ suggest that the 

choices or pathway one is on, needs attention. While the translation of some of the words 

described above may be universal to all cultures in describing negative behaviours, the point of 

difference may be the way in which the words are used. Words about behaviour in the Māori 

language may have both serious and jovial connotations. However, these words do not 

categorise behaviour as the only defining aspect of a person’s character.  

 

To gain an understanding of this point, it is useful to look into Māori specific cultural 

constructs. Whakataukii and pūrākau Māori are other traditional sources that provide Māori 

cultural constructs to understand the human psyche according to a Māori world view. 

Whakataukii and pūrākau have implicit meanings that intimate that the subject and/or person 

that are referred to must be acknowledged for both positive and negative qualities, traits, and 
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characteristics, and not just for their negative behaviours. Ascribing a one-dimensional ‘label’ 

such as, ‘at-risk’ or ‘complex needs’ blankets not only the negative, but also the positive 

qualities of a person.  

 

A Māori cultural construct that is still used to describe the behaviour of some Māori children or 

youth is found in whakataukii, such as ‘he tamariki wāwāhi tahā’. This whakataukii is 

translated as ‘children who break the calabash’. In traditional Māori society, the calabash 

represented an essential tool for daily life which was used to hold and transport water and food 

within the community. Children and young people would kick them around because they did 

not understand the value of the calabash or the consequence and/or implications should they be 

broken (Ministry of Justice, 2001). Māori adolescents in the 21st century may present with 

behaviours that are inappropriate, unwarranted and irresponsible at times. The underlying 

philosophy of this whakataukii suggests that while young people may act out silly behaviours, 

that they are still ‘learning’ appropriate ways of behaving. The onus and the responsibility thus 

reside with the whānau and the wider community to educate and to teach children and youth 

about the value of things in life.  

 

Another Māori cultural construct that can provide a Māori world view is pūrākau. Pūrākau are 

meant for pedagogical intent and hold key messages that have the potential to provide guidance 

that help us to understand human behaviour (Lee, 2008). From reading pūrākau, we can also 

learn from tupuna (ancestors) and how they made decisions, and dealt with circumstances in 

the past. Webber (2011b) stated that the “legacy [of tupuna] can be an inspiration and their 

qualities celebrated” (p.237).  

 

Take Tamatekapua (captain of the Te Arawa waka) who was mentioned at the beginning of 

this chapter. Tamatekapua is renowned as the paramount chief, navigator, progenitor and 

revered tupuna of our iwi, Te Arawa. He was known for his leadership abilities, his ingenuity 

and for pushing the boundaries to excel in different areas of life. Stafford (1967) records that 

Tamatekapua was regarded as a “lad of spirit and in time was regarded as a chief of more than 

ordinary importance” (p.2).  

 

However, in analysing the behaviour of Tamatekapua, his actions at times also lent towards not 

so ‘conventional’ deeds. As such, he is remembered for his acts of chasing beautiful women 

and for finding ways to get what he wanted. Take the whakataukii “Ngā uri o Tama whānako 
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roa, ki te aha, ki te aha - the descendants of Tama-te-kapua, stealing this, stealing that” (Mead 

& Grove, 2001, p. 336). This whakataukii is a reminder of the deeds of Tamatekapua in 

kidnapping Ngatoroirangi the high priest and his wife from the Tainui waka for the voyage to 

Aotearoa. It also refers to Tamatekapua abducting the wife of Ruaeao, Whakaotirangi when 

back in Hawaiki (Stafford, 1967). While Tamatekapua often paid the price for his deeds, this 

whakataukii illustrates the complex nature of people; their behaviours, and the human psyche - 

the brave, the mischief and the risky methods employed by people.  

 

Much like the pūrākau of Tamatekapua, the stories about other tupuna from other iwi are also 

re-told and they are remembered for their multiplicity of attributes, qualities, traits, 

characteristics and deeds. Yet, when these pūrākau are re-told, tupuna are not stigmatised for 

negative behaviours or actions, nor are they labelled as ‘criminals’ or according to deficit 

descriptors. In fact, their persona or identity remains intact as a tupuna and these behaviours 

are understood within the context of the time, the different qualities inherent within individuals 

and the consequences of both negative and positive actions which are common to the human 

experience. 

 

Thus, whakataukii and pūrākau can provide useful Māori cultural constructs to describe the 

behaviours exhibited by Māori students experiencing complex needs. It is important to 

dissociate negative behaviours as identity markers as they stigmatise some Māori young 

people. This study acknowledges that describing negative behaviours or issues may need to be 

discussed in order to streamline appropriate services; however in doing so, the young person’s 

positive qualities, attitudes or characteristics must also emphasised. By doing this, the young 

person is not defined by their behaviour or raruraru (unsettledness). Consequently, any 

negative behaviour becomes something external to the young person, which can be dealt with, 

as opposed to an inherent aspect of the child’s identity or persona. 

 

The Attributes of Māui 

 

In the last section, the power of language and the translation of Pākehā/ Western labels or 

concepts into Māori were discussed. At a Treaty of Waitangi hearing in 1985, Sir James 

Henare suggested that “the language [te reo Māori] is the life force of the mana Māori, the 

word is the life force of the language, [and] these two ideas are absolutely crucial to the Māori 

language” (Higgins & Keane, 2013). The idea that Māori words have mauri (life force) and 

depth of meaning to Māori people should not to be discounted. For this study, I propose that 
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the iho (essence) of Māori words can be lost in the translation from Māori to English. Take the 

word ‘mana’ for instance. Mana is a Māori concept which has more than one translation 

depending on the context. If not translated correctly, Māori words like mana can lose their 

mauri.  

 

English words or ‘labels’ do not necessarily provide an adequate cultural construct of Māori 

values appropriate to a Māori world view. It is therefore necessary to reconceptualise Western 

labels and draw on Māori cultural knowledge systems such as pūrākau Māori or whakataukii 

(Māori proverbs) to provide a Māori cultural perspective. In this section, I introduce the 

character of Māui ‘the ancestral hero’ and a pūrākau about him as a culturally appropriate 

metaphor for discussion in this study.  

 

Various versions of pūrākau about Māui ‘the ancestral hero’ are widespread amongst iwi Māori 

and many other Polynesian societies. In Aotearoa New Zealand, pūrākau about Māui are re-

told in kura kaupapa, wharekura (total immersion Māori schooling) and mainstream schools 

alike. Māui is most renowned for his deeds like fishing up Te Ika a Māui (North Island) and for 

ensnaring Tama-nui-te-rā (the sun). In probing deeper into the pūrākau about Māui, we learn 

that Māui is portrayed as the fearless teina (younger sibling), progenitor, hero, leader, role 

model and entrepreneur. Māui is also seen as an inquisitive, mischievous and opportunistic 

young leader who is also a trickster, risk taker and challenger of boundaries.  

 

Māui as a popular Māori figure in Māori and New Zealand societies is remembered for his 

exceptional qualities. These qualities have also been emphasised by a number of different 

Māori academics. Rameka (2011) discussed an early childhood assessment framework 

developed for Best of Both Worlds Bilingual Preschool. This framework compared the positive 

qualities and characteristics of Māui to tamariki Māori (Māori children). Ware (2009) used the 

pūrākau and āhuatanga (characteristics) of Māui, such as: māia (potentiality), ahua whakamua 

(foresight), manawanui (resilience), ihumanea (innovation) and māhaki (humility) to provide 

an analysis of Māori youth development. Moreover, Keelan (2009) used traditional pūrākau 

about Māui and elucidated particular traits about Māui’s entrepreneurial behaviour which was 

used for developing a model for Māori youth to develop exceptional business skills. Like the 

work of Rameka (2011), Ware (2009) and Keelan (2009), this thesis also draws on the pūrākau 

of Māui, but for very different reasons. The character of Māui and the pūrākau about him are 
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explored in line with this study to deconstruct labels such as ‘complex needs’ and to 

reconceptualise Māori adolescent identities in the 21st century. 

 

If Māui was transported in to the 21st century as a young man in this generation, in our modern 

day colonised society, and/or as a student in our New Zealand education system, how would he 

be perceived? Would Māui be seen as a young man with potential, leadership ability, and 

ingenuity? Or would he be labelled as: ‘unruly’, exhibiting ‘challenging behaviours’ or perhaps 

rude and disrespectful? To be provocative, would Māui be labelled as gifted and talented or 

would he be seen as a young person experiencing ‘complex needs’? 

 

There is no simple answer. Māui ‘the brave’ in a modern day context in our New Zealand 

schooling system would perhaps represent both the student as the risk taker, as well as the 

student as the resourceful, and strategic decision maker. While Māui may be claimed as a hero 

in our pūrākau, students who possess some of Māui’s qualities in a modern day context may be 

considered as simply ‘too difficult to manage’. Perhaps the answers lay not so much in the 

management of, or the labelling of ‘who’ the Māui students are in our schools, but in seeking 

answers to questions like ‘how do we recognise and harness the challenging and the powerful 

‘Māui’ qualities exhibited by our students?’ 

 

The character and the pūrākau of Māui are used in this study to provoke and search for insights 

relevant to understanding Māori young people who experience complex needs and the 

challenges they face as adolescents. As a foundation to this idea, a story about Māui as the 

‘shape shifter’ is re-told using the writings of Te Rangikāheke. As a tupuna (ancestor) of Ngāti 

Rangiwewehi of Te Arawa, Te Rangikāheke was a chief, a storyteller, a scholar and an author. 

Te Rangikāheke penned many traditional pūrākau for Governor Grey around the time period of 

1849 (Thornton, 1992). Of those stories, Te Rangikāheke recorded pūrākau of the illustrious 

‘Māui’ in te reo Māori. Agathe Thornton translated those short stories and titled them ‘The 

Māui Stories’ in 1992. It is from this publication; the writings of Te Rangikāheke and the 

translations of Agathe Thornton that I craft and re-tell the story of Māui, changing his āhua to 

that of many birds. I now retell this story titled after a whakataukii known in Te Arawa as: ‘He 

kūkupa pae tahi’, ‘One pigeon, one perch’.  
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He kūkupa pae tahi - One pigeon, one perch 

 

It has been told throughout the land how Māui the ‘ancestral hero’ fished up Te Ika a Māui (the 

North Island). Among other deeds, Māui is also renowned for fettering and ensnaring Tama-

nui-te-rā (the sun) causing him to move more slowly so that there would be more daylight 

hours for mankind. But before Māui attempted such tremendous feats, Māui’s brothers: Māui 

pae, Māui taha, Māui roto and Māui waho challenged him saying “Māui, how is it possible that 

you could harness the sun?” Another said “Māui, it is impossible for you to get close to the 

sun”. To add to the discussions another brother said “The strong heat and the power of the hīhī 

(rays) will penetrate your skin and burn you!” Māui with utter confidence met the concerns of 

his brothers with a question “Do you not remember the many deeds I have already 

accomplished?” (Thornton, 1992). 

 

Before wrestling with the sun, Māui built his courage to attempt greater accomplishments by 

‘cutting his teeth’ so to speak, on transforming himself, his ‘āhua’ (appearance) into the shape 

of every bird of the sky. When he did this, Māui appeared before his older brothers in different 

bird-shape forms. He appeared in the shape of the birds of the air, of the great expanse of Tane 

and in the āhua or form of many birds of differing shapes and sizes; some great and some 

small.  

 

But Māui’s brothers “did not approve of any of the bird-shapes [that their younger brother had 

chosen] when he showed himself to them” (Thornton, 1992, p. 60). Māui thus decided to 

transform himself into the āhua of the kūkupa or pigeon. In all his glory, Māui as the pigeon 

was adorned with the fine flax kilt and the girdle, both taken from his mother. The kilt made of 

dog tail hairs is said to still shine ever so brightly today as white as snow on his chest. The 

girdle taken from his mother also, is the black that is seen around his neck. 

 

When Māui changed into the pigeon, he finally got the seal of approval from his brothers. In 

his new form of the kūkupa or pigeon he appeared before his brothers one more time and they 

said “E tama e, ka pai koe” (Te Rangikāheke, 1849 as cited in Thornton, 1992, p. 34). “Boy, 

now you are very handsome, extremely handsome! [you are] much more handsome than in the 

first likenesses which you have left behind you!” (Thornton, 1992, p. 60). 

Māui thus chose at a later time to turn himself again into the shape of the pigeon when he went 

in search of his parents. Seeing him in the likeness of before, his brothers said to Māui “e tama 

e, ka pai koe”, “how handsome you are Māui!”(Te Rangikāheke, 1849 as cited in Thornton, 
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1992, p. 34). As Māui listened to his brothers, he sat on his perch, he did not stir, nor did he do 

anything else. He just cooed. That is why there is the whakataukii or proverb “He kūkupa pae 

tahi”, “One pigeon - one perch” (Thornton, 1992). 

 

This pūrākau highlights Māui’s exceptional skills as a ‘shape-shifter’ in transforming from one 

āhua to another. As a cultural construct applicable to this study, Māori adolescents, much like 

Māui also ‘shape-shift’ as they transition through adolescence. Characterised as a period of 

constant change, adolescence is an important stage in identity making. This metaphor of the 

‘shape-shifter’ and Māori students experiencing complex needs will be theorised later in the 

Discussion Chapter of this thesis. 

 

The Aims of the Study and the Thesis Outline 

 

This study aims to explore the perceptions and experiences of Māori secondary school students 

experiencing complex needs in mainstream secondary schools. The present study investigated 

whether a positive or a negative sense of Māori identity affected engagement and participation 

in education. This research also examined how important Māori identity was to the 

participants. The overarching research question guiding this research was: How do Māori 

students experiencing complex needs perceive the role being Māori plays in their lives? This 

question is examined across the five chapters in this thesis. At the beginning of each chapter 

are whakatauākii (proverbs) as told by different leaders of different hapū (sub tribes) and 

different generations from Te Arawa. These whakatauākii are included as a way of 

acknowledging Te Arawa tupuna and including local Māori knowledge.  

 

Chapter One presented local Māori knowledge as foundational to the study. An introduction to, 

and a background of, the research subject - Māori students experiencing complex needs 

followed. In accordance with the aims of critical theory, and reflexivity, I have introduced 

Rotorua as the research context and I have stated my positioning as the researcher in relation to 

the research topic; hereby placing myself in the research. Māori words, whakataukii, and 

pūrākau were also explored in relation to terminology such as ‘at-risk’ and ‘complex needs’ to 

provide a Māori metaphor for Māori adolescent identity. The character and the story of Māui as 

the ‘shape shifter’ was briefly discussed, this metaphor will be discussed further in the 

Discussion Chapter.  
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Chapter Two will review existing literature relevant to the research question and the findings of 

the study. The chapter starts out with an overview of special education in New Zealand; 

particularly inclusive education and responsive pedagogy for working with Māori students. 

The chapter then explores more in-depth the terminology used overseas and in New Zealand to 

describe young people experiencing ‘complex needs’. Māori educational policy and research 

about Māori students in mainstream schooling in New Zealand is then discussed. Finally, the 

chapter presents theories and research related to Māori identities.  

 

Chapter Three provides an overview of how the research was conducted. Kaupapa Māori as the 

underpinning of this study is discussed in relation to the research design. This chapter also 

provides a rationale for using pūrākau, a Māori narrative qualitative research methodology. The 

research methods employed in this study according to tikanga Māori follows and the chapter 

details how pūrākau and Thematic Analysis were applied to analyse the research findings. The 

chapter also provides an outline of the selection process for participation in this study and how 

tikanga as an ethics of care guided the study. 

 

Chapter Four presents the findings from the study. First the pūrākau (stories) of the five 

participants in the study are presented. Each pūrākau is prefaced by the researcher’s notes 

which provide an overall impression of how the young people presented themselves in the 

interviews. Following is an analysis of the main recurring themes from the data set which is 

titled as ‘key pedagogical points’. The themes arising from this study were: ‘know me for who 

I am’; ‘know that I am proud to be Māori’ and ‘know that I have aspirations’.  

 

Chapter Five presents an in-depth discussion on the themes presented in the findings. The 

themes presented in this section are set in the greater context of identity politics for Māori and 

mainstream education in New Zealand. The themes elaborated on in this chapter include: 

factors influencing identity development trajectories; the framing of identities in education; the 

power of and deficit use of language in schools; a discussion on an ‘unwritten’ criteria for 

being Māori; and the aspirations of Māori students and whānau (families) for education. The 

conclusion, implications, and limitations of the study follow and further research opportunities 

emerging from the study are also discussed. The thesis finally wraps up with thoughts about 

this study in relation to local Te Arawa knowledge. 
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Chapter Two 

 

He Arotakenga Mātātuhi 

 

Literature Review 

 

 

Whāia ko te mātauranga hai whitiki te iwi, kia toa ai 

Seek ye from the fountain of knowledge so the people may be uplifted, thrive and prosper 

 

Kepa Ehau of Ngāti Whakaue and Ngāti Tarāwhai, hapū of Te Arawa was esteemed as one of 

the greatest orators of his time. Kepa Ehau mastered the art of communicating a message that 

could transcend cultures through the power of language. A linguist in his own right, Kepa Ehau 

was also renowned for his fluency and interpretive skills in a number of languages, including: 

Māori, English, French and Latin (H. Morrison, 2006). As the author of the above 

whakatauākii, Kepa Ehau suggested that we must draw from the ‘fountain of knowledge’ for 

the benefit of the people. This chapter draws from the literature and research from both New 

Zealand and overseas.  

Introduction 

 

This literature review is divided into three sections. The first section, presents a discussion on 

inclusion, in relation to special education policy, and responsive pedagogies for Māori students 

who present with complex, severe or challenging behaviours. Terminology used by different 

sectors to describe young people who experience complex needs is included in this section. 

The second section discusses Māori education policy, the underachievement and 

disengagement statistics of Māori secondary school students, and the aspirations of Māori 

students and their whānau (families) for education. Initiatives and research about improving 

educational outcomes for Māori learners is also included in this section. The third and final 

section of this literature review discusses both traditional indicators of Māori society and 

modern Māori identity theories.  

 

Special Education in New Zealand 

 

In 2012, the Minister of Education announced the closure of the four existing New Zealand 

residential schools (later reduced to two) (Parata, 2012). This sparked a contentious debate 



17 
 

amongst educators, community organisations, government officials and members of the public, 

about the strategic direction of special education and the ‘inclusive’ policies for students with 

special needs (Hornby, 2012; Tautari, 2012). Historically, students with special educational 

needs were educated in segregated residential facilities; however, there has been a shift in the 

last fifty years towards the inclusion of students with special needs in mainstream education 

(Macfarlane, 2007). Despite this movement, a number of barriers continue to hinder the 

inclusion of learners with special needs in mainstream education; including Māori learners with 

special needs (Bevan-Brown, 2006, 2009; Macfarlane, 2007).  

  

Inclusion, as a broad concept, is not easily translated into a single definition yet, inclusion in 

education is fundamental to the success of Māori learners experiencing complex social, 

behaviour, and education needs.  Carrington et al. (2012) stated that “inclusion [in education] is 

a process of reducing barriers to participation in school and community settings” (p.6). 

Macfarlane and Margrain (2011) suggested that “all students are equally entitled to be 

educated, and that their education should be available in regular educational settings within the 

community” (p.14). Additionally, Ballard (2012) argued that inclusion “implies that someone 

is being excluded…[which] means there are people who have the power to deny others the 

right to participate in some places and activities” (p.68). Ballard (2012) further stated that 

factors influencing ‘exclusion’ must consider the origins and the processes of exclusion within 

the wider social contexts. An in-depth discussion on inclusion is not presented in this literature 

review, but it is important to consider various viewpoints, as inclusion/exclusion affects the 

Māori learner experiencing complex needs.  

 

Special education policy 

 

In 1996, the government launched its first ever national special education policy called Special 

Education 2000 (SE2000). SE2000 aimed “to achieve, over the next decade, a world class 

inclusive education system that provides learning opportunities of equal quality to all students” 

(Ministry of Education, 1996, p. 5). At the time of SE2000, the Ministry of Education (MOE) 

introduced a number of initiatives to reduce the number of students excluded from school who 

exhibited moderate and severe challenging behaviours. These initiatives included: the Special 

Education Grant, the Resource Teachers Learning and Behaviour Service, and the Severe 

Behaviour Initiative (Bevan-Brown, 2009; Macfarlane, 2007).  
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Bevan-Brown (2009) reported on research that investigated the effectiveness of SE2000, and 

some of the aforementioned initiatives. Her findings of the research indicated some 

improvement of services for Māori learners with special needs; including consultation with 

Māori communities, and the awareness of the need for culturally appropriate services. 

However, the research also highlighted a number of ‘gaps’ in the provision of culturally 

appropriate services. This included: a lack of resources in the reo (Māori language); a limited 

understanding of Māori cultural knowledge and expertise in the reo amongst educators; as well 

as, few Māori staff employed in special education positions.  

 

A guiding principle of SE2000 specified that there must be a provision of culturally 

appropriate services to students with special needs. The acknowledgement of culture and 

language is fundamental to those services (Ministry of Education, 2013e). In response, Māori 

academics such as Bevan-Brown (2009) and Macfarlane (2007) have produced a range of 

Māori models, frameworks, and processes for educators to consider. Hui whakatika (traditional 

meeting to resolve issues), a restorative practice, is another example of a culturally responsive 

pedagogy, that can be used with students who present with challenging behaviours (Berryman 

& Macfarlane, 2011). 

 

Responsive pedagogies to address challenging behaviours 

 

Students who present with severe or challenging behaviours represent a small percentage of the 

school population (usually between 1 and five percent), yet these behaviours can account for 

over 50 percent of the behavioural problems in schools, as these students are “usually resistant 

to low-intensity preventative measures” (Prochnow, Macfarlane, & Glynn, 2011, p. 222). 

Prochnow et al. (2011) have suggested that addressing the negative cycles of severe or 

challenging behaviours, should rule out ‘single interventions’ for the majority of these 

students, and instead, apply individualised interventions, that focus on a functional analysis of 

the individual student’s behaviour, and the restoration of the relationship to the student.  

 

A functional analysis of the student’s behaviour may scrutinise antecedents to behaviour and 

consequences (Prochnow et al., 2011). For the Māori learner experiencing complex needs, a 

functional analysis could take into consideration, how the student takes up, and maintains 

positive relationships, with their teacher(s) and with their peer(s). This is necessary, as some 

students with emotional or behavioural difficulties may find it difficult to make, and sustain 
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good relationships, and may experience negative interactions with their teachers (C. Smith, 

2004). 

 

Responsive pedagogy considers the use of language, and positive communication as critical 

elements of building positive relationships between the student and the teacher. Language is 

not based on ‘mode of communication’ and words alone, but also the positioning of both the 

teacher and the student. Bourdieu (1991) has theorised that language is not an ‘autonomous 

object’ which is separate to the ‘social order’ and the ‘symbolic power’ held by people in 

positions of authority. He stated that symbolic power “…is defined in and through a given 

relation between those who exercise power and those who submit to it” (p.170). Teachers 

maintain positions of authority, in that, they make decisions that affect the teaching, the 

learning and the management of student behaviour. How teacher(s) interact with the student(s), 

the language they ‘model’, and use with them, could be pivotal to the dis/engagement of Māori 

student experiencing complex needs in education. 

 

Restorative practices are a type of intervention that supports students who present with 

challenging behaviours to develop and maintain positive relationships (Prochnow et al., 2011). 

As an internationally recognised process, and a responsive pedagogical strategy, restorative 

practices enables both the teacher and the student to discuss what has happened, and to find 

ways to restore the relationship (Prochnow et al., 2011). The philosophy of restorative 

practices rejects ‘assigning blame’ and punitive measures, and instead, aims to bring all those 

involved to a point where they can reflect on what happened, repair the harm, and restore the 

relationships (International Institute of Restorative Practices, 2012). A Māori cultural process 

similar to restorative practices is hui whakatika. 

 

Underpinned by Māori cultural principles and concepts of discipline, hui whakatika offer all 

involved the opportunity to meet kanohi ki te kanohi (face-to-face) and to discuss the take 

(issues) in a way that is suitable for Māori (Berryman & Macfarlane, 2011). For Māori learners 

who present with complex behavioural needs, hui whakatika provide a culturally responsive 

approach to discipline; as it discusses the problem ‘as the problem’, not the child as the 

problem (Macfarlane, 2007). Macfarlane (2007) has suggested that “no long term suspension 

or expulsion should be at all possible without first holding such a hui” (p.160). As indicated in 

research, a number of successful outcomes can result from hui whakatika. 
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Berryman and Macfarlane (2011) reported on a successful hui whakatika. In this particular case 

study a bully’s ‘perceptions’ were challenged when the father of the victim talked with him 

about his own background and how he had experienced difficulties as a young person. The 

bully changed his perceptions when he also ‘learnt’ that the victim did not come from a 

privileged background. This case study points to the importance of involving both the students 

and their whānau (families) when resolving serious issues at school. In another case study, 

Glynn and Berryman (2004) reported on a hui whakatika with three Year 7 boys who were 

caught smoking marijuana on the school grounds. Guidance from the bilingual unit kuia 

(elderly respected woman) was sought, and a collaborative decision with whānau was made. A 

three day in school suspension and a seminar on the effects of marijuana on the body was 

implemented. As a consequence, no more repeated incidences with the boys and drugs were 

reported throughout their schooling experiences. Despite the concerns that restorative practices 

or hui whakatika can be time consuming to organise; this culturally responsive process, can 

support the inclusion of Māori students experiencing complex social, and behaviour needs in 

mainstream education.  

 

Definitions and Terminology 

 

National and international research suggest that there is no one definition used for adolescents 

involved with government agencies, or who experience complex needs;  the titles used across 

the health, welfare, justice and education sectors are widely interpreted. Definitions include a 

wide spectrum of young people, who present with emotional difficulties, severe or challenging 

behaviours, conduct problems, physical disabilities, and delayed or impaired cognitive 

development (Advisory Group on Conduct Problems, 2011; Ministry of Education, 2013d; 

Mitchell, 2012).  

 

New Zealand perspectives and definitions 

 

The Ongoing Resource Scheme (ORS) is an operational funding scheme that is designed to 

meet the needs of students in special education, who have the highest of needs such as physical 

disabilities and/or cognitive developmental delays in learning, hearing, vision, mobility, 

language use and social communication (Ministry of Education, 2013d). ORS uses the 

definition ‘high’, ‘very high’, ‘complex’, ‘special education needs’ or ‘high’ and ‘very high 

special education needs’ (Ministry of Education, 2013a). ORS excludes students who exhibit 
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high and complex behavioural needs. The following section discusses students with complex 

social and behavioural needs.  

 

Students experiencing ‘complex needs’, may also be referred to as learners ‘at-risk’. Clinton 

and Rivers (2003) stated that young people ‘at-risk’ in education are likely to experience: 

 

poor educational outcomes, measured by indicators such as truancy and suspension 

statistics, low literacy and numeracy levels, alternative education enrolments, low school 

leaver qualifications, and school drop-out rates. (Clinton & Rivers, 2003, p. 3) 

 

Clinton and Rivers (2003) cautioned that the use of prescriptive terms such as ‘at-risk’ are 

misleading; suggesting that the causes of being at-risk always reside within the individual or 

that students at-risk form a homogeneous group. Ecological, sociological or relational factors 

may also place a student at-risk of educational failure. Students at-risk may also be considered 

to be ‘Alternative education (AE) students’. ‘AE students’ include adolescents between 13 to 

15 years of age who are at-risk of disengaging from education. AE students follow an 

alternative education pathway either in school or at an offsite facility. To meet the AE funding 

criteria, a student will have a history of truanting, multiple exclusions and non-attendance at 

school for two or more terms (O'Brien, Thesing, & Herbert, 2001).  

 

Mitchell (2012) recently used the term ‘student(s) with complex needs’ in a literature review 

for the MOE for students who exhibit severe behaviour needs or conduct difficulties; which 

may be associated with formal health diagnoses. In this report, the term ‘conduct problems’ is 

noted as a key behaviour in students experiencing complex needs (Mitchell, 2012). The 

Advisory Group on Conduct Problems (AGCP) in New Zealand refer to conduct problems as 

“aggressive, antisocial, defiant and oppositional behaviours which, when present in children 

and young people, predict a wide range of social, educational and health outcomes in later life” 

(2011, p. 12). Conduct problems are also referred to as ‘conduct disorder’ or ‘oppositional 

defiant disorder’ in the health sector, and ‘challenging’ or ‘severe anti-social behaviour’ in 

education. A lack of consistency in criteria was identified by the AGCP for conduct problems 

in treatment plans across the different government agencies. The AGCP identified that reform 

was needed across these agencies to ensure adequate assessment and to provide appropriate 

services (Advisory Group on Conduct Problems, 2011). 
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Cherrington (2009) alongside Te Ropu Kaitiaki (TRK) has provided a Māori world view on 

conduct problems to the AGCP. Cherrington (2009) stated that there was “a need to look 

backwards” to our (Māori) Indigenous knowledge such as, pūrākau Māori to understand a 

Māori world view of conduct problems (p. 13). TRK offered the following definition: “Māori 

tamariki, taiohi and whānau experiencing [emphasis added] conduct problems” (p.8). TRK 

recommended that ‘problem’ behaviours experienced by the young person, need to be 

conceptualised from within a whānau systems perspective, not just the individual. This aligns 

with the Whānau Ora model, which focuses on strengthening the whānau as a whole, rather 

than managing individual problems. Whānau Ora collaborates with a range of agencies to 

provide wrap around support services to the individual and the whānau (Te Puni Kokiri, 2013). 

 

A central government agency known as the High and Complex Needs Unit (HCN) also fosters 

joint sector collaboration across a range of government agencies. HCN uses the terms ‘children 

and young people with complex needs’ or ‘high and complex needs’ (Ministry of Social 

Development, n.d.). According to HCN, the group of children and young people who access 

their services are those whom experience “repeated placement breakdown; disruption at 

school; [and have] experienced ongoing failure and increased stress” (High and Complex 

Needs Unit, 2001). HCN also stated that it was difficult to provide ‘definitive’ descriptors for 

this group of young people. They suggested that “there are challenges in attempting to describe 

a population that, by definition, has highly idiosyncratic and unusual needs” (High and 

Complex Needs Unit, 2001, p. 4).  

 

International definitions and terminology 

 

In the United Kingdom, the phrase ‘children with significant and complex needs’ refer to 

children and/or adolescents involved with a minimum of two government agencies (Boddy, 

Potts, & Statham, 2006, p. 2). Rankin and Regan (2004b) have also suggested that the term 

‘complex needs’ is used to describe people who have multiple problems and/or severe or 

challenging behaviours. They stated that ‘complex needs’ is not just a label, but should be used 

for people whom require targeted intervention. They further suggested that ‘complex needs’ 

should not be based on the binary assumption of issues being ‘simple or complex’. Instead, 

‘complex needs’ refers to a continuum of need that people may move across over time (Rankin 

& Regan, 2004b). These authors proposed a framework based on a person’s “multiple 

interlocking problems, where the total is more than the sum of the component parts” (Rankin & 

Regan, 2004a, p. 5). This framework defines complex needs in terms of breadth (range of 
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need) and/or the depth (severity of need), and the interaction between those needs (Rankin & 

Regan, 2004b).  

 

Rosengard, Laing, Ridley, and Hunter (2007) suggested that terms like ‘multiple 

disadvantage’, ‘multiple disabilities’, ‘multiple impairment’ ‘dual diagnoses’, ‘high support 

needs’, complex health needs’ and ‘multiple and/or complex needs’ were linked with ‘complex 

needs’. They noted that the aforementioned terms canvass a broad spectrum of needs, but a 

lack of consensus existed across the different sectors in interpretation and meanings. 

Rosengard et al. (2007) argued that the terms ‘multiple’ and ‘complex’ needs were used 

interchangeably across the different disciplines, and this had implications for how 

professionals interpreted service gaps and implemented services.  

 

In North America, the terms ‘high and complex needs’ and ‘extremely high and complex 

needs’ is used (Wyles, 2007). The acronym EBD or SEBD is used in education to refer to 

students with ‘severe/ emotional and behavioural disorders’ (Duckworth et al., 2001). Students 

with S/EBD typically display angry and violent outburst behaviours (Chitiyo, 2013; 

Duckworth et al., 2001). This review of literature nationally and internationally, highlights 

issues associated with the interpretation and application of terminology such as ‘complex 

needs’. It is clear that the term ‘complex needs’ includes a wide spectrum of young people 

experiencing different challenges.  

 

Māori Education 

 

By 2051, the Māori population is estimated to double in size to close to a million, and 

approximately 33% of all children in our education system will be of Māori descent (Durie, 

2003). Following a pivotal hui (the Hui Taumata Māturanga - Māori Educational Summit) in 

2001, Durie (2003) reported that Māori aspirations were for self-determination in education, 

and a State that could provide an effective education system with policies that are more 

responsive to Māori. An attitudinal and paradigm shift by the State was thus required in 

governmental policy to shift from ‘remedying’ the problems for Māori to ‘realising’ Māori 

potential (Durie, 2006).  

 

Consequently, Te Puni Kōkiri developed the ‘Māori Potential’ framework to guide Māori 

policy and development (Durie, 2006; Goren, 2009). “Rather than considering Māori students 

and their families and whānau as problems to fix, the Māori Potential Approach highlights the 
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importance of realising the potential, cultural advantages, and inherent capability of Māori” 

(Goren, 2009, p. 8). The Māori potential approach has informed a number of government 

initiatives to improve education for Māori students including: Te Kauhua, Te Kotahitanga, Ka 

Hikitia and He Kākano (Goren, 2009).  

 

 Ka Hikitia – Māori education strategy 

 

Ka Hikitia – Accelerating for Success (2013-2017), is the current MOE Māori education 

strategy (Ministry of Education, 2013c). Ka Hikitia is underpinned by a Māori potential 

approach and rejects the deficit theorising of Māori students and their whānau (families) and 

promotes the success of Māori students in education as culturally-located human beings 

(Bishop, Berryman, Tiakiwai, & Richardson, 2003). The strategic intent of Ka Hikitia is 

“Māori enjoying and achieving education success as Māori” (Ministry of Education, 2013c, 

p.13) and it is founded on Durie’s keynote address from the hui Taumata Mātauranga. Durie 

(2003) recommended that “educational policies should equip Māori children and rangatahi to 

be citizens of the world, to live as Māori and to enjoy a high standard of living” (p. 224). To 

realise this in education, Ka Hikitia must be implemented at all levels, not just the policy level.  

 

In 2010, the Education Review Office (ERO) evaluated sixty mainstream secondary schools 

use of Ka Hikitia to improve practice and achievement outcomes for Māori students. ERO 

focussed on three critical areas: presence, engagement and achievement. Despite the statistical 

evidence and ‘clear expectations’ of MOE and ERO to ‘lift performance’, ERO reported that 

Māori student success was still not a priority for a significant number of schools. Most schools 

did not have robust achievement data results that compared baseline data of Māori student 

achievement, nor did they systematically compare data against interventions (Education 

Review Office, 2010). Just under half (44%) of schools were using Ka Hikita and 56% had 

either ‘discussed with no changes’ or had ‘not yet discussed’ Ka Hikitia. The most successful 

schools (a third of schools) were using Ka Hikitia and Māori achievement was either 

improving or remained at high levels. They shared several common characteristics: teachers 

and principals who understood the centrality of the Māori language and tikanga (customs) in 

the curriculum; responsive teaching; positive student - teacher relationships and they were 

inclusive of parents views (Education Review Office, 2010). To achieve the goals of Ka Hikitia 

and the Māori Potential Approach, schools must partner with Māori students experiencing 

complex needs and their whānau to support the young person to ‘realise their potential’.  
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Māori students’ non achievement in education 

 

If statistics are one of the indicators of Māori success, then our mainstream education system in 

New Zealand continues to produce an uneven ‘playing field’ for Māori achievement (Bishop et 

al., 2003; Education Review Office, 2010). This unevenness is referenced by the paucity of 

Māori student academic achievement evidenced in the statistics. Statistics reveal that Māori do 

not do as well academically as other students of different ethnic groups.  

 

In 2011, almost half of Māori students (49%) left school without a National Certificate in 

Educational Achievement (NCEA) at Level Two or higher. This compares to 33% for Pākehā 

students (Education Counts, 2013b). Without qualifications, Māori students are at a 

disadvantage for accessing a range of future pathways. The MOE Statement of Intent 2012-

2017 stated that “NCEA Level 2 or an equivalent qualification is considered the minimum 

qualification needed to engage in further education or the workplace” (Ministry of Education, 

2013f).  

 

Retention of Māori students at senior level is not any better. Māori students drop out of school 

earlier than non-Māori students. In 2011, Māori students were recorded as the least of all ethnic 

groups to stay on at school till 17 years of age: Māori (64.7%), Pasifika (78.9%), Pākehā 

(82.8%) and Asian (92.7%) (Education Counts, 2013a). Māori students experiencing complex 

needs may exhibit challenging behaviours which lead to exclusion outcomes. The needs of 

Māori learners must be addressed, as Māori students are more likely than any other ethnic 

group to be disengaged from learning, and exhibit higher rates than non-Māori students for 

stand-downs, suspensions, exclusions, and expulsions from school (Education Counts, 2013d).  

 

In 2011, the age-standardised stand-down rate for Māori (46.1 stand-downs per 1,000) was 2.6 

times higher than European/Pākehā students (17.8 stand-downs per 1,000) (Education Counts, 

2013d). Likewise in 2011, Māori students had two times more unjustified absences from 

school than Pākehā students with 4% in comparison to 1.5% (Education Counts, 2013c). 

Disengagement impacts on the achievement of Māori students, including the Māori learner 

experiencing complex needs. While these statistics are not specific to Māori students 

experiencing complex needs, they describe the disparities in engagement and in achievement 

between Māori students and other ethnic groups in mainstream education.  
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Research and raising Māori student achievement 

Research points to a number of areas to address Māori student disengagement and 

underachievement. Deficit theorising of Māori students by teachers (Bishop et al., 2003); low 

teacher expectations of Māori students (Bishop et al., 2003; Rubie‐Davies, Hattie, & Hamilton, 

2006); culturally unresponsive classrooms and learning programmes for Māori (Bishop & 

Glynn, 1999; Macfarlane, 2004; Watson, 2010); and the oversight of Māori identities as a 

salient factor to Māori student success (Aranui, 2011; Bishop & Glynn, 1999; Rata, 2012; 

Webber, 2011a) all impact Māori student achievement. 

 

One such research initiative, Te Kotahitanga (Bishop et al., 2003) investigated the experiences 

of both engaged and non-engaged Year 9 and 10 Māori students in mainstream education in 

2001. The students, parents and principals reported that the greatest factors influencing Māori 

student achievement were the relationships and the interactions between Māori students and 

their teachers. The majority of teacher’s argued that the students themselves and/or whānau 

circumstances, and/or systemic/structural issues affected achievement (Bishop et al., 2003). 

These discrepancies point to the deficit theorising of Māori students, leading to low teacher 

expectations (Bishop et al., 2003; Rubie‐Davies et al., 2006). Bishop et al. (2003) argued that 

low teacher expectations created a “downward spiralling, self-fulfilling prophecy of Māori 

student achievement and failure” (p.2). Although Te Kotahitanga was not tailored specifically 

to Māori students experiencing complex needs, the research pointed to issues with ‘teacher 

agency’ in the classroom and the importance of teacher/Māori student relationships and 

interactions (Bishop et al., 2003).  

 

In another study, Macfarlane (2002) observed the provision of education for Māori students 

with special needs in three educational sites in Rotorua. Macfarlane (2002) argued that 

‘cultural-centredness’ was fundamental to the success of these three sites, and despite the 

differences in the physical setting, age, teaching style, level, and goals, all of these sites 

“provided the students with a positive sense of self-worth, a positive sense of cultural 

relatedness and a positive view of their own potential” (p.87). Macfarlane (2002) stated that the 

programmes supported the student to ‘restory’ negative schooling experiences and applied a 

holistic approach through: sound pedagogy (what and how things are taught), reason and 

experience (the belief of and having positive experiences).  
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Having positive schooling experiences is fundamental to the educational success of Māori 

students experiencing complex needs. Students who experience complex needs may be more 

susceptible to the negative emotions associated with failure, which in turn affects their learning 

(Mitchell, 2012). It is important then, that teachers provide emotionally and culturally safe 

learning environments conducive to Māori student success (Macfarlane, 2004; Macfarlane, 

Glynn, Cavanagh, & Bateman, 2007). Teachers who are caring and positive in their 

relationships with Māori learners, consequently support Māori student success (Aranui, 2011; 

Bishop & Glynn, 1999). Māori student success is important to not only the sector, but also to 

whānau Māori (Māori families) and Māori communities. 

 

Māori students and whānau aspirations for education 

 

Parents and whānau Māori expect an effective education system that promotes Māori student 

success for their tamariki (children). Recent research reported that tamariki Māori succeeding 

in education ‘as Māori’ in cultural, academic, and life-skills areas was an aspiration of Māori 

parents, whānau Māori and Māori communities (Hutchings et al., 2012). These findings 

affirmed that whānau Māori hold high aspirations for their tamariki and mokopuna 

(grandchildren), and want high-quality schooling and high-quality outcomes (Hutchings et al., 

2012). To meet these aspirations, New Zealand needs to deliver an education system that 

acknowledges that ‘culture counts’ (Bishop & Glynn, 1999). This system should also facilitate 

the positioning of Māori students as culturally - located human beings at the core of policy and 

practice (Bishop et al., 2003; Bishop & Glynn, 1999; Hutchings et al., 2012; Macfarlane, 

2004). 

 

Fitzpatrick, King, and Ngatai (2013) recently reported on the aspirations of sixteen 13 to 16 

year old rangatahi (Māori youth) excluded from mainstream education in Kawerau. The study 

found that the participants had positive aspirations; wanted to succeed in education, and in life; 

they also wanted to be acknowledged for their successes in education. This study 

recommended that a range of areas needed to be addressed to meet the needs and aspirations of 

rangatahi experiencing difficulties in education. This included cultural responsiveness to 

Māori; developing suitable relationships with rangatahi; access to suitable pathways; and 

pastoral care that supports rangatahi to mitigate challenges which may include: the “loss of 

culture, identity and/or language, displacement” (Fitzpatrick et al., 2013, p. 38). 
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 Māori student success and a positive Māori identity 

 

Rachel Aranui (2011) conducted a study examining Māori student success with tamariki Māori 

in bilingual classes. The study found that speaking the reo and culturally relevant learning 

experiences were factors that contributed to a positive sense of Māori identity. Lisa Watson 

(2010) also investigated Māori student success, but in two mainstream secondary schools in Te 

Taitōkerau (Northland region). She reported that Māori student success was influenced by self-

belief, and self-efficacy (belief in ability to achieve); teacher and parent expectations and 

culturally responsive pedagogy. This study showed links between self-efficacy and a positive 

Māori identity.   

 

Kapa haka, a culturally responsive pedagogy, is also reported to have a number of benefits, 

including: increased self-efficacy, focus in learning, pride in being Māori and an enhanced 

Māori identity (Whitinui, 2007). Paul Whitinui (2007) investigated the benefits of kapa haka 

with students in mainstream education. He reported that kapa haka provided students with “a 

greater level of emotional support (inner wellbeing) to be better prepared to cope with new 

learning challenges and/or difficulties” (p.125). Coping skills or resilience has been reported as 

a factor that supports student engagement in education. For example, Alpe (2010) found that 

coping skills supported students in her study to transition from intermediate to high school and 

to make new friendships. Additionally, Webber (2011a) found that resilience and a positive 

Māori identity enabled Māori students to buffer negative schooling experiences, such as, 

stereotype threat.  

 

Steele (1997) has suggested that stereotype threat can affect any member of a particular group 

where a stereotype exists. In education, this could affect how Māori students perform 

academically, particularly, where a stereotype may infer intellectual inferiority. Steele (1997) 

argued that stereotype threat either acts as a motivational factor for students to ‘disprove’ such 

stereotypes, or it can cause the student to ‘avoid’ performance; consequently, underperforming 

and affirming the stereotype. Stereotype threat can undermine or support academic 

achievement of Māori students, depending on whether their racial-ethnic identity and 

achievement is promoted as being positive or negative. 

 

Webber (2011a) investigated the influences on adolescent identity development for Māori and 

other ethnic students in urban mainstream secondary schools. Webber (2011a) found that 

multiple identities, particularly positive ethnic identities, allowed students to cope with 
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pressures at school, such as stereotype threat. The students in Webber’s study consciously and 

constantly looked for ways to overcome the pressures associated with negative stereotypes 

related to their ethnicity in academic and social contexts. Webber (2011a) reported that a 

positive racial ethnic identity allowed the Māori students to overcome negative stereotypes. 

This had a positive affect on their sense of belonging and connectedness to the collective 

(Māori).  

 

Being Māori 

 

According to the Williams dictionary (1985) the word Māori means ‘normal’, ‘natural’ or 

‘ordinary’ (p.179). Pre-European contact, this pan-tribal term did not exist as a reference to 

identity (O'Regan, 2001); as there was no need for a ‘national’ or ‘pan-Māori’ identity. Instead, 

Māori resided in their iwi (tribal groups) (Walker, 1990). Whilst, Māori in the 21st century may 

have strong iwi connections, others who simply ‘identify’ as Māori, may have no such desire to 

add a tribal identity (Durie, 1998).  Durie (1998) has further stated that identification as Māori 

as a collective, or as an individual, does not undermine one’s tribal connections or iwi 

identities. Other academics, such as Rangihau (1975), have advocated that youth should hold 

on to their ‘iwi identity’ such as a Tuhoe identity. Rangihau (1975) opposed the term ‘Māori’ 

suggesting that it is a term coined by the Pākehā to homogenise and dominate Māori. 

Regardless if one identifies with an iwi or a Māori identity, both identities are still influenced 

by traditional indicators of Māori society (McIntosh, 2005).  

 

 Traditional indicators of Māori identity 

 

Traditionally, identity for Māori was socially constructed from within the collective; as 

belonging to prominent societal structures, such as, the whānau (nuclear and extended family); 

hapū (sub-tribe); iwi (tribe) and waka (canoe) (Walker, 1990). O’Regan (2001) stated that the 

hapū was the centre of all political, cultural and social organisation well into the 19th century. 

Within these societal structures, Māori identity was and still is, defined by whakapapa 

(genealogical links). Poata-Smith (2013) has asserted that Māori identities are primarily 

defined in relation to one’s connections with others by ways of whakapapa. 

 

Whakapapa, translated as ‘genealogy, lineage or descent’, is determined firstly by genetic 

inheritance or ‘toto Māori’ (Māori blood) (Moorfield, 2013, n.p.). Whakapapa is also 

associated with the whenua (land) and tribal boundaries through pepeha or tribal aphorisms. 
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Durie (1998) summarised identity as being traditionally constructed in relation to tribal 

boundaries, geographic connections such as mountains, rivers and affiliation to other 

descendants from a common ancestor. O'Regan (2001) reinforced this view and argued that 

cultural and social confines are defined through geographic boundaries, but also in terms of 

dialect, myths, proverbs, history, customs and practices. A person’s tūrangawaewae (place of 

standing) is a traditional indicator of Māori identity, and is established in relation to one’s 

connection with the whenua.  

 

The Māori Online Dictionary offered the following definition for tūrangawaewae as a “place 

where one has rights of residence and belonging through kinship and whakapapa” (Moorfield, 

2013, n.p.). Tūrangawaewae in a modern day context is also linked with marae. Situated on 

whānau owned land, iwi-based marae represent collective structures of buildings, in which the 

functions of tangihanga (funerals) and other Māori rituals and traditions are carried out. Walker 

(1990) pointed out that, following land confiscations, marae represented a “modicum of 

stability and cultural continuity [for Māori] in the face of Pākehā dominance and 

assimilationist pressures” (p.187). Whilst the functions of tribal marae continue into the 21st 

century; urban marae also represent a gathering place for some Māori who live in the larger 

cities away from their hau kainga (homelands). Urban marae thus support Māori in the 

“transplantation of their culture into the urban milieu” (Walker, 1990, p. 201).  

 

Lisa Smith (2012) has argued that school-based marae are a place where ‘Māori achieving 

educational success as Māori’ can be realised for students in mainstream education. According 

to L. Smith (2012), participants in her study expressed that school marae offered opportunities 

for whānaungatanga (relationships); a place to speak Māori and to learn about te ao Māori (the 

Māori world) and participation in Māori cultural practices; all of which, contributed a positive 

sense of Māori identity (L. Smith, 2012). If marae contribute to a positive Māori identity, 

access to urban or traditional marae may be restrictive for some Māori students experiencing 

complex needs, as they may have no connections to extended whānau, hapū, and iwi. Marae at 

institutions such as: schools, polytechnics and universities, may in fact be more accessible.  

 

Modern Māori identities 

 

It has been argued that traditional indicators are influential in shaping Māori identities; yet, 

some Māori academics consider social, economic, ecological and lifestyle characteristics as 

providing a more defined understanding of Māori identity (Borell, 2005b; Durie, 1995; 
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McIntosh, 2005; Webber, 2007). Rata (2012) and Webber (2007) pointed out that Māori ethnic 

identity also meets at the apex of other aspects of self-identification, such as, gender, sexual 

orientation, occupation, religion, or marital status. Poata-Smith (2013) additionally stated that 

Māori identities construction “is a contested process in the sense that it involves claiming and 

resisting identities from within a set of prevailing discourses” in relation to authenticity (p. 34). 

Identifying as Māori is thus a socio-political process.  

 

Webber (2007) raised the issue of authenticity in a study with participants of dual 

(Māori/Pākehā) heritage. The participants in her study discussed their experiences of living life 

on the ‘fringes’ of both Māori and Pākehā ethnic groups. This allowed some participants to 

experience a sense of ‘not belonging’ to either ethnic group. It is possible that Māori students 

experiencing complex needs will strongly identify with more than one ethnic identity, or will 

feel excluded by one or both ethnic groups. This may create an identity crisis for the young 

person, as to which identity construct is the ‘true self’, and whether they even classify, as a 

‘real’ Māori.  

 

Borell (2005b) investigated the perceptions of Māori youth living in South Auckland. Access 

to conventional markers of Māori identity “was [seen as] a complex process fraught with 

barriers and tension” (p.197). For the participants in this study, being an ‘authentic Māori’ 

meant association with the traditional markers of Māori identity such as, familiarity with te reo 

Māori; tribal area(s); being involved with the marae; and participating in kapa haka. Borell 

(2005b) suggested that traditional indicators were not a useful guide as a ‘secure’ Māori 

identity for the participants in her study, as they excluded a whole spectrum of Māori society. 

Instead, Borell (2005b) argued that notions of poverty, violence, dysfunctional parents, and 

families as experiential indicators become markers over-time of Māori identity, through the 

wider discourses of racism that are especially perpetuated in the media and statistics. Like 

Borell (2005b), McIntosh (2005) argued that some Māori identities are influenced by 

experiential factors and are either insider self-expressions or identities that are imposed by 

others. 

 

McIntosh (2005) theorised Māori identities in the 21st century as either, ‘fixed’, ‘forced’ or 

‘fluid’. According to McIntosh (2005) traditional indicators, such as: whakapapa, mātauranga 

Māori, proficiency in te reo and tikanga are fundamental to laying claim to ‘being Māori’. The 

fixed Māori identity comes with a set of obligations and expectations that ‘one will know’ what 
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it means to be ‘Māori’ and will act accordingly. While traditional identities may be inclusive, 

they can also alienate some Māori by the strict reference to rigid criteria that one must ‘prove’ 

their ‘Māoriness’ (McIntosh, 2005). The exclusivity of traditional indicators may be devoid of 

the complex realities for some Māori students who experience complex needs. While some 

students may live with their whānau, it is possible that they may also be raised in environments 

isolated from their whakapapa whānau (blood related family); living in residential care or with 

foster families. Moreover, expectations that the young person know or learn te reo or tikanga 

may be outside of the young person’s locus of control.  

 

In contrast, a fluid Māori identity according to McIntosh (2005), utilises the fixed elements of 

traditional Māori identities and mixes with other elements, to create a fusion of culture, to suit 

a particular social landscape. McIntosh (2005) suggested that Māori who ascribe to this 

identity may be judged as a societal/cultural dysfunction, or as ‘lost’ ‘confused’ or 

disaffiliated’, as they do not meet the formal criteria of ‘Māoriness’ as identified in a traditional 

or ‘fixed’ identity. For Māori students who grow up outside of the traditional tribal boundaries, 

Māori role models who create a hybrid fusion of tradition with modern cultures in the music 

industry or in the media may be more influential to how they see their identity as Māori.  

 

McIntosh’s (2005) notion of a forced Māori identity asserts that Māori identity is shaped by the 

perceptions of the outsider group, and the individual may actually have little or no control over 

the process (McIntosh, 2005). According to McIntosh (2005) a forced Māori identity is formed 

under conditions of deprivation and disadvantage, and may take on many forms such as poorer 

health, lack of academic success, high birth and mortality rates, government dependency for a 

benefit or housing, and unemployment. All of which are the result of marginalisation 

(McIntosh, 2005). McIntosh (2005) suggested that marginalisation plays a key feature in 

identity formation for disproportionate numbers of disadvantaged Māori. Due to some 

exclusionary measures and disadvantage, some Māori live their realities on the margins of 

mainstream as well as Māori society.  

 

Webber (2007) also cited marginalisation in her study as a key influence on the ethnic identity 

development for the Māori participants in her study. Webber stated that the stereotyping and 

misrepresentation of Māori had a negative impact on how the participants constructed, 

negotiated, and articulated their identity as Māori. For Māori students experiencing complex 

needs, marginalisation may be characterised by the stigmatisation associated with poverty. This 
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review of Māori identities suggests that whether identity markers are self- selected, or imposed, 

traditional indicators, and ‘authenticity’ claims will continue to influence discussions about 

Māori identities. 

 

Summary 

 

Like the whakatauākii of Kepa Ehau which suggested that we ‘seek from the fountain of 

knowledge’; this chapter has sought from different sources to provide a review of the literature 

about Māori students in mainstream secondary education. The literature has suggested that 

inclusion is fundamental to Māori student success. As the statistics reveal, a paucity of 

disengagement and underachievement for Māori students in mainstream education still exists. 

Engagement of Māori students in education must be implemented at all levels, and Māori 

student achievement data must be analysed against baseline data. Furthermore, schools must 

also be clear about what ‘Māori enjoying educational success as Māori’ means. Research has 

suggested that a secure Māori identity impacts positively on Māori student success and 

culturally rich learning environments provide support to Māori students to develop a secure 

Māori identity. Hui whakatika, as a culturally responsive pedagogy, also supports the inclusion 

of Māori students who present with challenging behaviours. Whilst ‘being Māori’ is widely 

interpreted, a range of Māori identity theories for the 21st century are emerging. However, 

traditional Māori cultural indicators will still continue to influence identity development for 

Māori.  
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Chapter Three 

 

He Tikanga Rangahau 

 

Methodology 
 

 

Me he pūtaratara 

Like a horn 

 

Te Rangikāheke an ancestor of Ngāti Rangiwewehi descent was mentioned earlier in this 

thesis. Te Rangikāheke likens the pūtaratara (trumpet horn) to the quality of an orators voice 

(Mead & Grove, 2001). The pūtaratara, a signalling instrument, has different calls with 

different meanings and can produce an unexpected range of sounds; from a soft flute-like voice 

to the sound of a loud trumpet. These sounds can stir the emotions of the listener (Cloake, 

2010). Like the pūtaratara, it was the task of the orator or storyteller in traditional Māori 

society to evoke and incite a response from the audience. By mastering their voice, the orator 

set the tone, the pitch and intonation in their delivery.  

 

This research was designed to re-tell the stories of the participants in this study in particular, 

through a pūrākau approach (Lee, 2008). Although presented in written form, I recognise as a 

teacher, and as a woman of Te Arawa descent, that I bring my own unique voice to this 

research project. I agree with Orbell (1992) who suggested that “each storyteller has their own 

approach, their own artistry” (p.5). The participants tone and voice are also a key consideration 

in how the stories are re-presented in this thesis. 

 

Introduction 

 

This chapter provides the reader with an overview of how the research was conducted and the 

research methodologies employed. First, I outline the purpose of the research and describe the 

paradigms that underpin the study. I present the rationale for using pūrākau, a Māori narrative-

based qualitative research design to guide the research and describe the research processes used 

to collect and analyse the research data. Ethical considerations in the selection of the 

participants and how the research findings were shared with them are also discussed. 
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The Aims and the Purpose of the Research 

 

The purpose of this thesis was to investigate the perceptions of Māori students at secondary 

school who experience complex needs, in particular, how they understand their identity as 

Māori. The research design examined the factors that influence Māori identity and the 

correlation between a positive sense of Māori identity and their engagement in mainstream 

education at secondary level. This study is guided by the overarching research question: ‘how 

do Māori students experiencing complex needs perceive the role being Māori plays in their 

lives?’  

 

The study aims to contribute to research in special education about Māori learners. While there 

is a growing body of research and literature in special education about using Māori culture to 

improve educational outcomes for Māori students (Bishop & Glynn, 1999; Glynn & Berryman, 

2004; Macfarlane, 2007); the research pertaining specifically to Māori learners involved with 

external government agencies is limited. Hopefully this thesis will be a useful resource to 

educationalists and other professionals for planning and delivering culturally responsive 

services and programmes to this group of young people. 

 

Research Paradigms 

 

The paradigms which underpin this research project are based on Kaupapa Māori which strives 

to enact the overall aims of critical theory and social justice through notions of critique, 

resistance, struggle and emancipation (L. T. Smith, 2012). Kaupapa Māori was chosen for this 

study as it centralises the importance of being ‘Māori’, Māori identity, and a Māori world 

view; Kaupapa Māori theory places these ideas at the heart of the research agenda.   

 

Kaupapa Māori is a pertinent approach to research as historically, Māori have been framed in 

research according to Western paradigms. As a consequence, Māori have been mis-represented 

in research in the past (Bishop, 1996). History reveals that research into the lives of Māori has 

tended to privilege the world view and the interests of the researcher and the dominant group in 

society (L. T. Smith, 2012). Russell Bishop (1996) suggested that Western paradigms have 

allowed the “locus of power and control” in regards to the research agenda, the research 

processes and research outcomes to reside with the researcher (Bishop, 1996, p. 14).   
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There are some clear guiding principles of what Kaupapa Māori represents. For Kaupapa 

Māori to be an authentic underpinning of any research project, Māori academics suggest that it 

needs to be conducted ‘by Māori’, ‘with Māori’ and ‘for Māori’ (Cram, 2006; L. T. Smith, 

2012). L. T. Smith (2012) rejects the notion that all research conducted by Māori is couched 

within a Kaupapa Māori framework and is classified as Kaupapa Māori research. To ensure 

that this research was clearly Kaupapa Māori, I used a broad statement as articulated by Fiona 

Cram (2012), to guide the project. Cram (2006) explained that Kaupapa Māori researchers 

have dual responsibilities: 

 

 First, researchers need to affirm the importance of Māori self-definitions and self-

valuations. Second, researchers need to critique Pākehā/colonial constructions and 

definitions of Māori and articulate solutions to Māori concerns in terms of Māori 

knowledge. (p.34) 

 

A tenet of Kaupapa Māori theory is to enable Māori people, alongside other indigenous 

communities, to take control of issues that affect them. Kaupapa Māori encourages Māori to 

shift from being the researched to become the researchers (L. T. Smith, 2012). This research 

project has been positioned from within a Māori paradigm in order to allow issues that affect 

Māori to be addressed according to a Māori framework and Māori processes. By doing this, 

Kaupapa Māori empowers both the participant(s) and the researcher as Māori to take control of 

issues that affect Māori and to find solutions from within our own culture.  

 

In this study, Kaupapa Māori affirmed and validated a Māori world view as being critical to the 

research process. A Māori world view encapsulates Māori epistemologies, Māori beliefs and 

Māori cultural traditions such as pūrākau (storytelling) and tikanga Māori (Māori practices and 

principles). Consequently, a Kaupapa Māori approach to the research design in this study has 

meant that the stories of the participants were filtered through a Māori world view. This 

approach allowed the participant(s) in this study to actively participate in the research, with the 

knowledge that, their stories would be re-told in ways that were culturally appropriate.  

 

In this project, it was important that the participants had the opportunity to articulate their ideas 

and perceptions about their identity as Māori. The Māori participants were able to construct 

their own definitions about how they saw themselves and how they want to be perceived by 
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others. Kaupapa Māori understands and acknowledges our diversity as Māori and does not 

promote a singular theory.  

 

Using a Kaupapa Māori approach, the objective in this study is for the researcher and the 

participant(s) to ‘reframe’ conceptualisations about how Māori students who experience 

complex needs are perceived. Reframing how this group of Māori adolescents are discussed or 

referred to in education and in other sectors is necessary. L. T. Smith (2012) has referred to the 

concept of ‘reframing’ as taking control over how Indigenous (Māori) issues are discussed and 

handled. Cram (2006) further suggested that the way we frame the world as Māori researchers 

is a commitment to social change. I add to this idea and suggest that when professionals talk 

positively with and about Māori adolescents who experience complex needs, that this is a 

commitment to seeking social justice for Māori. Challenging stereotypes and negative 

perceptions is necessary for this group of young people who have historically been labelled, 

categorised, stigmatised, and even ostracised. While this study may raise and discuss sensitive 

issues in relation to the participants, the narratives about the participants are presented as 

strength-focussed rather than deficit based (Cram, 2006). 

 

Kaupapa Māori in this study is also reflexive and a transformative praxis which can influence 

change in social services and education for Māori youth who experience complex needs (G. 

Smith, 1997). The participants in this study were given an opportunity to present their 

opinions, to discuss their experiences at school and to articulate their involvement with 

agencies. As members of New Zealand society who have rights and freedom of speech, 

Kaupapa Māori provided the participants as Māori, as New Zealanders, and as global citizens, 

the right for their pūrākau to be told, and for those stories to influence the way in which Māori 

students experiencing complex needs are framed and discussed in public policy and strategic 

planning. Bishop (2003) has suggested that:  

 

To develop and use a strategy that leaves people out of the conversation is to perpetuate 

a system that is hierarchical, that repeats the pattern of dominance and subordination 

that has characterised Māori/Pākehā relationships in Aotearoa/New Zealand for far too 

long. (p.235) 

 

As such, the voice of the participants as Māori has been prioritised in this study, to influence a 

wider audience of professionals, policy makers and community members who are involved in 
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making decisions that affect their lives. As such, Māori students experiencing complex needs 

in this study have been encouraged to communicate their own realities and lived experiences 

without being labelled as the ‘problem’ child.  

 

Kaupapa Māori theory also challenges deficit theories. This study rejects the deficit theorising 

of Māori students who experience complex needs. One way Kaupapa Māori addresses deficit 

theorising is by ensuring the power sharing and participatory connectedness between the 

researcher and the participant(s) (Bishop, 1996). In this study, Kaupapa Māori seeks to lessen 

the power imbalances that can exist between the researcher and the participant(s) and 

acknowledges power sharing as a fundamental element of the research process. As both the 

researcher and the participant actively participated in this research, there were opportunities to 

clarify and make decisions about what information would be included or excluded from the 

interviews and the pūrākau. This whakawhitiwhiti kōrero (sharing of ideas) promotes 

collaboration between the researcher and the participant(s), and allows for a fusion of ideas and 

concepts to emerge.  

 

Qualitative Research 

 

This Kaupapa Māori project falls within a qualitative design. Qualitative research is a complex 

field that cannot be easily quantified, measured, fixed or defined (Lee, 2008) and there is no 

sole theory or paradigm that is embedded in qualitative research. Qualitative research as a 

methodology aims to understand people and society and locates the observer (researcher) 

within the world to collect data using a “… set of interpretive, material practices” (Denzin & 

Lincoln, 2000, p. 3). As this study is about re-telling the experiences of the participants, a 

Kaupapa Māori methodology, called pūrākau, which can be described as a qualitative narrative 

inquiry method, was employed. 

 

Pūrākau - An Indigenous qualitative methodology 

 

Pūrākau is a Māori word which literally means ‘stories’ and comes from the tradition of 

pūrākau Māori (Māori storytelling). Storytelling is not a new phenomenon to Māori people or 

even Indigenous people world-wide. In fact, Māori people have used storytelling throughout 

the generations to shape and influence communities and to provide guidance to the up and 

coming generations. Lee (2009) has stated that “in many Indigenous cultural traditions, 
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storytelling is one of the key ways knowledge is sustained and protected within communities” 

(p.2).     

 

My aim is that the pūrākau in this thesis will provide insight in to how Māori youth 

experiencing complex needs have made sense of their identity in the modern world. I hope that 

they will serve as an inspiration and a guideline for future generations to discuss and explore 

meaning for their own lives. Lee (2009) proposed that pūrākau Māori are “a traditional form of 

Māori narrative, [which] contains philosophical thought, epistemological constructs, cultural 

codes, and worldviews that are fundamental to our identity as Māori” (p.1). With this in mind, 

the passing on of pūrākau in a local context supports the transmission of hapū knowledge, 

values and identities. 

 

Jenny Lee (2008) developed pūrākau as a Kaupapa Māori narrative-based research 

methodology and she argued that it “is a flexible, creative and culturally derived narrative 

device for collecting, containing and transmitting knowledge” (p.46). In this study, pūrākau has 

been used as a methodology to rouse stories created in the 21st century and is not limited solely 

to the retelling of traditional stories in the past. Pūrākau was chosen to give ‘voice’ to Māori 

students whose experiences and stories may have been unrecognised or unheard (Lee, 2005).  

Founded on Kaupapa Māori theory, pūrākau as a methodology reclaims storytelling as a valid 

method of research and provides the participants and the researcher with an element of 

flexibility to articulate the stories about their lives and their identity as Māori (Lee, 2009; L. T. 

Smith, 2012). 

 

In her doctoral thesis, Lee (2008) advanced the ‘bricoleur’ research paradigm of Lėvi-Strauss 

(1966) to include the ‘Indigenous bricoleur’. The “bricoleur-as-researcher” is someone who 

“actively construct(s) the methods from the tools at hand” (Kincheloe, 2004, p. 2). While the 

Indigenous bricoleur reclaims pūrākau as a cultural tradition and crafts new forms of narratives 

(Lee, 2008). In this study, pūrākau as a methodology is a useful mechanism to retell the lived 

experiences and the narratives of Māori youth. The bricolage as the “production and 

interpretation of knowledge” not only recognises and reflects the lived experiences and stories 

of the participants but also (myself) as the researcher as I relate to their stories (Lee, 2008, p.2). 

 

According to Lee (2008) pūrākau Māori have historically been misappropriated, 

misrepresented and misinterpreted as ‘fables’ or ‘anecdotes’. Consequently, Lee (2008) has 
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argued that an important role of the Indigenous Bricoleur is to identify colonial influences and 

to ‘reclaim’ our cultural traditions. Pūrākau is used in this study as a culturally appropriate 

method for research in the context of a research setting. Lee (2008) has suggested that 

“pūrākau presents us with a conceptual framework of representation that is relevant to 

research” (p.67). A key tenet of pūrākau as it relates to the role of the ‘Indigenous bricoleur’ in 

this research connects with the notion that pūrākau have key messages or key pedagogical 

points, and it is the role of the ‘Indigenous bricoleur’ to tell those stories in a way that ensure 

that “…our cultural notions [remain] intact” (Lee, 2008, p. 36).  

 

As an emerging researcher, I recognise that a dichotomy of opportunity laced with 

responsibility exists in re-telling the pūrākau of the participants.  My approach to this research 

comes with caution, and with the understanding that my voice as the storyteller has the power 

to shape and deliver a message in a way that esteems, or undermines the ‘voice’ and the 

pūrākau of the Māori young people participating in this study. My intentions are to re-present 

their stories in a way that not only upholds their mana, but also protects their identities and 

treats their stories with respect in the tradition of pūrākau. 

 

The Research Method 

 

Kaupapa Māori as a methodology provided the framework for this study. This section outlines 

the methods that were employed, and how the research was conducted. This research was 

conducted with Māori students enrolled in one of the state mainstream secondary schools in the 

Rotorua district. There are six mainstream state secondary schools within Rotorua catering for 

students from Year 9 to Year 13. Of these schools, there are four co-educational schools 

including one rurally based and two single sex schools. The decile ratings of these schools 

range from decile 4 to decile 7 (Ministry of Education, 2013b). 

 

Selection and recruitment 

 

There were five Māori participants (three male and two female) in this study. Year 9 or Year 

10 students were invited to participate in this study because of their increased risk of 

disengaging from school (Education Counts, 2013d). A nominated staff member from the 

participating school(s) selected potential participants for this study, who exhibited ‘complex 

needs’. Defining what ‘complex needs’ means can be an arduous task as it is not clearly 

defined across the different health, welfare, justice and education sectors. The High and 



41 
 

Complex Needs Unit (HCN) qualify a young person as exhibiting complex needs if they 1) put 

themselves at risk or are a risk to others; 2) are involved with two or more government 

agencies; and 3) interventions with the young person do not appear to be working (High and 

Complex Needs Unit, 2001).  

 

Using the aforementioned HCN descriptors, I constructed my own set criteria for this study. 

These criteria provided the participating schools with a guideline for the selection of potential 

participants. Selection criteria included students who were: 

 

 13-15 years of age; 

 enrolled at a mainstream secondary school in Rotorua; 

 of Māori descent; 

 involved with government agencies such as: the Ministry of Health, the Ministry of 

Justice, the Ministry of Social Development and/or the Ministry of Education.  

 exhibiting challenging behaviours leading to school disciplinary action. This may have 

included: stand-downs, suspensions, exclusions or expulsions from their previous or 

current school. 

 

During the recruitment phase of this study, these criteria were modified. This was due to 

limited access to potential participants because of the overall small number of Māori students 

experiencing complex needs in proportion to the student population. The following factors 

hindered recruitment:  

 

 frequent and legitimate absences;  

 refusal to participate in school; 

 chronic and spasmodic truancy; 

 school disciplinary action such as stand-downs;  

 transfers and enrolment to correspondence/other school(s); 

 distressing and unforeseen family circumstances such as tangihanga (funerals); 

 care and protection issues such as, running away or being uplifted from the home. 

 

Initially, this study required that the participant was involved with two government agencies. 

For reasons explained above, current involvement with one government agency and one 

community organisation at a minimum was accepted. All of the participants had been involved 
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with one usually two or more of the key government agencies at one stage in their lives either 

at high school or intermediate. 

 

Some potential participants may have met the criteria, but it was not always thought to be in 

their best interests to participate due to challenges in their personal lives. School personnel 

were encouraged to exercise discretion in prioritising the wellbeing of participants during the 

recruitment phase. Māori cultural values of aroha ki te tangata (compassion) and tūpato 

(caution) took precedence over and above the aims of this research project. 

 

The recruitment phase of this study was also hindered because school personnel experienced 

difficulty following up with the potential participants and chasing paper work. Although the 

participant(s) and the parent(s)/caregiver(s) had agreed for participation in the project, return of 

the paperwork was a common issue halting recruitment. With the permission of the senior 

staff/ the participating school(s) and the participant(s), I visited the homes to pick up the 

Consent Forms (CFs). This proved to be a good opportunity for the families to ask questions 

about the study.  

 

While these factors inhibited the timeframes, it confirmed to me what I had already seen in my 

experiences in working with Māori young people who experience complex needs. 1) They 

contend with challenging issues in their lives on a daily basis over and above their experiences 

at school. 2) The extra responsibilities and time required by staff to follow up with these 

students can be considerable. This may include follow-up by senior leaders, truancy officers, 

teachers and staff. In hindsight, accessibility was the greatest barrier to the recruitment of the 

potential participants.  

 

Semi structured in-depth interviews 

 

Interviews are one way to find out about the stories and lived experiences of people and how 

they interpret those experiences (Seidman, 2013). A quantitative method alone does not 

produce the same outcome. Denzin and Lincoln (2000) suggested that a quantitative set of 

criteria may “reproduce[s] only a certain kind of science that silences too many voices” (p. 12).  

As capturing participant ‘voice’ was important to this study, interviews were deemed the most 

suitable method to answer the main research question. Semi structured in-depth interviews 

were also chosen as they aligned to a pūrākau methodology. 
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The participant(s) in this study were interviewed kanohi-ki-te-kanohi (face to face) up to three 

times at the school in a private and quite place allocated by school staff. An hour was allocated 

for each interview session and an interview schedule of approximately 40 open ended research 

questions were developed to guide the interviews. The questions linked to the overall research 

question and sub questions (Braun & Clarke, 2006). Having a set of questions to follow was 

imperative in the interviews as it ensured that the interview process was not conducted in an 

ad-hoc fashion. Structured questions also steer away from the potential bias that can occur with 

qualitative type interviews. (See Appendix A for example questions).  

 

Seidman (2013) suggested that “interviewers must try to avoid imposing their own interests on 

the experience of the participants” (p.94). As such, the participants answered the questions as 

they told their stories, at other times the question order was modified because they had already 

answered the question. Some participants started with talking about themselves, while others 

preferred to talk about their experiences at school or in the community. To alleviate any fears 

that the participant(s) may have had about the interviews, the participant(s) were given the 

questions ahead of time.  

 

The semi structured interviews also gave the participant(s) the time to think through their 

responses and to answer the questions that they were comfortable with answering, while 

skipping over other questions that they were either not interested in or did not want to answer 

(Cram, 2006). Following this process allowed the participant(s) to go into depth about areas 

that were of interest to them, while dismantling the control that the researcher has over the 

interview process. This put the participant(s) in the ‘driver’s seat’ with the length, the direction, 

and the topics that came up for discussion (Cram, 2006).  

 

As a deliberate power sharing approach, the participant(s) were given the opportunity to be in 

‘control’ of the Dictaphone and could switch on/off at any time if they so wished (Cram, 

2006). One participant chose to hold on to the Dictaphone. The participant(s) were also given 

the option to bring along a support person if they wanted to. The two female participants chose 

this option. In addition, the partaking of kai (food) was an integral part of all of the interviews 

in accordance with tikanga Māori (Māori protocols) and whānaungatanga (developing 

relationships). 
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In the interviews, some participants felt comfortable enough with the researcher that they 

revealed personal and intimate details about their lives. Within this context, it was important 

that the participant was reassured that the information shared would remain confidential and 

would not be used in a way that would cause them any harm, discomfort or unsettle any of 

their relationships at school or elsewhere. Discretion was used following each interview and 

any sensitive information shared by the participant was edited out of the transcripts. 

 

Following each interview with the participant, I listened to the sound file and typed up their 

initial responses under the key research questions. This was a two-three page summary of key 

ideas/themes and was used to provide oral feedback to the participant(s) about what was 

discussed. This was to ensure that they were satisfied with the information being collected. It 

was also a type of formative analysis to ensure adequate data was being collected in line with 

the main research question. Most participants opted to view the summary of the key 

ideas/themes pages rather than the transcripts as they were much shorter and to the point.  

 

The main themes following each interview were elicited and discussed. This allowed the 

researcher and the participant(s) to check for accuracy, modify answers and explore the key 

themes. The second and final interview gave the participant(s) the opportunity to clarify or 

delete any responses or comments and to ensure that their ‘voice’ had been captured and 

legitimately represented.  

 

Tikanga Māori – An Ethics of Care 

 

Consistent with a Kaupapa Māori research methodology, tikanga Māori (Māori principles and 

concepts) guided the decision making in this study with regards to the ethics and the research 

process. Specific tikanga Māori such as: kanohi ki te kanohi (face to face); kanohi kitea (the 

face that is seen) and whakawhitiwhiti kōrero (exchanges through discussion) were adhered to 

during the data collection and the presentation of the findings stages of the research. 

 

Kanohi ki te kanohi 

 

Kanohi ki te kanohi literally means ‘face to face’ and is a preferred method of communication 

for Māori. Berryman (2013) stated that kanohi ki te kanohi is a culturally appropriate approach 

to research with Māori as “it enables researchers and participants to define and set relational 

boundaries” (p.271). Kanohi ki te kanohi in this study involved the physical face-to face 
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conversations between myself as the researcher and the leaders of the participating schools, the 

participants, and my research supervisors. It was important that everyone was clear about the 

project and how the knowledge contained within the study would be handled, used and shared 

for the benefit of Māori. 

 

Kanohi kitea 

 

Kanohi kitea literally means the ‘face that is seen’ and is usually connected with a person’s 

role, contribution, and support of others in the local Māori community. Kanohi kitea as a 

tikanga in this study overrides all forms of superficiality that can be present when one is not 

expected to front up or to be answerable and accountable for the research to the community in 

which the research is conducted. During the collection phase, I met with the senior managers of 

the participating schools, and we discussed the intentions of the research project and how the 

mana and integrity of the Māori participants, the local Māori community and schools involved 

would remain intact, during and following completion of this study. I also discussed this 

project with a number of people from the local Māori community, to gain their feedback about 

tikanga and this study. 

 

Kanohi kitea was a significant key to developing the appropriate relationship with the 

participating school(s). As a Māori educator from this rohe (area), I believe that the 

relationship with the participating school(s) should go beyond the collection of data for this 

study. Kanohi kitea is therefore about developing ongoing relationships and a reciprocity 

which enables us to work together to seek solutions to improve outcomes for Māori young 

people in Rotorua.  

 

During this study, an opportunity presented itself following the data collection phase of this 

project when the staff of a participating school invited me to be a part of their Matariki (Māori 

New Year) celebrations. I was honoured to share in a hākari (feast) and felt the aroha and the 

manaakitanga (love and generosity) of the staff and the students. Kanohi kitea in this instance 

allowed me to be actively involved, to bring and share kai, and to show the participant(s) and 

staff that I cared about them and their kaupapa (agenda).  
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Whakawhitiwhiti kōrero 

 

Whakawhitiwhiti kōrero is the exchange of ideas, opinions, thoughts, and beliefs through the 

process of conversation, discussion and deliberation. In this study, whakawhitiwhiti kōrero 

enabled the researcher and the participant(s) to move into a shared space of understanding 

where the level of trust and respect allowed us to share, discuss and co-construct. The 

participant(s) were able to share with the researcher their view points about their own identities 

as Māori, their values and the opportunities that were available to them at school and in the 

community. Whakawhitwhiti kōrero alongside kanohi ki te kanohi and kanohi kitea seeks to 

bridge the gap between understanding and experience by minimising the opportunity for ideas 

presented by the participant to be misconstrued. This reduces the opportunity for 

misinterpretations and misrepresentation of the participant(s) pūrākau.  

 

The University of Auckland ethical requirements 

 

Ethical approval from the University of Auckland was gained in order to conduct this study. 

Following the guidelines and requirements of the University of Auckland Human Participants 

Ethics Committee, a number of conditions were met prior, during and following the collection 

of the data. First, the researcher ensured that informed consent/assent was obtained from all 

involved including the participating school(s), the participant(s) and the parent(s) and/or 

caregiver(s).  

 

The principal/Board of Trustees, parents/caregivers and all participants were invited to 

participate in the research via a Participant Information Sheet (PIS). Where there was 

agreement to participate in the study, a Consent Form (CF) was issued and signed. The Board 

of Trustees via the principal consented on behalf of the participating school(s) and the 

participants assented to participate in the research. As the participants were under the age of 16 

years, parental/guardian consent was obtained from all of the participants. The PIS and CFs 

were written to suit the different audiences and the language was suitable to younger 

participants as well as adults. All of the participant(s) were informed of their rights via the PIS 

and face-to-face prior to the initial interview.  

 

The participants had a number of rights, including the right to decline participation or withdraw 

at any stage without any negative consequences to them or their relationship with the school. 

Participating schools and participants were also informed that their participation in this study 
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was completely voluntary (see Appendix B-C for an example PIS and CF). The PIS also 

stipulated that the identity of the participant(s) or participating school(s) would not be made 

known in any written material, but pseudonyms or made up names would be used throughout 

the thesis and in any future publications. Due to the small number of participants and 

participating schools, participants were informed that complete anonymity could not be 

guaranteed. To protect the identities of the participant(s), the structure of this thesis has had 

considerable thought. In the findings section, the themes have been reported back on a whole 

rather than in line with individual participant pūrākau. Though relevant and pertinent to this 

study, some sensitive stories or information have not been included, in order to protect the 

identity of the participant(s).  

 

Following acceptance and prior to conducting interviews, the researcher met with the 

participants individually to go over the interview schedule. Initially, a few participants were 

sceptical about the project, particularly when they were reminded that the criteria for 

participation only included students who were involved with government agencies. Initial 

scepticism raised questions about what would be expected of them, what information was 

going to be collected and if the information would be relayed back to various agencies. The 

participants’ fears were alleviated when they were assured that involvement in this project was 

confidential. 

 

The researcher also met with the participating principal(s) and other staff involved in the 

recruitment process. These meetings provided an opportunity for key questions to be asked and 

answered to their satisfaction. One particular school also requested that the researcher present 

the project kanohi ki te kanohi (face to face) to a small group of potential participants. This 

followed a process of mihimihi (greetings in Māori), pepeha (tribal saying) and a brief talk 

about the project. The potential participants were given an opportunity for questions to be 

asked prior to agreeing to participate in the project. The researcher offered to discuss the study 

at a whānau support hui but this was not required. It became clear during the study that kanohi 

kitea, kanohi ki te kanohi and whakawhitiwhiti kōrero were the paramount research processes 

that would guide the research process in the collection of data. The importance of having the 

opportunity to clearly explain this research project to the school leaders face to face was 

fundamental to the success of this research as it allowed for concerns to be addressed.  

 
 



48 
 

Data Analysis and Processes 

 

This study employed both pūrākau and Thematic analysis to analyse the research findings 

(Braun & Clarke, 2006; Lee, 2008). According to Lee (2008), pūrākau are meant for 

pedagogical intent and have implicit meanings. Lee (2008) recognises that despite the directive 

that the pedagogy of pūrākau should be implicit (Lee, 2008); that the nature and demands of 

academic scholarship require an explicit discussion and an analysis of the findings. This study 

thus employed a two part process to analyse the research findings. The first part followed 

pūrākau; the second part, is an analysis of the research findings using a framework called 

Thematic analysis. A number of research processes were also employed in this study such as, 

researcher reflexivity; member checking; collaboration; and peer debriefing.  

 

Pūrākau 

 

This research employed pūrākau as the method to re-present the lived experiences of five 

Māori students. This study acknowledges that Māori students experiencing ‘complex needs’ 

come from a range of backgrounds, and assume a wide array of experiences, and perceptions. 

For this reason, it was important in this study that their pūrākau were not based on a 

conglomerate of ‘complex needs’. The pūrākau are thus re-presented individually, 

acknowledging that each participant is unique, and each pūrākau has “its own tone, style, and 

content” (Lee, 2008, p. 37).  

 

While the pūrākau have been authenticated by the participants, they are “deliberately crafted 

re-presentations [written by the researcher] based on the interviews” (Lee, 2008, p. 36). To 

ensure the balance between re-telling the participants story (as the storyteller) and capturing 

‘participant voice’; the crafting of the pūrākau have had careful consideration. To do this, I 

listened to the sound files following each interview and searched for the key messages that I 

felt that the young person was trying to share or ‘teach’ us. To provide the reader with an 

impression of the young person’s āhua (appearance or nature), a preface to each pūrākau was 

also written. Notes and observations during the interviews were important to writing the 

preface.  

 

The next step involved meeting with the participants to discuss their pūrākau and to ensure 

their voice was presented accurately. We shared kai during this time, and each participant was 

presented with their pūrākau and a taonga (greenstone). In this study, authentication of the 
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pūrakau was a deliberate power-sharing and participatory connectedness process (Bishop, 

1996), and it was fundamental to the integrity of the participants’ pūrākau. Discussing the 

pūrākau with the participant(s) also proved to be beneficial for the student as well, as it 

provided the young person with a ‘reflective’ tool to talk about how their lives had been since 

the interviews. While this study followed a pūrākau method, a thematic analysis of the findings 

was not conducted separately to the crafting of the pūrākau. As such, both the pūrākau and the 

thematic analysis processes occurred concurrently. 

 

Thematic analysis 

 

Thematic analysis provided the framework for analysing the recurring themes in the data. 

Braun and Clarke (2006) described it as “...a method for identifying, analysing and reporting 

patterns (themes) within data” (p.79). Thematic analysis may also be criticised as not being a 

‘named theory’, but the benefits of accessibility for new researchers and the ability to be 

theoretically flexible make Thematic analysis a useful method for analysing data. They further 

argued that all analysis is essentially analysis of themes and therefore “[T]hematic analysis 

should be considered a method in its own right” (Braun & Clarke, 2006, p. 78). Thematic 

analysis acknowledges that analysis is not a linear but recursive process. As I cycled through 

the data set repeatedly to find repeated patterns of meaning; I followed the six stages of 

Thematic analysis which were: (1) Familiarizing yourself with the data; (2) Generating initial 

codes; (3) Searching for themes; (4) Reviewing themes; (5) Defining and naming themes and 

(6) Producing the report. 

 

Familiarising myself with the data. Interviews were recorded digitally using a 

Dictaphone and all of the sound files were transcribed verbatim. Both a Transcriber and the 

researcher transcribed the interviews. Following transcription, the researcher listened to all of 

the sound files and compared them against the transcripts to ensure the accuracy of the written 

text. Transcription is noted as an important stage in analysis as it helps the researcher to 

become more familiar with the data. The researcher reread the transcripts on several occasions 

over the course of analysis. Braun and Clarke (2006) recommended that the transcripts need to 

retain the information from the interviews or verbal accounts as close as possible to the true 

nature of the interview as they inform the next stage of analysis - the coding.  

 

Generating initial codes. The next stage in analysis was to code the data. The 

researcher copied all the transcripts into a new Microsoft document and wrote keywords 
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against each comment made in the interviews; this was done in tandem with listening to the 

sound files. I highlighted words to start to code the different themes/patterns that were 

emerging. They suggested that “[i]t is important in this phase to ensure that all data extracts are 

coded” (Braun & Clarke, 2006, p. 89). Data was then sorted into coded files electronically in 

Microsoft word, as well as maintaining a hard copy of the coded transcripts.  

 

Searching for and reviewing themes. Next, the researcher sorted the codes into 

different themes and began analysing the relationships between the themes; distinguishing the 

main themes from the sub themes against the data set (Braun & Clarke, 2006). Visual diagrams 

and mind mapping were used to support this process. It became evident what themes were 

significant and which themes merged with other broader themes. This process was useful for 

seeing the repeated patterns across the data set.  

 

Defining and naming themes. The final stage of analysis prior to articulating the 

themes in the study was to define and name the themes.  By naming the themes and aligning 

them to the main research question, the researcher was able to present the overall picture of 

what the data represented in the findings.  

 

Producing the report. In producing the report, the data extracts were chosen for the 

findings section. The themes represented the major recurring themes that emerged in the 

interviews and they are written up as key pedagogical points in the findings section. 

 

Research Processes 

 

Researcher reflexivity involves the researcher self-disclosing their assumptions, beliefs and 

biases which may affect the inquiry at hand (Creswell & Miller, 2000). Researcher reflexivity 

is consistent with Kaupapa Māori and pūrākau as a methodology, as researchers are required to 

name and place themselves as the researcher within the inquiry at hand. This process allows the 

reader “to understand their positions, and then to bracket or suspend those researcher biases as 

the study proceeds” (Creswell & Miller, 2000, p. 127). At the beginning of this thesis, I have 

presented my positioning as the researcher and have stated my reasons for conducting this 

study. 

 

Member checking and collaboration are other ways that qualitative researchers can check the 

validity of the study. Creswell and Miller (2000) suggested that member checking “… consists 
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of taking data and interpretations back to the participants in the study so that they can confirm 

the credibility of the information and narrative account” (p.127). The participant(s) were 

offered a summary of notes and a copy of their transcripts. Prior to follow up interviews we 

discussed the notes and where necessary, made changes.  

 

Credible data in qualitative data is increased when both the researcher and the participant(s) are 

co-collaborators of the research project (Creswell & Miller, 2000). Phrasing, intended 

meanings and concepts were discussed within the interviews and where comments were 

ambiguous and needed further clarification, the participants explained their ideas. Sometimes 

what a participant had said initially had a totally different meaning. As co-collaborators we 

deconstructed the meanings to ensure a shared understanding of what they had intended to say. 

Collaboration as a procedure thus attempts to include, support and reduce marginalisation of 

the participants by involving them in the process (Creswell & Miller, 2000).  

  

Finally, peer debriefing informed the validity of this research. Peer debriefing “is the review of 

the data and research process by someone who is familiar with the research or the phenomenon 

being explored” (Creswell & Miller, 2000, p. 129). I engaged in peer reviews or debriefing of 

the research project with my two academic supervisors and discussed tikanga issues with 

different whānau and hapū members when required. Over the course of the year, my 

supervisors were able to provide a critical perspective and challenge me by questioning how 

and why I was choosing different methods. My supervisors also provided a sounding board for 

my ideas and written feedback about the methods, analysis and paradigms I used within a 

Kaupapa Māori framework. 

 

Summary 

 

This chapter has presented an overview of the research methodologies employed in this study 

and how Kaupapa Māori was used to underpin the research processes. Tikanga Māori and a 

Māori world view were critical to carrying out this study as was the participatory 

connectedness between the researcher and the participant(s). Using pūrākau as a research 

methodology, this study aims to bring the pūrākau of the participants to the fore. Thematic 

analysis was also chosen to present the recurring key themes. As the pūtaratara and the 

storyteller both evoke a response from the audience, likewise, the intent of this thesis is to 

“spark the interest of the audience to participating, thinking, and learning” about Māori young 

people who experience complex needs (Lee, 2008, p. 69). Hopefully, educators will gain 
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insights from the participants’ pūrākau in how we can best meet the needs of Māori students 

experiencing complex needs in mainstream education. 
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Chapter Four 

 

Ngā Hua Rangahau 

 

Findings 
 

 

Ruia taitea, ruia taitea, kia tū ko kākā, ko ahau anake 

Peel away the bark and outer softwood to reveal the hardwood at the heart of the rākau 

 

During the heat of a battle between a Te Arawa war party and Ngāti Tūwharetoa, one of my 

ancestors Te Roro o Te Rangi uttered the above words in Māori to inspire his tauā (war party). 

His sentiments were translated as “Let those with weak hearts run while I stand alone and 

fight” (Ngāti Te Roro o te Rangi hapū trust, 2009). In other words those who are stout hearted 

be brave and remain with fortitude through the battle. In that space and time, as the bark 

stripped from the core of the rākau, the heart and the character of the warrior would be made 

known.  

 

Like the whakataukii suggests, this chapter will strip back ‘the layers’ to explore the heart of 

the participants’ pūrākau.  The purpose of this chapter is to get to the heart of the stories ‘te pū 

o te rākau’ (the root of the tree). The pūrākau aim to reveal aspects of the participants’ 

character, their journey so far and how they see their identity as Māori youth in the 21st 

century.  

 

Introduction 

 

In this chapter, the pūrākau have been crafted by the researcher to enable the participants to 

share their own stories. The participants’ pūrākau should be read in tandem with the 

whakataukii that headline them. These whakataukii provide cultural constructs, values and 

beliefs consistent with a Māori world view. Following a pūrākau approach, the reader is 

encouraged to engage with the pūrākau as a learning opportunity and to arrive at their own 

conclusions. 

 

This chapter has been divided into two sections. The first section presents the pūrākau of the 

participants. The participants for this study involved five Māori students in Year 10, three male 

and two female who were between 13-15 years of age. Three participants identified themselves 
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as being Māori and two participants identified themselves as being Māori and belonging to 

other ethnic group(s). Overall, the participant(s) affiliated to a range of iwi including: Te 

Arawa, Tainui, Ngāti Kuri, Tuhoe and Ngapuhi. One participant knew they were of Māori 

descent, but did not know their iwi or whakapapa connections. The participants have all been 

given pseudonyms in order to protect their identities. Some place and iwi names have also been 

omitted for the same reason. The second section of this chapter presents the key pedagogical 

points. In this section some of the key pedagogical points of the pūrākau as well as 

take/kaupapa (themes/topics) from across the interviews are discussed. 

 

Following a pūrākau approach, this chapter now introduces the participants. This section starts 

with a mihi (greeting) and each pūrākau is introduced with a preface written by the researcher.  

The preface to each of the participants’ pūrākau has been included as a description of the 

young person and is an account of the researcher’s impressions of the participant(s) taken over 

the course of the interviews. Both the preface and the pūrākau have been authenticated by the 

participants themselves and provide the reader with a ‘snapshot’ or a ‘glimpse’ into their 

world. As Māori youth, the participant(s) in this study are somebody’s child, sibling, niece, 

nephew, mokopuna (grandchild), friend and/or student. It is hoped that the reader will engage 

with the stories of the participant(s) with this in mind.  
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He Mihi 

 

Nau mai ki te kaupapa o te wā. 

Areare mai ō taringa, ki ngā kōrero a Ngāi taiohi Māori. 

Ko tā rātou mahi, he whai huarahi i tēnei ao hurihuri. 

Wānangahia ngā whakaaro me ngā kōrero mō rātou ake. 

Tēnā, kia whai whakaaro tātou i ngā take e whakaara mai ana. 

 

Āe! whakaeke mai rā ki te ao o te taiohi Māori. 

Rangahaua ngā tikanga o ngā kōrero pūrākau,  

o ngā kōrero, kua wherahia ki mua i ō tātou nei aroaro. 

Nā, kia puta ki te whai ao, ki te ao mārama, 

Tihei Mauri Ora. 

 

Come, join (us) in this kaupapa.  

Attune your ears to the stories of Māori youth. 

For their quest (as youth) is to find their way in this modern world. 

Reflect on their thoughts and their lives.  

Let us be attentive to the issues they have raised.  

 

Yes! Journey into the world of Māori youth. 

Search for meaning in their stories, 

these stories that have been unfurled before us.  

Let them come forth into the world,  

into the world of light, 

The breath of life. 
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The Participants’ Pūrākau 

 

Meet James 
 

When I arrived at the school to meet James, I noticed his shy smile and tall frame. My first 

impression of James was that although he was tall in stature, he was a humble, unassuming, 

polite young man. Upon entering the interview room, James giggled nervously awaiting my 

first questions. As we sat down, James wheeled his swivel chair close to the table, slumping 

over it towards the Dictaphone. “Testing... kia ora”, James uttered his first words. These words 

mimicked what I had previously said at the Dictaphone. So, the interview with James had 

already begun. First we started off by talking about who’s who in the area, our whānau names, 

people, places and shared experiences. Laughter filled the room when we talked about going to 

school after soaking in the ngāwhā (geothermal springs) in the mornings and the ensuing 

sulphur aroma that oozed out of your pores following you around all day long. What we were 

unconsciously doing was making our connections or following a process of 

whakawhānaungatanga. Making connections is something which is very common to Māori 

when they meet for the first time. As we continued our kōrero, we took a journey down 

memory lane and James reminisced about his childhood experiences about an old waka that 

sits on the marae ātea (forecourt) of my own marae, Pikirangi. James spoke fondly about his 

time visiting the Rātana church at Pikirangi and playing in that little old waka. It was in this 

moment in our kōrero that I felt we had found a connection that linked us together. The space 

that was once was tapu (sacred) between us as researcher and participant had dissolved. As 

James spoke humbly and reluctantly throughout the interviews about himself, one thing that 

touched me that I will take away from our first interview was how James’ eyes would light up 

whenever he began to talk about his whānau. I sensed that James’ grandparents were precious 

to him, holding a very special place in his heart.  
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Kāore te kūmara e kōrero mō tōna reka 

The kūmara does not say how sweet it is 

 

 

Kia ora, I’m James and I’m proud to be Māori. We are straight up, very talented and we can 

like basically do anything. Anything we put our minds to. Some are good at rugby and some 

are good at acting like, Temuera. I like being Māori because if we haven’t done something 

before and we want to try it, we’ll try it and see what happens. Like the other day my bro was 

like “have a turn on the chainsaw” and I was like “nah, nah, nah, too scared” and he goes 

“go, just have a turn, you’re not going to know until you experience it”. I thought “oh this is 

cool and all that” and so I just cut up the logs. That’s also like my brother he’s only seventeen 

but he is a ‘faller’ and that takes some people ‘yeaaaars’ to crack that! So, I want to be a 

Bushman like my brother.  

 

When we lived out of town it was pretty full on because you have nothing to do, so you just go 

hunting.  I was just out hunting every day, morning and night. I started hunting when I was 

little, too little to remember, maybe four? I usually go out with my uncles and we get the dogs 

ready, the ammo, collars, GPS1 and gun. We pick up pies from the BP and we’re off! It’s a 

buzz I reckon when you go hunting, because when the dogs get something you never know what 

you’re going to catch. But, I’m not hunting as much now. When I’m sitting in town it’s boring 

and that’s not good because you just get into naughty stuff. 

 

Living out of town, I used to just get dropped off for school or walk because it’s just a dirt 

road. We would also go to the marae2 and all that; we were always at the back doing the 

dishes. But the last time we were out there, it was my job to shell the mussels with my uncle. I 

would always just want to go see who was there because some of the cousins might be down 

there and we might have a game of rugby or go for a swim. I guess I was a marae boy when I 

was younger, but not now. Thinking about it now I liked living out there more than here 

because I can’t just go hunting anymore. If I was out there now, I would have been hunting. I 

liked it out there too because you just know everyone I guess. But, I don’t like it when you get 

caught doing something naughty because everyone finds out. Like when we did some stupid 

stuff in the weekend with all my mates at the school. Because ‘everyone knows everyone’ when 

                                                           
1 Global Positioning System 
2 Traditional Māori meeting place 
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a person’s car drives past they see us and they say “oh yep, they’re at the school”. We were 

just having fun that day I guess. Just being tutūs3.  

 

But, I never really got into any trouble at school before when I was living out there. At school, 

I was the leader for kapa haka4 for three years. But, I don’t like talking about kapa haka and I 

don’t know why they picked me. It’s just that I was one of the ‘big boys’ out there, there were 

three of us. We were sort of like the big people and you wouldn’t really be shamed leading out 

there because we are all like related. But I guess it felt good that I was picked to be the leader. 

I don’t like it these days though going to kapa haka rehearsals and singing as you have to do a 

‘one man sing’ (solo), like when you sing in front of everyone. It would help me if I could sing. 

I also don’t like it on the stage and being mad in front of people like, being aggressive. I would 

learn kapa haka if you didn’t have to sing in front of people and go on the stage with no 

clothes on, just the piupiu5. It’s just not my cup a tea. 

 

So, I’ve known my iwi6 since I was little from just from living out there. But, I’m not interested 

in talking Māori because no one else talks Māori. I think I’m just too lazy to learn it, I think 

it’s just the learning of Māori and the pronunciation. Like if someone just put it in my head I 

would want to know. I know a Pākehā boy that speaks Māori really ‘mean as’ sometimes. I just 

look at him and I get sort of jealous because it’s like “you know all my culture”. My Kuia 

Kuia7 speaks Māori all the time and does the karanga8 out there. Oh it is funny man, the dogs 

inside and she will say “haere ki waho, haere ki waho” and I’ll say, “what are you saying 

Kuia?” she’ll say “I’m telling the dog to go outside”; not many people speak to their animals 

in Māori. 

 

But, I get really proud when I go out to other families and meet them and tell them my Nan and 

they know my Nan from doing the karanga and that. I was told when we were at the ngāwha 9 

that when you go to the marae, that some karanga women have to ask who is coming on. But 

my Nan, she could just look out and talk about your grandmother, talk about so and so. That’s 

                                                           
3 Mischief 
4 Māori performing arts group 
5 Traditional flax skirt 
6 Tribe 
7 Great grandmother 
8 Traditional Māori call or wail to welcome people on to the marae 
9 Geothermal baths 
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what my Nan can do, she knows everyone. So, I like being Māori and knowing that other Māori 

families know that my family is Māori. 

 

 I am also proud to be Māori because New Zealand is a Māori country. Like when we were all 

doing the haka at school, you should of seen the facials of the Chinese when they walked in 

smiling and then when the men were sitting on the chairs. I think they were scared or 

something. It felt cool doing the haka because most of us were Māoris and I felt proud just 

having all the bros with me and looking around and seeing how many Māoris there were.  

 

One good thing at that school here in Rotorua was that I was in the second brainy class with 

all the white boys and I was like the only Māori in there. I felt actually proud because my 

mates were all like “what class you in blah, blah, blah?” and I told them. They said “Eh, 

that’s the clever class”. But, that changed when I started like getting ‘out there’ and all that.  

 

Like, I just would do stupid stuff like, be mouthy. I guess I was trying to be a cool ‘fulla’ in 

front of the others. But I didn’t like it in this one class. I would just turn up and sit there and 

the teacher would just give me a paper and then she would put me on the side and then she 

would just go “oh you can draw”. So, I would just draw all that period. I would just draw. 

With my mind back there, I liked my teacher because she just let me draw all day and I thought 

it was cool just drawing. But now I think about it, I think “that’s not cool, when everyone else 

has to do work. It’s not cool, because you’re learning nothing”. 

 

But, I would say, how well Māori students do at the school is really to do with where they live. 

Like, there’s a whole heap of Māori students in the Block10 and they’re doing no good, and 

there might be a whole heap of Māori students living down Kawaha Point11 and they’re doing 

excellent. Those students do better because it’s like the good ‘hood’, it’s the rich area and it’s 

not so ‘hood’. I reckon it’s the hood that does it to Māoris because they all just follow like 

sheep. It’s like one throws a stone and the other one wants to. But, I’m not into gangsters and 

all that. When they bring their home life to school, it brings the gangster in to school. I’m into 

‘leave your stuff at home’, come to school and do the work. I’m not into being naughty 

anymore because my brother just woke me up. He just said, “All you need to do is go to school 

and do the work”. 

                                                           
10 The ‘Block’ refers to a suburb in Rotorua known as ‘Ford Block’ 
11 Kawaha Point is a suburb in Rotorua 
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Meet Anthony 

 

When I met Anthony, I saw an upbeat, sociable boy who buzzed into the interview room ready 

to get the ‘show on the road’. Anthony came across in the first interview as the kind of boy 

who had ‘places to be, people to see and things to do’. In the interviews, Anthony would 

always go straight to the heart of the matter, calling a ‘spade a spade’ and was unafraid to share 

his thoughts and opinions. Our first interview began by Anthony recalling all the places he had 

lived in around the country. It was like he was doing a hikoi (journey). Anthony then went on 

in the interview to tell me that he was the ‘middle’ child and said “yep, stuck in the middle of 

everything”. Throughout the interviews, Anthony came across as a deep thinker who had 

reflected a lot about the ‘piki me ngā heke’ (the ups and downs) of life. As he spoke to me 

about his passion for learning about the ways from his own iwi, it occurred to me that Anthony 

had come to a place where he realised the importance of learning about his own tikanga. I 

thought in that moment, that this was a young mind that was being fashioned by some of the 

old ways, some of the old tikanga (customs) and I thought that a time would come when he 

would seek his tribal roots. 
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Mā te wā 

The time will come 

 

 

Kia ora, ko Anthony ahau12 and I know that I come from a long line of warriors. Being Māori 

is my identity because I am tangata whenua13, I am indigenous to New Zealand and it’s just 

who I am.  As I live in New Zealand it makes it special because I am actually indigenous to this 

whenua and no one can take that away from me. But Māori are also just like every other race 

in the world. We all have our different customs. Like, when we all look up to those Matariki14 

stars, everyone has their own thing about that and we as Māori have ours.  

 

When I was ten, my Dad taught me our pepeha15 and about our whakapapa16. I was told that 

our people fought to keep our land but it ended up getting stolen off us. You see I know this 

because my Dad is pretty involved with the land settlements in our iwi and he knows a lot 

about everything. He also told me that back in the colonial times when the Pākehā came that 

my Dad’s, Dad’s, Dad’s Dad who hails from Ireland was like trekking, out in the bush. He said 

that he fell in love with my, ah, his Missus. That’s how the name was passed down to me and 

that’s how I got my last name which originated from Ireland.  I just listen to Dad now and 

what he’s got to say about it all, I find it important now to know about where we’re from. Back 

when I was younger though it didn’t really faze me. I didn’t really care if I was Māori or not. 

The thing is that I never really had the time before to listen and to see what my Dad had to say. 

But, I’m older and wiser now and I appreciate it as I have more understanding. I feel like I just 

want to know everything about my iwi and our ancestors now. 

 

See some people are up themselves and think that they’re ‘all that’. Some Pākehā may say “all 

Māoris are just criminals” or “you’re just another criminal Māori and just a disgrace to this 

land”, but that’s just racism. Racism makes me mad! You see when I was at intermediate I had 

some trouble with racism and the teacher was putting me down and stuff. It was when I was in 

the accelerate class for a bit and there were just heaps of white people in there. I remember I 

asked the teacher to be the leader for the haka17. But she chose this white boy. I wasn’t too 

happy about it and then the teacher just got mad about it and was like “you dumb Māori, why 

                                                           
12 Hello, my name is Anthony 
13 A person of the land (Indigenous) 
14 Pleiades – a cluster of stars in the constellation 
15 Tribal sayings 
16 Genealogy 
17 Traditional Māori war dance 
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don’t you do it?” and I was like “I asked to do it, but you just said I couldn’t”. She chose this 

white boy and then she turned around and said that I was the racist one. I didn’t agree with 

her. I was like “not really, it is custom if a Māori boy does it”. The thing I didn’t like about 

that Pākehā boy doing it was because he was mocking it before. He was mocking the haka and 

I looked at them and I thought “I’m not doing it; I’m not jumping in there”. So I refused to do 

it. I thought I’ll let him do it and watch him fail and let him get shamed out in front of 

everyone. I was like “oh well that is what happens” when our teacher tells them to listen. Since 

they were in the top class they thought they were all that! 

 

So that’s when I started to get put off kapa haka, when I was back in Year 8, after I had that 

incident with that boy. The other thing that put me off haka was how some people put our 

hakas down. Like, I don’t like it how some students think it is ‘all goods’ to put down a haka 

and make fun of it and stuff. I know I have potential, but I haven’t done too much kapa haka. I 

think it’s because I couldn’t last and because I was too whakamā sometimes, like, too shamed 

out. I was too ‘shames’ in intermediate because I got ‘blown away’ by the Year 8’s when I was 

in Year 7. They were just bigger, stronger and louder. I felt I wasn’t really much of a man at 

that stage, so I didn’t want to do it.  

 

At my school the teachers need to look at Māori Performing Arts. Like, I think they shouldn’t 

focus too much on Te Arawa, like everything is just Te Arawa, Te Arawa. I don’t like to do 

kapa haka too much at school because we always sing songs about Te Arawa.  My teacher 

used to say, “We’re going do a Te Arawa haka” and I was like “really?” I said to him, 

“Matua, I don’t want to do that,”but he was like, “Awww it’s all good, boy, I know how you 

feel.” The thing though, if students come from all over and if they start at the school and right 

away everything is just Te Arawa, I know they won’t like it.  There are Māori students who 

come from all over New Zealand and they want to learn about their own iwi too. I think some 

Māori students don’t want to learn about one iwi, they want to learn about all of them. But, I 

don’t blame the teachers for doing Te Arawa stuff though because I know most of the students 

are from Te Arawa, but I’m not from here.  

 

I haven’t learnt haka much from my own iwi though as we haven’t been home in a while. We 

go back to our marae sometimes, but I forget the names. They’re in my head but I keep on 
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forgetting the names. When it was my Nan’s tangi18, we took her up to the urupa19. It was just 

like a normal thing but it was done like our way. In our iwi, we have different things, different 

customs. Like, my Dad said something about the coffin that it has to face towards the sun. The 

coffin has to face east when you lie it down and it is supposed to go in head first into the marae 

instead of feet first. Different iwi have their own customs, we’re all unique, every tribe is 

unique, I am unique. 

 

I also know the language is dying out. Like my Dad told me that there is an old way of 

speaking Māori and then there is the modern way. They have new words for computers and 

stuff, but you know there were no computers back in the day. My Dad doesn’t like the modern 

way, I don’t like it either. I want to learn te reo Māori, but I want to learn the original way, the 

actual language.  If I had the chance I would try, I would learn it. 

 

Besides learning te reo Māori, I want to have a good family, a good career and be set up in 

life. Like, I realised in this last year with what has happened that school is the one; school is 

the pathway to success. Like I ‘m not going to go anywhere without it and I don’t want to sign 

up for the dole. But the one thing I really need at the moment is just self- discipline, as I am 

easily led by others. Like last year, when I played league, I was in a team. But, I got kicked out 

because I just followed some bad people. I know that I need to stop doing bad things. So, I’ve 

been doing kickboxing for a couple of months now and it has been teaching me with my self-

discipline. I want to continue with my kickboxing and join some competitions and stuff.  So I’m 

trying now, I’m on my way. I know I should have taken this pathway a long time ago.  

 

One thing I’m trying to do is make my family and my father proud of me. My Dad has been 

there for me ever since I was young and has helped me out with a lot of stuff. He’s choice-as to 

talk to and I can just express my feelings to him, unlike other dads. I’ve seen my cousins with 

their dad’s and it’s just a different story. That’s why everyone in our extended whānau calls 

him Dad. He might be hard on me, but he’s got a kind heart. This year when I was a mess and 

when I was just putting on an attitude, he just opened his arms, took me back in, helped me sort 

things out at school and sorted all my stuff out. My Dad is just too much. 

 

                                                           
18 Funeral 
19 Tribal cemetary 
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Meet Skylar 

 

The day I arrived at the school, I met Skylar, this vibrant, bubbly, funny fourteen year old girl. 

The first time I spoke with Skylar she was ‘keen as a bean’ to be a participant in the study. She 

loved the idea of having a kai during our interviews and responded with the words ‘Oh, mean’. 

She was so keen to participate and to ‘study up’ on the research questions, that she took the 

questions home to do a mock interview with her Dad, she told me that he got a bit too serious 

though and she had to remind him that he was ‘not the researcher’. One thing that captivated 

my attention about Skylar was how her sense of humour glistened throughout the interviews. 

Within the first few minutes Skylar and I were laughing and she said a statement that I felt 

characterised her personality “Nah, I’m just being funny” to which she added ‘Nah’ to almost 

everything she was joking about. As Skylar spoke candidly over the three times we met, and I 

saw this characteristic of her personality as a korowai (cloak) of strength. I imagined that this 

incredible sense of humour had given her warmth when she spent time laughing with friends 

and whānau. I also wondered whether this korowai of laughter had shielded her through tough 

times. As we began to kōrero (talk), I sensed there was something more to Skylar, particularly 

as she spoke about past events that had impacted on her life. As Skylar shared her stories and 

perceptions, I caught a glimpse of an articulate girl who exuded nous when discussing some of 

the wider socio-political issues affecting Māori as a people and the journey to revitalising te 

reo Māori for future generations. From that moment on, I knew there was something special 

about Skylar, something intriguing and I wanted to know more about her. 
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He rongoā te katakata me te harikoakoa 

Laughter is the essence of good medicine and so is happiness 

 

 

My name is Skylar and I’m a wonderful, bright young lady, nah. I can be fun at times, crack up 

and I can be annoying too. I get up to mischief of course, but everyone does, nah. I have heaps 

of cool friends. I like my friends because we joke around a lot and they’re out there, loud and 

no shames. They would probably say that “I’m crack up” or “I’m all good”. It’s cool that I 

can just talk about things with my friends. They are just the best, they are funny guys really. I 

like that your Māori mates get your jokes and stuff. Palangis20 are just like “aye what are they 

on about?” 

 

Sometimes when I wake up I don’t really think about school, I just think of it as boring old 

school and it’s an ordinary day, an ordinary week. I’m like every other student who likes 

learning. Nah, I come to school to see my friends and to learn I guess. This is just a dream, but 

I would like to travel the world one day and be like a tourist. I want to be maybe a Youth 

Worker or something like a Counsellor so that when I grow up I can say that I’ve been here 

and stuff and talk to them about my life and help them out.  

 

My whānau, my family especially are important to me. I’ll say that education is important too, 

because I don’t want to grow up and be like those hori21 Māoris out on the street and stuff. 

Like the hori Māoris who just sit back, get stoned, get drunk and just smoke and don’t do 

anything. Like when the hori Māoris have children they don’t even like feed them properly. 

They don’t even dress them properly, they don’t wash their kids and like they don’t send them 

to school with lunch and stuff. The hori Māoris don’t have a job and they have a messy house 

and stuff. I know I might be like that when I grow up, but not as bad as that.  I’ll try not to be 

that.  

 

I’m happy to be a Māori. There’s not a problem with being Māori. It’s just the fact that people 

think that Māoris are pohara22, rugged, dumb and stuff. But, really we’re not. It’s probably 

because of what their lives have been like that they are like that. Because I know some of the 

bros here at school they’re brainy! Like this one boy, he is one of the brainiest in our class, but 

he just doesn’t show that potential. Like some Māoris at school they never turn up to class, 

                                                           
20 Polynesian word for Pākehā or European New Zealanders 
21 Hori is a derogatory term used to describe a person who is both poor and Māori 
22 Poor 
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they’re always going for a smoke and all I hear them doing is getting into rumbles and going 

to parties and stuff. I think it’s just drugs. Just drugs and gangs are what mostly influence 

them. But, Māoris are very bright and have potential. We just don’t show it to others. When we 

want to and try, we can blend in with others and we have our own personality and humour. I 

know that we are crack ups - funny and we can stand up for ourselves. I think that Māoris, we 

have the guts to do stuff! I just hate it on TV when they say that Māoris are the bad ones and 

that they’re always getting into trouble and that Māoris are like the worst people in New 

Zealand.  It’s the political parties or whatever you call them who talk about Māoris and say 

what Māoris should do. I think “you don’t even know anything about us”. But, what they say 

influences Māori, they don’t see our side of the point though and they don’t even know what 

we’ve been through or what our parents have been through.   

 

I feel proud being Māori because when I’m learning Māori and we’re doing plays in class, I 

know how to speak it. Unlike others they can’t pronounce Māori properly. That’s when I feel 

proud most because I know that I can speak Māori if I wanted to. In my Māori class, I want to 

learn more because Māori is not ‘out there’ as much these days. I want to do Māori so that I 

can carry on my culture. If I don’t learn Māori now then I don’t think I will ever learn it in the 

future. I want to be able to teach my children Māori and then they can carry it on. My Mum 

knows Māori. She reckons that she could teach me, but she’s my Mum. My Dad used to know 

Māori because my Nan used to always talk to them in Māori. The only things she would say in 

English were swear words. So, I’m just learning it at school. Some of my friends know full 

Māori well. I think Māori should be taught more often in New Zealand because it is basically 

where Māoris come from. It should be compulsory even though New Zealand is not all about 

Māoris.  

 

I’m even proud learning about my culture and watching Māori perform too. When I was little I 

used to always do kapa haka. I used to always wag school and go with my Mum to her 

performing arts course and like play with the pois23 and stuff. I also remember doing it at 

primary always going up to the marae and going to the practices. I like the cool performances. 

It’s cool if you’re in the front or something or if you’re the leader. That’s cool. At intermediate, 

I did kapa haka and was in the front row. I had heaps of friends to do it with so it wasn’t that 

shames. I was meant to do kapa haka at high school but then I ended up getting kicked out of 

my last school.  I was going to do it here but I thought I was too late and because I didn’t have 

                                                           
23 A ball on the end of a string used in Māori Performing Arts 
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any transport. Also, the fact that the other people know each other and they’ve done it so many 

times before makes it hard. I was going to do kapa haka with my cousins, but I didn’t want to 

do it because that’s not my iwi.  

 

My Dad and my Mum talked to me about my iwi, but I’ve talked about it like so many times, 

but it just doesn’t stay in my head. They like tell me that my grandfather is from here and his 

Mum and Dad were from there. When Dad was younger he didn’t really go to school. He was 

always at home learning with my Granddad. He would learn how to survive in life. Apparently 

when I was little like six I used to be able to light a fire. I’ve learnt a lot from my Dad and he’s 

learnt a lot from his Mum and Dad, from my Nan and them. I have respect for my elders. 

 

But, I don’t really know much about my marae. I know that it was my Nan’s side and it was her 

marae. I also don’t get to go to my marae much, but when we used to go there we used to 

always see people going past on horses and like all the other cuzzies would always run for 

their own horse, go find the horse themselves or else ask someone for a turn. They would also 

ask for a turn on some motorbike when they were driving past. Sometimes we would go fishing 

down the creek or go for a swim down the beach and have a mean feed. We would also help 

out and do the dishes and clean up. It feels ‘all good’ to do that stuff. I love it when we’re at a 

marae with all the whānau and stuff and we just like all catch up, play, joke around and all the 

dramas with whānau I guess. I love going there; it just feels so comforting. It felt like home like 

when I was sitting in the marae once. I just thought “faaaar I can’t believe that I’m not bored 

even though I’m doing nothing”. If I was at home then I would have been bored. But, I’m never 

bored at the marae. It’s cool going to where we come from because we’re known around there. 

But, even though we don’t know them, we can do anything we want because we’re from there. 

It’s like, ‘you can’t tell us what to do eh, this is our home! We’re from here, we belong here.’  
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Meet Lincoln 

 

From the ‘get-go’ Lincoln was ready to dive into the first interview ‘boots and all’. In fact, 

Lincoln greeted me and immediately he wanted to get started. He was even happy to continue 

on into his morning tea break. Lincoln was so open in the interviews that there was no stone 

that he was not willing to unturn. As the first interview went on, Lincoln would flick his hair 

and move about in his seat. It was then that I imagined his āhua (appearance) to be somewhat 

like the piwaiwaka or the fantail that titivates, explores and flits about. This young man had a 

curiosity about him, wittiness and picked up on small nuances. I knew this when Lincoln was 

midsentence in a comment and he noticed his watch and told me “It’s nearly 11:11 make a 

wish”. Afterwards we giggled and he then went back to the topic at hand. Following that time, 

I pondered the piwaiwaka in the story of Māui and Hinenuitepō and how it was the piwaiwaka 

that laughed alerting the kuia to Māui’s quest of trickery. Lincoln in that first time together had 

revealed an outgoing, confident young man who was willing to express his ideas and opinions. 

I looked forward to our interviews which I knew were going to be entertaining and full of 

spontaneity. 
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He kāwai hue, he kāwai tangata 

Descent, like the runners of a gourd, starts off in one place and who knows where it ends up 

 

 

I’m Lincoln, I’m fourteen and I’m interested in music. I like a range of music and I just like 

playing around jamming and singing. I have taught myself how to play the piano, guitar, bass, 

drums and ukulele. I auditioned for New Zealand’s got talent this year and I got really good 

feedback. One of the judges reckons that I have a beautiful, unique, talented voice. She said 

that she believes in me. She even asked me to sing more songs for her and well I wasn’t even 

playing guitar with that, I was just straight singing.  

 

I find school boring sometimes. I feel that what I want to do in my future, school doesn’t help.  

 Like, I would like school a lot more if music was the main subject and then Maths and English 

and all the other stuff was to the side. When I grow up I want to be a musician. I don’t really 

like the music at school. They do stuff that I’m not really interested in compared to what I like 

to do.  

 

I don’t know much Māori and I wouldn’t say that I’m Māori because I don’t act it. I wasn’t 

brought up with Māori and my Dad doesn’t really focus on being Māori either.  He doesn’t 

talk Māori and he doesn’t believe in any of the Māori myths.  He’s just another Māori person 

and not like a cultural person or anything. I also know my Nanny from my Dad’s side. She 

likes fishing and she smokes cigarettes and she’s Māori, but like she’s posh. Yeah she’s posh. 

She’s like “Oh hello darling” and like that kind of stuff. But, she’s like helped me through one 

of my problems and gave me supportive feedback. She told me that most teenagers at this time 

of age like want to experiment and she knows what it’s like. She told me some stories ages ago 

about my Dad too like when he was in high school and how she helped him out. 

 

I still don’t know the rest of my pepeha on my Dad’s side. I find it a waste of time saying it 

every morning because it’s just like saying in an English way “Hello my name is Lincoln and 

I’m from... and I was born in Rotorua”. But, I know that I have two different types of blood 

flowing through my veins and Māoris are known as being quite ‘hard T’ as in ‘tough’. Since I 

have manly Māori blood in me it’s kind of cool. But, I’m not full Māori. So, I don’t really use 

Māori culture as a way to keep me strong.  
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When I was at primary school, I used to love doing kapa haka. But, I think sometimes I used to 

use it as a way to get out of class. One day I just stopped, I do not know why, I think I just grew 

out of it. I know you shouldn’t be able to grow out of kapa haka exactly but, I grew out of 

wanting to do it. I guess I would rather do other stuff. Then when I was in intermediate, I used 

to like ‘dis’ the kapa haka group. When they used to get up to do the haka, I would be like “oh 

my God not this”. But now, when people get up and do the haka at school, I feel proud to be 

like in the zone with them because like it’s a Māori thing to do and I’m a part of it. It actually 

makes me feel like I fit in more. 

 

I won’t lie. I used to be a little racist when I was in Year 7. But, now I’m not because I have a 

lot of Māori mates. It’s like they treat you as a brother. You see Māori people when you have 

their back and once you have got respect from them they have your back. I’m proud when your 

Māori mates say “Oh you’re all good bro, you’ve got Māori in you” and tell me that they like 

me, because I have Māori blood in me. But, others still call me ‘White boy’. That’s probably 

because they all got more Māori in them than me.  

 

But you see, I’m kind of popular and I have a lot of mates. I’m kind of like ‘two faced’. When I 

say that I’m two faced I don’t mean that my whole personality changes. I still act like me. But, 

I’ve been told that I can fit in with like any group of people like Māoris, nerds, drug addicts 

and emos. I don’t like try and be a different person around other people to make them feel like 

I’m trying to fit in. I’m always myself and if people don’t like that, then that’s up to them. But, I 

kind of don’t like that sometimes your white friends judge you for having Māori friends. When I 

was in town the other week and I saw one of my Māori mates he goes “Cher G24, coming to 

kura tomorrow?” and then I was like “oh yeah G”. My white mate started laughing and I was 

like “bro leave him alone, he’s cool” then he was like “woooo”.  

 

I don’t really like that they judge. It gets to me that people see Māori as poor, disrespectful, 

druggies and like bad news and I don’t like that. Like there are white people who used to be so 

racist back in the old days like with Māoris. We are actually quite the same to be honest. I like 

it when everyone is equal - no matter how rich or poor you are, no matter how much money 

you have. Because we are all human beings and it doesn’t really matter what country we are 

from or what blood we have in us. English is my favourite subject at school because of my 

teacher and because we talk about racism a lot. It’s made me think and made me way more 

                                                           
24 G is short for gangster, a colloquial term used by some youth 
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respectful towards Māori culture. Like, we always talk about back in the days and how Māoris 

used to always get treated like slaves and white people would just be really like the kings. 
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Meet Michelle 

 

The day had arrived for our first interview and beyond her natural beauty, I found Michelle to 

have both a jovial and serious side to her personality.  In the first interview Michelle joked 

around and when we sat down to do our interviews, I saw Michelle as a natural storyteller. As 

she would tell her stories about kapa haka, Michelle would get animated and talk about people 

and events with unabated attention to detail. At times, Michelle had grabbed my attention so 

much that I felt like I was actually present in some of her stories. Michelle talked about her 

time to lead kapa haka and I imagined her āhua to be somewhat like Tarakaiahi a tupuna 

affiliated with Ngāti Whakaue (sub tribe of Te Arawa) who was known for his ‘booming’ 

voice. Tarakaiahi would use his voice to alert Ngāti Whakaue of imminent dangers and 

encroaching enemies. I also saw a serious almost fearless side to Michelle during the 

interviews. I certainly heard the voice of a strong willed young woman who knew what she 

wanted and did not want in her life. As Michelle told me about making her ‘dreams’ come true, 

I felt that her dreams would eventuate in a way that was on her terms. I pictured this strength of 

character as that of the mangopare or hammerhead shark which is known for its determination, 

strength and for being relentless in the attack of its prey. This determination, drive and desire to 

see things happen in her life came out in all three of the interviews. It left me wondering about 

Michelle and how this ‘strength’ was being harnessed to move her forward into her future 

aspirations.  
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Whāia te pae tawhiti kia tata, ko te pae tata whakamaua kia tīnā 

Pursue the distant horizons until they draw close. When the goal is in reach, seize it! 

 

 

Hi I’m Michelle and I would say that I am fun, ‘kickback’ and mischief I guess. I like 

volleyball, playing basketball, dance, and photography. If I’m not doing my photography or 

dance then I’m just hanging out with my mates. If you meet a friend and get to know them then 

you can become close friends. I like that my mates have my back and if I need help and stuff 

then I can just go and talk to them about it.  If I’m not with my mates then I’m at home being 

good. I live with my Nan and my Koro and they are the most important people in my life. 

Second would be my mates and then achieving my goals. I want to achieve my goals because I 

don’t want to be a bum all my life and have no money.  

 

I can picture all the things that I want to do in my head, but then it’s hard to like get it done in 

reality. I know I want to get a part time job between fifteen and sixteen. If you are doing a job, 

it is better to start off with work experience so that you can show them that you can do that job, 

show them what you are capable of and that you don’t just want to do it for the money. If they 

just ask you to do work experience first and you want to do it and you go “Oh nah I don’t want 

to do work experience” then they won’t want you. That’s why I want to do work experience to 

show them that I’m capable of doing that job. My other goal this year would be to like try to 

get into a sports team or something like maybe volleyball. 

 

The one thing I know is, like, I’m not being offensive, but I don’t want to end up like my mum. 

She dropped out of school when she was sixteen, got pregnant when she was sixteen, moved 

out of home when she was sixteen and she hasn’t had a job for like nine years, but this year she 

got a job. I want to finish school and get a job this year maybe.  I want to get a mean career 

going on for myself so that I can show my Mum and my Nan that I can actually do something 

with my life. So, I want to be a mean as dancer or one of those famous photographers because 

I like listening to music a lot and taking heaps of photos of myself. I’m trying to get a bit of film 

making in because there is this competition I want to do and the prize is $2000. But I haven’t 

done anything yet because my brother has been busy and I’m going do it about him. With 

music, I like that hip hop kind of a dance. There’s this really good dancer on YouTube and I 

want to do dancing like hers. I was like going to audition for this dance group because my 

mate auditioned and got in, but when I asked it was too late. So, I just joined this other dance 

group for like beginners so that I can get better at dancing. Hopefully, I can like get better at 
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dancing and then if I get better at that, then that could just go somewhere else. The thing with 

my dancing is that I want to be like right ‘out there’ not just stuck here in a little town.  

 

For starters, I would like to travel around New Zealand on one of those big bus things and like 

go on tour. When we travel around we will like come back here to the main town so that we 

can see our family and stuff. Every week we will go to different towns for say a couple days 

and then come back here and then the next week we would go to another place. When I am 

twenty four though, I see myself living in Aussie, I reckon it is pretty ‘mean’ over there. I will 

probably be able to get myself a better job over there too. 

 

I think that people who are fourteen should be thinking about what they want for when they 

turn sixteen because that is when they can start letting things happen for themselves. Like 

everyone has dreams they want, they just need to do something about it. But, sometimes the 

teachers at school don’t like listen to what you want. They will tell you what they think is best 

for you. In your head with all the subjects going around you’re like thinking about what you 

want to do. But, you already know what’s best for yourself. I sometimes just think “I’m trying 

to achieve it for myself and I don’t want other people telling me what to do”. I know you do 

need certain people to support you to achieve your goals though, like those people who are 

able to do that stuff for you and help you get to where you want to be. Some people might put 

you down along the way, but look at them; do you think putting people down is going to get 

them anywhere? 

 

My teacher at intermediate was the fun Māori teacher who taught us how to have our self-

confidence and not let people like bring us down. We knew we could always ask him to be there 

to support us and he would always like cheer us on and help us to try new things. We would 

always be like “Oh nah” and he would say “Oh come on” and he would like help us and so we 

would try it. Like he got me to do kapa haka at intermediate and it was something that I had 

never done before. It was kind of compulsory and he chose my mate and I to be the leaders. 

They told me it was because I had a big mouth and he said “It’s because you don’t know how 

to shut up”. He said it in a good way though. When we performed, I felt proud to be Māori. I 

was really happy that they chose me to be the leader, because I had never been a leader before. 

I felt happy but nervous on stage, but it was all good because I felt that it was my time to say 

something. I also think it was good because you get like more respect for it. Like, if you show 

people that you’re capable of doing things that they think you wouldn’t be able to do, you get 
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respect for that. That is when your peers and teachers will just start liking you and like support 

you with it and stuff.  

 

Thinking back, we used to be like really excited to do kapa haka. Whenever we had to go we 

would go there or we would practice during like morning tea or lunch.  I still like doing kapa 

haka but it’s not the same now as intermediate. I just like learning the muck around stuff now 

not the serious stuff, like actually performing. I don’t do Māori at school as well, like the 

language. It’s really because some students piss me off because I can’t pronounce my words. 

Like if we’re doing a Māori thing and if I try to pronounce something and it like doesn’t come 

out right, those Māori people who know how to pronounce it right, they’ll laugh at you.  

 

But, I think Māori students at school can be mean gangster though and like they know how to 

respect people in their culture. Some Māoris are kind of like hori though because of the way 

they dress themselves. I don’t think they have much respect for themselves. Like, “Have you 

heard of the Block?” Well, they walk around in feet or socks, no shoes. Like, if it is cold they 

will walk around in maybe warm pants but then a cold top or like shorts and like a big warm 

jersey.  I feel a bit like them you know, like just kick back and be myself. But, they’re like, too 

much being themselves. But for me, then there is like the other half of me which is the girly girl 

but not too much. Like, Māori and Cook Islander use ‘Cher’ and stuff I reckon. I also talk kind 

of both respectfully and then just normally like “Cher blah blah blah” that kind of thing.  

 

I guess I am a coconut Māori. Oh, actually, I would say that I’m a white girl, a coconut and a 

bit of Māori, yeah, Nah. But, I’m fine with all three of my cultures. I think we are all the same, 

but we just have different families, cultures and like our pepeha are different ones. But, I’ve 

never thought much about what it means to be Māori. My Nan doesn’t really talk about where 

she’s from or any of that and I’ve never met any of my Māori family. I think we probably went 

to a marae when I was little, but I can’t remember. The only one we went to was when I was at 

primary school, when we went to the Polytech marae and stayed the night. It was pretty ‘mean’ 

and we slept in that marae too. It was warm and had nice heating, it was homely and it felt 

nice like, walking in there in your socks. 
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Key Pedagogical Points 

 

The pūrākau of the participants presented in the last section are rich, diverse and complex. This 

section discusses the pūrākau and ‘peels’ back the layers to explore the key messages 

expressed within. The pūrākau were intentionally crafted by the researcher to exclude sensitive 

take/kaupapa (topics/themes) in order to protect the participants from being ‘framed’ according 

to their complex needs or challenging behaviours. Sensitive take/kaupapa are mindfully 

discussed in this section.  

 

Given the breadth of the participants’ experiences and the scope and limitations of this research 

project, this section discusses three key pedagogical points. These three key pedagogical points 

have been selected as they represent the predominant recurring themes that have emerged from 

the study. The three key pedagogical points arising from the participants’ pūrākau and sensitive 

take/kaupapa (topics/themes) suggest that the participants want teachers and professionals to 

get to know them for who they are not just for their behaviours or their complex needs; know 

that they are proud to be Māori; and know that they have career and life aspirations.  

 

The first key pedagogical point ‘know me for who I am’ raises some sensitive take/kaupapa 

discussed in the interviews. Anonymous quotes have been used here and the participants’ 

complex needs, risk-taking behaviours and negative schooling experiences have been discussed 

in general. The second key pedagogical point ‘know that I am proud to be Māori’ draws on the 

key messages from the pūrākau about being Māori. This point explores the notion of 

‘unwritten’ criteria for being Māori. The participants refer to Māori traits and characteristics, 

traditional indicators of Māori society and negative stereotypes. Lastly, the third key 

pedagogical point ‘know that I have aspirations’ uses both data extracts from the interviews 

and the pūrākau to summarise the participants’ aspirations and barriers to accessing 

opportunities. The key pedagogical points will now be discussed. 

 

Know me for who I am  

 

To know the participants in this study is to know that they are Māori youth whose lives are 

fraught with complexities. While some young people may deal with complex or challenging 

life situations at times, not all young people require agency intervention to manage those 

complexities. The young people in this study indicated varied time periods of government and 

community agency involvement in their lives. For two participants, involvement with agencies 
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had been intermittent since an early age due to health issues, social care reasons and risk-taking 

behaviours. The other three participants indicated that their involvement with government and 

community agencies had only been in the last two years. For the latter participants, 

involvement was consequential, sporadic and intensive. Agency involvement for these 

participants was mainly due to complexities associated with risk-taking behaviours.  

 

Transient lifestyles were also a factor for three of the participants in the last couple of years. 

One of the participants had been kicked out of home and was now living with the grandparents. 

Another participant had been uplifted from the home, and was sent to two other whānau 

households within the last year and had since returned home. The third participant had run 

away from home returning back home this year. Despite the transience in their lives, they all 

spoke fondly about their whānau as being the constant, stable people in their lives. One 

participant said:  

 

Ah really to be honest my Nan [and] my Koro [are important]...oh, it’s just they just look 

after me well. They may yell at me and that sometimes, but the next day it’s like, family 

again.  

 

All of the participants named one of their parents or grandparents as being their role models 

and the most significant people in their lives. They spoke about how they valued family 

members being there for them during their challenges and afterwards to sort out issues.  

 

All of the participants in this study had engaged in risk-taking behaviours to a high level. Some 

of the risk-taking behaviours included: crime, under age sexual activity, physical fights, drugs, 

alcohol, running away from home and absconding from temporary respite care. While 

experimentation, taking certain risks and testing boundaries is not peculiar or abnormal to 

being an adolescent; engaging in high level risk-taking behaviours can lead to serious 

consequences. For two of the participants, starting high school was the onset of engaging in 

high level risk-taking behaviours. One participant said:  

 

[At primary and intermediate] I was like choice as, but, yeah, once I hit high school that 

just opened the door to everything girls, drugs, alcohol.  
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The transition between intermediate and high school is a vulnerable time for young people. 

Overall, the participants reported that internal pressures affected their decision making, such 

as: wanting to ‘fit in’ or to experiment, negative attitudes and anger issues.  External influences 

such as negative role modelling, peer pressure and new experiences also influenced them to act 

out negative behaviours at school, at home or in the community. 

 

Of the risk-taking behaviours discussed, drug taking was a common and prevailing theme. The 

majority of the participants had experimented with marijuana and some from as early as 10 

years of age. The following participant said that peer pressure and a relationship had influenced 

their drug taking:  

 

Only now and then I would go to school... and then I just completely didn’t go at all for 

like...since second term...but I didn’t care cos I took off with my mates. But yeah [my ex] 

just practically ruined my life. I moved in with my ex, yeah it just went downhill from 

then... cops, everyone, the whole works [were chasing me]...they didn’t know where I 

was. Then I got sick of staying in the one place every day. I couldn’t go anywhere... 

wasn’t allowed to do anything. [My ex] just used to make me do drugs... [my ex] just 

practically ruined my life. 

 

The participants talked about the consequences of their drug taking as: causing addictions; 

monitoring via drug tests; school discipline (stand-downs, suspensions, exclusions, being sent 

home from school) and falling out of the school system; family relationship break downs; 

being kicked out of home; the loss of self-esteem and self-confidence; and the fear of Police 

raids on the family home.  

 

Educationally, all of the participants had been excluded or suspended from at least one high 

school and had attended a minimum of two high schools in Rotorua since the beginning of 

Year 9; including one high school outside of the area. One participant had attended four high 

schools in total alongside a period of non-attendance at any school. Another participant had 

missed the majority of Year 9 altogether and was in the process of integrating back into the 

mainstream.  

 

Across all of the participants, disciplinary action at school was the result of challenging 

behaviours such as: being rude to the teacher, drugs, chronic truancy and/or fighting with other 



79 
 

students. There was a high rate of stand-downs, suspensions and exclusions amongst the 

participants. Two participants reported that they had received in excess of fifteen stand-

downs/suspensions/exclusions between Year 7 and Year 10. The other participants had 

received between one and four stand-downs/suspensions/exclusions. One of the participants 

was expelled from a school outside of the area. 

 

Despite the raruraru (the turbulence) and the consequences of negative choices, the 

participants had reflected on their lives and believed that change was a possibility. They 

identified self-motivation, opportunities and access to resources as contributing to that change. 

The participants however perceived that teachers inhibited them from changing by holding 

grudges and ‘framing’ them according to their past behaviours. One participant said: 

 

Ok, so if I get into trouble about something they will always bring that back like [the] 

past, like bring it up. They’ll be like “see this is what you do every single time blah blah 

blah” and... like they won’t let it go. When I got in trouble the first time of this year [this 

teacher] he [brought] up last year and I questioned that and then I made him like say 

sorry to me cause, I said at the start of this year…when we first got back to school Mr..., 

our Dean said that this whole year’s a fresh start. 

 

The participants reported that teachers used their knowledge of past behaviours as a reference 

point for their interactions with them. This participant further added: 

 

I think that it makes me feel like they’re [teachers are] trying to hold something against 

me, to get me into trouble. I don’t like those teachers. 

 

The participants also expressed that the teachers who ‘framed’ them according to their past and 

current behaviours also inhibited their access to the curriculum. One participant said: 

 

I really wanted to change and then when I got there (back to school) he (teacher) still put 

me at the back of the class. One time he was like “you should just leave the school 

altogether just like last year” and I was like “no”. When he sent me to the back I was 

like “nah I want to sit at the front sir” and he said “no” and I was like “why?” and he 

said “because I said so”. I was like “oh, but I want to learn” and he was like “not eh 

you’re still the same, you should just get out of my school” and I said “catch you up”.  
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A number of the participants said that although they wanted to learn, that they felt that they 

were confined to the teachers’ low expectations, negative attitudes and perceptions towards 

them. The participants therefore wanted teachers to stop ‘framing’ them according to their past 

behaviours and instead, have high learning and behavioural expectations of them. One 

participant said:  

 

Don’t think I’m just like, oh, she’s the druggie girl that got caught so many times and is 

always getting suspended and stuff. [See me] like a successful child, a successful kid and 

like she’s got potential, she can do this and that, but she just doesn’t show it I guess. 

 

All of the participants wanted to be seen as young people who have potential and as students 

who want to learn and achieve. 

 

Thus, the first key pedagogical point that emerged from the pūrākau and the interviews 

suggested that the participants want to be known for who they are as young people, not just for 

their behaviour or complex needs. One participant said:   

 

I want teachers to see us for who we are, not for what we’ve done or what they read on 

our reports and stuff. 

 

Getting to know the participants for who they are does not ignore, make excuses for or mask 

challenging behaviours or complexities. Instead, a different lens is applied in which 

behavioural problems or complex needs are not the filter for how the teacher or the 

professional interacts with the young person. The following participant spoke about wanting 

teachers to have a balanced perspective of both their positive and negative attributes. 

 

I would like them to see me as a like a top student.  Like always on task always doing 

work trying my best and giving it 100%. Like, I want teachers to notice my good goods, 

not just my bads. [I] just want them to see, like, don’t forget the bad sides, but like don’t 

just add the bad sides...like add the good sides as well. Some teachers are just straight 

negative.  But then I like those teachers that are straight up with you and tell [you] your 

negatives and your positives. 
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This comment suggested that teachers would be more influential if they praised a young person 

for their positive qualities and attributes instead of framing them according to negative 

behaviours. The teacher thus makes a conscious decision to widen their focus and perceptions 

of the young person. 

 

Know that I am proud to be Māori 

 

To know the participants in this study is to also know that they are Māori and being Māori is 

important to them and their identity as Māori youth. In the pūrākau and implicitly in the 

interviews the participants spoke about the strengths of being Māori and feeling proud. They 

however applied unwritten criteria of what they thought constituted a ‘Māori’. First, the 

participants discussed traits that were important to them and which they felt were ‘typically’ 

Māori. Skylar spoke about and showed her Māori sense of humour. For Skylar, humour was an 

asset of her identity as a Māori young person.  Anthony spoke about integrity with regards to 

following own tikanga and being proud to be from his iwi. James spoke about inquisitiveness 

and experimentation and he suggested that to be Māori was to be a tutū. He said: Māori 

students at this school are tutūs...it’s not like touch, it’s just wanna have a try, see what 

happens. While Michelle spoke about mana (Māori pride) or respect as being earned through 

what you do. For Michelle, this came as a result of being the leader of the kapa haka. Michelle 

believed that her role as leader led others to respect her and this gave her a greater sense of 

pride as a Māori young person.  

 

Lincoln however referred to physical features. He spoke about his Māori identity as being 

based on his bloodlines and whakapapa. Lincoln referred to blood quantum and phenotype as 

defining criteria for belonging to the Māori ethnic group. He also talked about the 

inclusion/exclusion experiences he felt at times because he had Māori blood alongside the 

physical characteristics typical of what he called a ‘white boy’. Lincoln spoke about culture 

and identified himself as being on the fringes of claiming a Māori identity because he felt that 

he was not a ‘cultural’ person. Lincoln was however proud to be seen as Māori when in the 

company of Māori friends. 

 

Some of the messages inherent within the interviews were also non-verbal. While laughter and 

a Māori sense of humour filled the interview room on many occasions with all of the 

participants, James demonstrated the Māori value of humility in his persona across all of his 

interviews. While James spoke positively about his whānau, at the same time, he downplayed 
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his own personal achievements. This positive character trait in James is a strong value in Māori 

culture and should not be mistaken for whakamā. 

 

Whakamā is not easily translated, but it includes the essence of being ashamed or embarrassed 

because of an (in) action carried out or an inherent feeling. All of the participants could locate 

whakamā in their lives. They spoke about kapa haka and te reo Māori as being both a source of 

pride and a source of whakamā. The participants spoke positively of the value of kapa haka and 

the strong sense of pride they felt that kapa haka gave them. The majority of the participants 

also discussed whakamā and the inclusion and exclusion tensions of trying to fit in. James 

talked about the differences in kapa haka in a rural school compared to a large mainstream 

secondary school. James felt safe to participate in kapa haka in a rural school as he was 

amongst his own people. However, James saw participation in kapa haka at a large mainstream 

high school as an experience that both isolated and exposed him. Experiences of exclusion and 

not belonging were also felt by other participants at some time or another with kapa haka. The 

barriers to participation were based on: being from another iwi, feeling judged, no friends in 

the group, and feeling whakamā with the competitive side of kapa haka. For Michelle, the 

feelings of rejection she felt from other students because she could not pronounce Māori words 

also made her feel less confident to participate. Michelle also said that this was a barrier to her 

taking up te reo Māori at high school. Though none of the participants were actively pursuing 

kapa haka as an extra-curricular activity at the time of the interviews, four of the five would 

participate if they felt safe (people and place); if there was a class that learnt kapa haka but was 

not competitive and if they had caring teachers who they could relate to. 

 

Four out of the five participants also spoke about the positives of speaking te reo Māori, being 

competent and the intrinsic benefits of learning te reo Māori such as building self-esteem and 

self-confidence. Skylar felt proud learning te reo Māori because she was able to pronounce 

Māori words correctly. Of the participants, Skylar was the only participant actively taking te 

reo Māori as a subject at school. Three of the four remaining participants had experiences with 

learning te reo Māori at primary or intermediate, but they identified barriers to taking it as a 

subject at high school.  Both James and Michelle found the learning of te reo Māori to be a 

very difficult task and for that reason they did not pursue it as a subject at school. While 

Anthony struggled more with decision making around a tikanga dilemma of learning ‘native’ 

Māori as opposed to ‘modern’ Māori. James had contradictory feelings about learning te reo 

Māori. He spoke of feelings of jealousy because a Pākehā peer knew more te reo Māori than 
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him. Yet, he also spoke about the difficulties with learning te reo Māori and the perceived lack 

of benefits of pursuing a language that is not widely spoken.  

 

Whānau, community, marae, iwi, whakapapa and whenua were also important to three of the 

five participants. James spoke about the mana and the pride that came from talking about his 

Nan’s knowledge and her status as a kaikaranga for his iwi. Skylar, James and Anthony also 

spoke positively about their tribal areas and connecting with their own iwi, marae and whenua. 

They all affirmed that identifying with whenua and tribal areas by rights of whakapapa gave 

them a sense of belonging and a positive sense of Māori identity. Both Skylar and James 

mentioned the importance of whakapapa, surname in te ao Māori (the Māori world) and being 

‘known’ in Māori communities. For Michelle, Rotorua was her whenua and her home. She 

said:  

 

Like I know it’s like a shit hole and that, but its home for me. 

 

Having a tūrangawaewae (a place of standing) was also important to the participants. Skylar, 

Anthony and James all discussed the difference between rural and urban lifestyles and being 

Māori. Urban lifestyles in different suburbs signified poverty for some participants, and a 

demarcation between different suburbs was based on affluence. A point of unification, yet 

division was discussed in relation to the locality of where one lived and the gangs associated to 

those areas namely ‘Eastside’ and ‘Westside’. Two of the participants referred to gangs as 

being an identity marker for some Māori youth. One participant said: 

 

Eastside and Westside, it’s all you basically hear when you walk past boys and stuff... 

most Māoris are involved with gangs here....not a lot involved but they wish they were. 

They just pull ‘east’ and stuff but, they’re not actually involved with it... I didn’t used to 

be anything but [because] my [name’s family member] was a West, and because I was his 

cousin and everyone here were dogs, I just started pulling West with the cuzzie. 

 

Although, none of the participants were active in any gangs, they spoke of the ‘affiliation’ to 

gangs as showing your loyalty to others, collegiality and a sense of connectedness.  

 

For James, Skylar and Anthony, rural settings provided opportunities not readily available to 

them in urban areas, such as spending time with whānau at their marae and pursuing outdoor 
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activities. The lifestyle changes from rural to urban can also have significant impacts on a 

young person. For James, the transition between rural to urban settings meant the loss of living 

in a close knit community “where everyone is related to you or you have known them for a 

long time”. Living in the city also inhibited James from hunting and he identified this as a huge 

part of his identity. James spoke about boredom and there was now a void in his life without 

hunting. James suggested that risk-taking behaviours were now taking the place of hunting.  

 

On another level, all of the participants were aware of the socio political issues associated with 

being Māori. Skylar spoke about the revitalisation of te reo Māori and the rights of Māori 

people, while Anthony mentioned land confiscation affecting his iwi. James, Lincoln and 

Anthony spoke about racism and the struggle Māori encounter in regards to stereotypes and 

Skylar further suggested that the negative portrayal of Māori in the media exacerbated 

stereotypes. Despite this awareness, all of the participants referred to a sub group in Māori 

society as being the ‘hori’ Māori. They associated this ‘type’ of Māori with poverty, drugs, 

crime, unemployment, ‘Ford Block’ (area in Rotorua), stereotypes and being unkempt. Both 

Lincoln and Skylar made the connections between Māori, poverty and the greater issues of 

marginalisation. Despite their awareness of stereotyping, the participants all reported that they 

did not aspire to or want to be a ‘hori’ Māori. The underlying message suggested that the 

participants do not aspire to a life of poverty.  

 

Overall, all of the participants measured themselves against ‘unwritten’ criteria they had self-

constructed. They located themselves and others within or outside traditional indicators of 

Māori society and alluded to inclusion and exclusion tensions alongside tikanga and 

expectations of being Māori. Despite their struggles, the participants were all proud to be 

Māori.  

 

Know that I have aspirations 

 

To know the participants in this study is to also know that they all have aspirations for their 

lives. The third key pedagogical point from the interviews and the participants’ pūrākau 

suggest that teachers and professionals need to get to know the young people for who they are, 

what they want to achieve and help them on their pathway towards their goals and aspirations.  

 

All of the participants in this study spoke about wanting to succeed at school; having good 

careers; and wanting to make their families proud of them. While some of their career goals 
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were still forming at the time of the interviews, all of the participants spoke about career and 

life aspirations. Skylar spoke about wanting to speak Māori, travel and pursuing a career as a 

Youth Worker or a Counsellor. Skylar felt that she could use her life experiences to help other 

young people who experience challenges like herself. For Michelle and Lincoln, their quest 

was to develop their hobbies and pursue a career in creative arts. Michelle spoke about ‘making 

something of her life’ so that her family would be proud. Anthony spoke about developing his 

kickboxing and the pursuit of a career in agriculture or farming and learning the ways from his 

own iwi (tribe). James wanted to follow in the footsteps of his brother and become a Bushman. 

 

All of the participants had career aspirations that have been influenced by their family, 

professionals or opportunities. The participants all spoke about education as a place of 

opportunity to help them achieve their goals. However, they identified barriers such as money, 

not hearing about school activities or not knowing about what opportunities to pursue. One 

participant said:  

 

All I need is a hobby to get me out of the house, cos I’m always at home. [I] just watch 

T.V. with a bong.  

 

A number of the participants spoke about wanting to pursue extra-curricular activities with 

friends and needing the financial support and a ‘mate’ to support them to participate. One 

participant said: 

 

Oh, if I had a mate with me, thumbs up, I’d be there every week, yep if I had a bro with 

me, [I would say] “yeah bro”, that’s us, after school.  

 

Overall, all of the participants had ambitions, desires to do well in school and spoke positively 

about their future goals and aspirations. To identify opportunities for Māori youth, teachers and 

professionals would benefit from getting to know the young person and finding out about their 

aspirations. 

 

Summary 

 

This chapter has presented the pūrākau of James, Anthony Skylar, Lincoln and Michelle. These 

pūrākau represent the stories and the voice of Māori youth who experience complex needs in 

their lives. Pūrākau as a methodology was chosen to present the stories and the key messages 
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of the participants because of the pedagogical intent to get to the pū (root) of the rākau (tree). 

While this thesis is about Māori youth who experience complex needs, the findings suggest 

that we look beyond their behaviour and their complex needs and get to know them for who 

they are. As my tupuna Te Roro o Te Rangi suggested, we must peel back the layers to expose 

the inner person; only then will we know the heart and the character of the person.  
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Chapter Five 

 

He Kōrero Whakamutunga 

 

Discussion and Conclusion 
 

 

Kia kania te pounamu, ka kitea he kākano kino rānei, he kahurangi rānei 

Let these greenstones be split, that you may find out their worthiness. 

 

In 1860, a leader of Ngāti Whakaue, Ngāmoni Te Rangi Piere spoke the above words to the 

Crown as Te Arawa finally pledged the acceptance of the Treaty of Waitangi (Tapsell, 2000).  

In his address, Piere spoke about taonga as a metaphor of speech referring to taonga passed 

down through the generations as an offering to the Queen. Piere’s words of wisdom that taonga 

should be regarded for its qualities and considered for its worthiness resonates with the purpose 

of this study. He said “if my taonga be regarded as of little value, still let them be sent to the 

Queen; and if they are rejected by her, she may return them, I have withheld nothing” (Piere, 

1860 as cited in Tapsell, 2000, p. 176). Like the quality of the taonga or greenstone that is 

tested, this study should also be critiqued for its merit.  

 

Introduction  

 

This chapter explores more in-depth the themes arising from the participants’ pūrākau and is 

divided into four sections. The first section discusses the first key pedagogical point ‘know me 

for who I am’. Here factors influencing identity development trajectories for Māori youth are 

considered, such as transience, the framing of identities, and ‘shape-shifting’ through 

adolescence. The power of and deficit use of language is then discussed. Here the language of 

interaction between the teacher and the student and the mis/use of labels for describing Māori 

young people who experience complex needs are considered. 

 

The second section discusses the second key pedagogical point ‘know that I am proud to be 

Māori’. This section explores the notion of ‘unwritten’ criteria for Māori identities and what 

being Māori means to the participants in the broader context of identity politics. Different 

Māori identities discussed by the participants are explored here. For the purpose of this study, 

they have been named as a ‘real Māori’ a ‘hori Māori’ and a ‘local Māori’. The third section 
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discusses the third key pedagogical point ‘know that I have aspirations’. Here the aspirations of 

Māori students and their families for education and life are discussed. The fourth and final 

section details the limitations, implications and future considerations of this study. Final words 

about this study in relation to Te Arawa (local Māori) knowledge, wraps up the thesis. 

 

Factors Influencing Identity Development Trajectories 

 

The processes influencing identity development trajectories for Māori young people who 

experience complex needs are multi-dimensional and fluid. This discussion may raise more 

questions than answers, but it is valuable to consider the ‘bigger’ picture in regards to factors 

that influence identity development trajectories for Māori adolescents.  

 

Transience 

 

For the participants in this study, transience was a common experience. The term transience is 

used in this study to refer to lifestyles that undergo frequent changes at school, at home, and in 

the community.  This study found that while transient lifestyles may be imposed upon some 

Māori young people rather than chosen, it can be the by-product of, and the consequence of 

challenging behaviours at school and risk taking behaviours in the community. Circumstances 

outside of the young person’s locus of control (such as urbanisation) can also cause transience 

in their lives. Even in contemporary times, the transition from rural to city life can be 

overwhelming and can contribute to risk taking behaviours. The ‘why’ or the ‘how’ of 

transience are not discussed in this section, nor is change discussed here as something positive 

or negative. The subject matter revolves more around how Māori young people experiencing 

complex needs enact their identities as a result of transience, and in turn, how that affects their 

identity development.  

 

Frequent bouts of transience in the lives of Māori youth can affect the young person 

emotionally, spiritually and socially. Transience may cause the young person to enter into a 

constant renegotiation of boundaries and a recalibration of their individual identities and the 

‘self’ to their ‘new’ environments. The shifting of the goal posts, boundary markers, and rules 

forces the young person to adjust to different environments and relationships. This adjustment 

can be taxing and unsettling for the young person; particularly when the rules and the 

personalities in front of them are frequently changing and are sometimes contradictory. The 

expectations to conform to the constant changing rules can cause some Māori young people to 
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resist those changes. The implications of this resistance may mean that teachers and 

professionals are met with behaviours that challenge the acceptable norm.  

 

In this study, transience affected how Māori youth engaged in school; how they took up, 

continued with, or declined positive opportunities. Declining participation in different 

opportunities can occur as a result of how they ‘feel’ about the changes that are happening 

around them. Transition from intermediate to high school can be another challenging 

experience because of the skills needed to cope with new rules and social dynamics. Alpe 

(2010) found that emotion-focussed coping skills, positive perceptions, and positive coping 

strategies were fundamental to the participants in her study during transition from intermediate 

to secondary school.  

 

As a consequence of transience, the Māori young person experiencing complex needs may be 

forced to adapt, articulate and enact their identities in different ways depending on their social 

milieu. According to Webber (2011a) young people need to be able to accurately assess 

contextual cues to determine which identity will provide them with the best outcome in that 

context. By employing different identity masks to suit the differing environments and 

relationships, the young person makes shifts in their identities and transforms their āhua 

(appearance) into positive, negative or contradictory personas.  Changing one’s āhua in this 

regard can appear to be inconsistent, as the young person may present as somewhat of a 

chameleon, to the people at school, at home, or in the community.   

 

Shape-shifting 

 

Transforming one’s āhua may also have positive benefits for the young person as it may serve 

as a powerful mechanism for control. That is, the ability to be in control of how they are 

perceived in spite of their changing surroundings and circumstances. In this regard, the young 

person becomes a ‘shape-shifter’ in how they enact their identities, affording them a strength-

based mechanism for power over their lives. The idea of the ‘shape shifter’ as a metaphor for 

identity is conceptualised from a traditional Māori story about Māui. The pūrākau of Māui as 

the ‘shape-shifter’ is re-told in this thesis (page 14). Although the conceptualisations of the 

‘shape-shifter’ in this study are somewhat exploratory at this stage, it offers a culturally 

relevant construct for this discussion. 
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Māui as the ‘shape-shifter’ provides a powerful metaphor for identity development. 

Particularly for Māori young people who display challenging behaviours and experience 

transience and complexities in their lives. As a metaphor for transformation, Māui’s decision to 

shift between different bird shapes mirrors the potential of Māori young people to transform 

their own āhua. Like Māui, the participants in this study, possess a range of qualities. These 

qualities afford them the opportunity to embrace challenge, question the status quo, and 

transform themselves as they move between the different environments. These persona 

articulations may actually act as a buffer of the negative impacts of transience and other 

challenges in their lives. By shape-shifting, the young person encapsulates their transformative 

potential to enact their identities in different ways. This may actually mean that they are more 

skilled at negotiating diverse realities through ‘shape-shifting’; perhaps more so than other 

adolescents. This thesis proposes that the ‘shape shifting’ of a young person’s āhua, and as a 

concept for identity should be considered as more of an art form than a deficit. 

 

Shape-shifting in one’s identity is also characteristic of the natural human developmental 

stages of adolescence. Regardless of complexities in the lives of any young person, 

adolescence proves to be a time of change, yet potential. Erikson (1956) stated that: 

  

...adolescence is not an affliction, but a normative crises, i.e., a normal phase of 

increased conflict characterised by a seeming fluctuation in ego strength, and yet also by 

a high growth potential. (p.72)  

 

This study proposes that adults, teachers and professionals should expect adolescents (whether 

experiencing complex needs or not) to challenge the accepted norms. Erikson (1968) theorised 

about adolescent identities and suggested that adolescents go through a process of 

reconciliation of the identities imposed on them by their peers, families and society. This study 

confers, that through the process of adolescence and the reflection of consequences, the young 

person will learn through trial and error. As they bridge the expectations of others with their 

own desires and aspirations, they will learn different mechanisms to express themselves and 

enact their identities. 

 

Like the participants in this study who navigate their way through adolescence and transitions, 

Māui as the ‘shape-shifter’ also moved through space and time. As Māui ‘cut his teeth’ so to 

speak on the mission to shape-shift, he demonstrated his potential and strength to build 
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capacity and attempt greater feats; such as fettering the sun. Adolescence then, as a rite of 

passage, provides a Māori young person with opportunities to journey through challenges; 

equipping them with skills to build capacity to accomplish greater things in life. Greater 

capacity may then shape and mould their identities, and character and consequently build 

resilience. Webber (2011a) has suggested that resilience can support young people to overcome 

underachievement and restraints to their potential.  

 

This study suggests that looking through the lenses of deficit theories puts a ceiling on the 

potential of Māori youth. Considering a Māori young person who experiences complex needs 

as a skilful ‘shape-shifter’ through the space and time of adolescence, speaks of possibility. If 

shape-shifting is done in spite of adversity and transience in one’s life then navigating this 

process is an accomplishment in itself. How we see or ‘frame’ Māori students experiencing 

complex needs requires further consideration. 

 

Framed identities 

  

This study identified ‘framing’ as an issue affecting Māori young people experiencing complex 

needs in education. Framing in this study refers to a deficit and limited perception of who a 

young person is based on past or current behaviours.   

 

In this study, the participants spoke about their struggles in the education, social services and 

justice systems. For the most part, this struggle was characterised by professionals who 

‘framed’ them according to past or negative behaviours. In education, framing was informed 

by negative teacher judgements and ‘grudges’ and the participants perceived that some teachers 

‘boxed’ them according to who they perceived them to be and what they perceived them to be 

capable, or not capable, of. Sometimes, the perceptions of the teacher were static, based on 

interactions with the young person and events from the past.  

 

Framing of a young person’s identity is a harmful mechanism that may be used to maintain low 

expectations of Māori students experiencing complex needs or exhibiting challenging 

behaviours.  Low expectations in this study occurred when teachers and professionals were 

perceived by the students to use words such as ‘you always’, ‘you never’ or ‘you’re just the…’. 

The dichotomy between ‘wanting’ the young person to change, yet ‘not believing’ change is 

possible, can inform, and alter a teacher’s interactions with the student. In this study, negative 

framing led to deficit theorising that impacted on how the young person felt about themselves. 
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Framing as a notion dispels and quashes the belief that change is possible or that the young 

person is able to learn from mistakes and move forward in positive directions. A paradigm 

shift; from framing a young person according to negative discourses to judging them according 

to who they are, and their potential, is essential in our education system.  

 

The teacher who decides to apply different ‘lenses’ to see the potential and to interact 

accordingly with the young person despite their challenging behaviours may be an ‘agent of 

change’ (Bishop et al., 2003). The effective teacher model of Te Kotahitanga suggested that 

teachers needed to critically assess their deficit theorising in order to improve outcomes for 

Māori students. This process enables the teacher to “... re-position their own theorising to the 

agentic spaces provided by the discourse of relationships and interactions” (Bishop et al., 2003, 

pp. 81, 82). If the perceptions of Māori students experiencing complex needs are based on 

negative framing and behaviour alone, then the teacher may never completely know, 

understand or see the full potential of that young person. The question to be asked then is ‘what 

inhibits a teacher from making such paradigm shifts’? 

                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                      

The Power of and the Deficit use of Language 

 

The language of interaction between the teacher and the Māori student experiencing complex 

needs can be strained because of issues associated with challenging behaviours. This section 

discusses the power of language as well as the use of deficit labels such as ‘complex needs’ 

and ‘at-risk’. 

 

The language of interaction 

 

Language like education is never neutral (Freire, 2000). It is more than a mode of instruction or 

communication, and is shaped by a person’s world view which is situational to their history 

and experiences. Teachers are no exception to this rule and can use language to exercise both 

power and influence in schools. Bourdieu (1991) has suggested that “the use of language, the 

manner as much as the substance of discourse, depends on the social position of the speaker” 

(p.109). When teachers use language in a deficit manner, schools can represent oppressive 

environments for some students. Teachers, as central figures in the microcosm of the school 

environment, are in positions of authority above that of the student, in that they usually have 

the final word in classroom contexts. This position of power allows teachers to assert control in 
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both positive and negative ways. Language then becomes a mechanism of power to empower, 

encourage or silence some students.  

 

This study highlighted issues associated with the ‘language of interaction’ between the teacher 

and the Māori student experiencing complex needs. The research found that the participants 

perceived that some teachers used language based on negative discourses to undermine their 

worth and whether they should even ‘be’ at school. Inadvertently or blatantly, the participants 

perceived that teachers expressed dislike for their challenging behaviours, but they also made 

unnecessary comments that caused emotional distress for the student. ‘Language’ was also 

used to restrict or inhibit access to the curriculum or opportunities at school. Most prevalent in 

this study though was the repeated use of language to continually berate the student about their 

past behaviours or mistakes. Bourdieu (1991) has suggested that it is not so much the words 

themselves, but “the belief [emphasis added] in the legitimacy of words and of those who utter 

them” (p.170). The issue discussed here is not based so much in the choice of words, but the 

positioning of the teacher (as the speaker) to wield such power over students with those words. 

 

Whilst it is essential that challenging behaviours are addressed, the findings from this study 

suggest that language laden with underlying deficit connotations affects Māori learners. As a 

professional, the teacher must be mindful that their instruction and discipline strategies that 

they use do not ‘come across as’ bully antics. McEvoy (2005) proposed that bullying is “a 

pattern of conduct, rooted in a power differential, that threatens, harms, humiliates, induces 

fear, or causes students substantial emotional distress” (p.1). While student-on-student bullying 

is a common theme discussed in schools, teacher bullying is rarely considered; particularly 

regarding students who present with challenging behaviours.  

 

This study raises the point that Māori students who present with challenging behaviours may 

not feel like they have a ‘leg to stand on’ so to speak because of their past mistakes or their 

own challenging behaviours. As a consequence of conflicts with teachers or management, these 

students may feel that their past behaviours nullify any rights to take action against perceived 

teacher bullying. However, inaction against bullying is futile, as it may be a barrier to student 

engagement in education. Inaction may also signal to the teacher who bullies, or who is 

perceived to be a bully, that they have the “right” to “use professional authority in an arbitrary 

manner” (McEvoy, 2005, p. 4). This study highlights that the ‘perceptions’ of teacher bullying 

may be a factor threatening the engagement of Māori students who present with complex 
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needs. Teacher response in critical moments, and the language they use in their interaction, is 

crucial to the inclusion of Māori students experiencing complex needs in our education system. 

 

Regardless of challenging behaviours, Māori students experiencing complex needs require 

support to be educated in inclusive environments that promote positive values of both Māori 

and New Zealand societies. Whakaparahako is a Māori word that has negative connotations 

and means to “belittle, despise, malign, patronise or condescend” (Moorfield, 2013,  n.p.). If 

the old adage ‘words live on long after they are spoken’ is true, then the choice of words and 

the language of interaction used by the teacher can have repercussions. These repercussions 

can surface in the pedagogical relationship between the student and teacher in the classroom 

context and can impinge on learning outcomes. Negative interactions between the teacher and 

the student and deficit theorising may alienate Māori students who experience complex needs.  

 

Labelling 

 

Two questions on the mis/use of labels are presented as a backdrop for the following 

discussion. ‘Apart from administrative benefits, how do labels such as ‘complex needs’ profit a 

Māori young person from developing a positive ethnic identity?’ and ‘at what point does a 

Māori young person shed the labels ascribed to them?  

 

Labels are used for administrative purposes in schools and perhaps for the purpose of 

streamlining services, but labels can alienate students for whom inclusion is fundamentally 

important (Graham & Macartney, 2012). If labels serve as identity markers for Māori young 

people, then categorisation by nature is harmful, as it dulls a holistic view of the young person. 

Graham and Macartney (2012) suggested that the over emphasis of a label can present a young 

person in a “diminished light” where the young person “becomes their label” (p.199). The 

negative effect of this tyranny of categorisation is that the label then overshadows the positive 

qualities, attributes, personality and cultural distinctiveness of Māori students.  

 

In this study, the participants did not want to be labelled, but wanted to be known as Māori, or 

as individuals. They indicated varied timeframes in their involvement with government 

agencies and their needs were constantly changing and evolving. ‘Complex needs’ or being ‘at-

risk’ then, may be more fluid, circumstantial and at times ecologically bound. Terminology 

such as ‘at-risk’ and ‘complex needs’ do not provide scope for such fluidity, and as labels, they 

can be problematic; homogenising a wide spectrum of students and their needs.  
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As discussed earlier, these deficit discourses or labels do not support Māori young people to 

develop a positive Māori identity. Māori cultural constructs however, allow educators and 

professionals to seek solutions from within Māori culture. The paradigm shift from assigning 

labels and categorising Māori students, to acknowledging their needs as culturally located 

beings is both agentic and culturally responsive to Māori. This study found that the participants 

wanted to be known as individuals and as Māori. As such, this thesis argues that there is no 

need for labels that essentially ‘categorise’ Māori learners because they pose underlying 

assumptions that are based on deficit discourses. 

 

Unwritten Criteria for ‘Being Māori’          

                                                                     

In the broader context of identity politics and being Māori, the findings from this thesis suggest 

that Māori identities are influenced by greater social and political agendas in both Māori and 

wider New Zealand societies. As with other research about Māori identities, the debate around 

the choice to ‘self-identify’ as Māori or not; the politicised affair about what counts as an 

‘authentic’ Māori and what criteria is being used to define such an identity is also in play for 

the participants in this study. For these reasons, identifying as Māori in the 21st century, in a 

New Zealand society has become a complex socio-political process for Māori youth. Webber 

(2007) stated that ethnic identification is not based on the individual achievement, but is made 

within the “collective identities of racialised societies” (p.134). Identity is thus shaped by a 

range of influences. Identity for the participants in this study was socially constructed, that is, 

identity was constructed in relationships and in relation to culture, social class, culture, history, 

and/or social location (Kurkiala, 1998).  

 

All of the participants in this study self-identified as Māori, yet scratching below the surface of 

self-identification, the participants unconsciously and consciously applied ‘unwritten criteria’ 

about what made a person ‘Māori’. The participants used these criteria as benchmarks to make 

decisions in how they saw their own identity. Judgements were also made about different 

‘types’ of Māori and different sub-groups in Māori society. Overall, the participants located 

themselves within, outside, in opposition to, or on the fringes of these sub-groups. Decisions 

about their own Māori identities were based on ‘up close and personal’ experiences as 

‘insiders’ and as ‘outsiders’ of these sub-groups. Other assessments of Māori identities were 

more globalised and derived from Māori stereotypes.  
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The participants also used inclusionary and exclusionary measures to determine who might fit 

the ‘in groups’ and who was relegated to the so-called ‘outcasts’ of both of these groups. A 

range of discourses informed the student’s perceptions such as being Māori in relation to 

traditional indicators of Māori society; locality (rural and urban environments) and 

marginalisation. The participants in this study discussed characteristics of three sub-groups of 

Māori identities. For the purposes of this discussion, I have named the different identities 

described by the participants and refer to them as 1) a ‘real’ Māori; 2) a ‘hori’ Māori; and 3) a 

‘local’ Māori. 

 

A ‘real’ Māori identity 

 

In this study, the participants described a ‘real Māori’ as a person of Māori descent who is 

knowledgeable about, and follows, traditional Māori cultural practices. This identity type is 

linked to rigid cultural constrictions of Māori culture; all of which are laden with expectations 

and minimal fluidity (McIntosh, 2005). The real Māori identity type in this study was 

associated with traditional indicators of Māori society which presuppose: fluency in te reo 

Māori, participation in kapa haka, knowledge of tikanga including one’s own whakapapa, and 

being involved with, or connected to marae, hapū or iwi activities. There is a variance of 

opinions on the importance of traditional indicators for Māori identities in the 21st century. 

This is widely discussed by other Māori academics in the field (Borell, 2005a; Durie, 1995; 

Houkamau & Sibley, 2010; Webber, 2007, 2011a). 

  

This study found that the participants measured themselves against indicators of what they 

‘perceived’ to be a ‘real Māori’ identity. When the participants engaged in traditional activities 

such as kapa haka or te reo Māori they experienced a sense of connectedness to others, cultural 

pride and self –assuredness. This study suggests that both kapa haka and te reo Māori can 

provide Māori youth with intrinsic benefits that enhance social skills, cultural efficacy and 

wellbeing. Whitinui (2007) suggested that students who participate in kapa haka feel proud to 

be Māori and it helps them to be “culturally connected learners in mainstream schooling 

contexts” (p. ii). Webber (2011) has also discussed the links between a positive racial-ethnic 

identity for Māori and a positive sense of belonging, racial-ethnic pride, cultural aspirations 

and language maintenance. She suggested that these benefits can contribute to establishing 

secure relationships, a positive Māori identity and psychological wellbeing.  
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The present study found that there were positive emotional and social benefits associated with 

participating in kapa haka at school. Kapa haka enabled the participants as Māori youth to 

develop confidence, ‘mana’ and competence. Rata (2012) stated that when state secondary 

schools offered Māori cultural opportunities and Māori students engaged in them, that this 

predicated positive psychological wellbeing in Māori identities. She further suggested that 

interventions could be used to enhance cultural engagement which could enhance Māori ethnic 

identities and psychological wellbeing.  

 

The present study also found that there were challenges associated in identifying with a real 

Māori identity type. This was evident when the participants felt that they did not meet the 

expected standards with regards to kapa haka and te reo Māori. McIntosh (2005) theorised a 

traditional Māori identity as prescribing to a number of fixed elements and “traditional 

identities have many inclusionary mechanisms that allow for Māori to find a valued space for 

themselves but they also create space for some exclusionary mechanisms” (p.44).  

 

In this study, teasing caused conflicts with the student’s participation in kapa haka and te reo 

Māori classes. Teasing (whether in jest or not) or put downs can be powerful social control 

mechanisms used by adolescents and adults to exclude young people. A Māori construct for 

negative forms of teasing is hahani, which means to insult and put another person down. “Its 

characteristics are to get a laugh at others... [this] could result in low self-esteem, anger and 

violence” (Ministry of Justice, 2001, p. 152). Hahani may cause whakamā (embarrassment and 

shame) and as a result, some Māori students may want to withdraw or not participate. 

Experiencing whakamā may serve as a barrier that affects psychological wellbeing and 

engagement in Māori cultural opportunities at school. 

 

A paradox existed for the participants engaging in kapa haka and te reo Māori in this study, 

because of the many positive benefits and outcomes associated with traditional indicators. Yet, 

the exclusion tensions can cause a whole spectrum of Māori society to question their 

‘Māoriness’. Webber (2007) identified the internal conflicts with questioning one’s Māoriness 

in her study with people of mixed Māori/Pākehā identities. McIntosh (2005) also suggested 

that there are a number of “unyielding criteria” to prove one’s Māoriness that excludes some 

Māori (p.45). This study confers that when there is a mismatch between expected standards and 

perceived competence, the individual may not want to engage in traditional activities and this 

can be to the detriment of enhancing a positive Māori identity. 
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If proving one’s ‘Māoriness’ is associated with inadequacy and whakamā, then this can leave 

the young person feeling inferior to others. This kind of barraging has the potential to isolate 

some Māori youth and leave them in a state of identity limbo trying to figure out where they 

belong or if they fit in. A study conducted West (2012) on Māori adoptees found that feelings 

of whakamā were also associated with not knowing one’s whakapapa and te reo Māori. This 

caused a participant in her study to feel a “bit white” (p.80). Webber (2007) discussed issues of 

authenticity and legitimacy for Māori who are not seen to be ‘steeped’ in traditional 

dimensions of Māori culture. She suggested that they may be seen as ‘invisible’ and this 

invisibility causes them to be at risk of marginalisation. Marginalisation in this study existed 

when the so-called ‘in-group’, teachers, and professionals put unreal expectations on Māori 

youth to ‘perform’ to certain standards according to traditional indicators. 

 

A ‘hori’ Māori identity 

 

In association with marginalisation, the participants in this study identified another identity 

type - the hori Māori identity. The hori Māori identity type was described as a person whose 

lifestyle associated with poverty, deprivation, poor living and social conditions. Hori is a 

transliterated Māori word for the name ‘George’ and its origins come from a common name 

used to identify unknown Māori men in the nineteenth century (Cryer, 2006). Overtime, the 

word hori has assumed a double function, depending on the context. The word hori has 

offensive and derogatory connotations as it is based on stereotypical assumptions. Hori as a 

term is associated with some Māori being classed as the ‘working class’ or the ‘outcasts’ of 

Māori and New Zealand societies. The word hori can also be used for ‘insider’ conversations 

when Māori joke with other Māori. The ‘Māori sense of humour’ can be rooted in sarcasm; 

with the use of the word hori is sometimes used to make light of being poor, being slack, 

haphazard or dealing with a compromising situation. West (2012) referred to a ‘hori Māori’ 

identity and its function as a means of humour and therefore social acceptance. The reference 

to the hori Māori identity in this study is disconcerting though as it can have negative affect. Its 

use, even in jest, reinforces a stereotype that deficit theorises about Māori.  

 

The participants in this study noted the hori Māori identity, but ‘distanced’ themselves from 

this identity type classing people in this sub-group as the ‘other’. A stigma associated with 

being Māori, being from a ‘certain neighbourhood’, being ‘hori’, being on the ‘dole’ and being 

‘poor’ was identified in this study. West (2012) argued that participants in her study also 

distanced themselves from this identity type because it meant that one was ‘pohara’ (poor) or 
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functioning as a result of a deprived status. Borell (2005a) found that poverty and having 

‘budget’ food items was an experiential indicator of being Māori for some of her participants. 

Additionally, McIntosh (2005) has theorised that poverty is linked to a ‘forced’ Māori identity 

and she suggested that this is the result of a marginal status.  

 

Poverty is a reality for some Māori students. Whakamā in connection with poverty can result 

from not having the money to participate in extra-curricular activities, or having to disclose 

their home ‘address’ as being located in an impoverished area. These issues expose the young 

person to criticism and ridicule from peers at school. Humour may thus serve as a coping 

mechanism in reference to poverty or ‘hori ways’. McIntosh (2005) argued that “living with 

marginal status distorts personal perception of identity and reinforces negative outsider 

perceptions” (p.49). This study suggests that poverty as an experiential indicator causes 

whakamā, affecting how young people feel about being Māori. Whakamā resulting from 

poverty also embeds itself in the negative stereotypes and perceptions of being Māori as 

portrayed in the media. 

 

Besides poverty, other experiences at school and in the community can either affirm positive 

Māori identities or negative Māori stereotypes for Māori youth. The media, the school 

curriculum, school staff and professionals can influence how Māori young people perceive 

their identity as Māori. Through words and actions and inaction, the aforementioned 

institutions and people can contribute to students developing positive perceptions of being 

Māori. Alternatively, they can perpetuate negative stereotypes. This research suggests that 

being Māori and experiencing complex needs make the young person more susceptible to 

institutional racism, negative labelling, discrimination and stereotype threat.  

 

In this study, stereotype threat was evident when the participants felt that they were framed 

according to their past or negative behaviours. Steele (1997) has suggested that stereotype 

threat “is cued by the mere recognition that a negative group stereotype could apply to oneself 

in a given situation” (p. 617). Being labelled and categorised as a ‘problem’ student who 

happens to be Māori sets the young person up to either prove or disprove those stereotypes. By 

not meeting ‘acceptable’ norms or expectations for behaviour, the Māori young person who 

experiences complex needs in this study was expected to ‘misbehave’ and failure in the 

education system was inevitable. Webber (2011a) suggested that minority students in 

educational settings want to engage in “culturally active ways” as well as “vigorously disprove 
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stereotypes that posit them as culturally deficit members of an underclass” (p.137). The 

participants in this study suggested that they want to be known for their good qualities, not just 

negative behaviours. 

 

A ‘local’ Māori identity 

 

The final Māori identity type discussed in this study is based on lifestyle differences for Māori 

living in rural settings and is hereby named as the ‘local Māori’. In this study, a local Māori 

was described as someone who lives on tribal lands where ‘everyone knows everyone’ or 

where ‘everyone is whānau’. Having whakapapa links to tribal lands and the local people can 

contribute to a sense of connectedness for Māori who live in both rural and urban communities. 

This can provide a Māori person with a sense of community and connectedness, as they 

identify themselves in relation to the whenua (land) and the collective of the past, present and 

future generations.  

 

Hana O'Regan (2001) has suggested that “political, social and cultural identities develop in 

response to their ecology” (p.47). In this study, the local Māori identity relates to the traditional 

indicators which suggest that connections to tribal lands, marae and the ability to whakapapa to 

hapū and iwi were seen as contributing to a positive Māori identity for Māori young people. In 

a study conducted by L. T. Smith et al. (2002) Māori youth from rural communities identified 

themselves according to Māori world views and as being situational to the land, by way of 

whakapapa and their ancestors. Borell (2005a) however suggested that tribal heartlands are not 

necessarily fundamental to Māori identities. She argued that urban environments can also 

provide a sense of security, belonging and connection for some Māori youth.  

 

This study does not presuppose that there is a ‘stereotypical’ rural Māori identity which is 

diametrically opposed to an ‘urban Māori’ identity, nor does it suggest that urban Māori are 

disconnected or dislocated. Rural lifestyles are just as diverse as urban lifestyles. Instead, this 

study suggests that rural lifestyles and ‘whakapapa’ to the land and people should not be 

discounted as a relic of yesteryear, and a local Māori identity should still be considered as 

relevant to Māori identities for youth in the 21st century. 

 

A local Māori identity in this study was also connected to describing oneself in relation to 

lifestyles opportunities. Opportunities with whānau in a young person’s local setting are not 

always easily accessible in urban areas, for example: fishing, hunting, swimming at the local 
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river, and horse riding. This study highlighted that ‘urbanisation’ and a lack of access to these 

opportunities may affect Māori identities for young people who transition out of rural 

communities. This is particularly so, when one is ‘used to’ having access to such lifestyle 

opportunities.  

 

When transition takes places during a critical time of life such as adolescence, urbanisation can 

disrupt this identity development process and can affect how some Māori youth engage in their 

new environment. Historically and still to this day, dislocation from traditional Māori lands is 

considered an issue affecting Māori identities (O'Regan, 2001). This study suggests that it is 

the dislocation from the lifestyles that are in connection with the land that affect Māori 

identities. The transition from living in a rural community to an urban setting is not simple. 

The lifestyle changes can be dramatic as one adapts to the loss of the support systems that 

influence daily life such as the wider family and community structures. These social structures 

may play a fundamental role in shaping Māori identities for some youth. When the familiar 

becomes distant, it can fracture the Māori young person’s reality and how they make sense of 

their identity in their new environment. This study suggests that isolation from the ‘familiar’ 

wider social structures and lifestyles due to urbanisation can cause the young person to 

‘function’ in different ways and adopt alternative behaviours for coping with change. 

Sometimes these behaviours may be contradictory to their previous ways of behaving. 

 

Realising the Aspirations of Māori Students and their Whānau 

 

The participants in this study affirmed that they had aspirations to do well in their education 

and in life; to be seen as young people with potential who are not solely judged according to 

past negative behaviours or deficit discourses. The participants wanted to be seen as young 

people who are aspirational, full of potential and capable of success. Fitzpatrick et al. (2013) 

study, with disengaged Māori youth in Kawerau and also found that ‘at-risk’ Māori youth 

wanted meaningful access to opportunities in education and wanted to be seen as successful. 

The youth in Fitzpatrick et al. (2013) study also wanted to know that others believed in them 

and their ability to be successful.  

 

How Māori students experiencing complex needs are supported to realise their aspirations is 

critical to their success and engagement in education. Low teacher expectations can impinge on 

their success in mainstream education. Teachers, as ‘agents of change’ (Bishop et al., 2003), 

are instrumental in supporting Māori students to move forward to pursue their aspirations and 
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succeed ‘as Māori’. While teachers may not be able to solve complex issues in the young 

person’s life, they can use encouragement, and they can support the young person, in the 

classroom and school context to explore opportunities to achieve their potential. This may 

promote Māori student engagement in education. For this to happen, it is necessary for 

educators to bracket their biases and negative assumptions about Māori students who present 

with challenging behaviours and instead, see the young person holistically, as someone who 

has both challenges and aspirations. Teacher expectations may be pivotal to how Māori 

students experiencing complex needs pursue opportunities and aspire for success in 

mainstream education. In a study conducted by Hutchings et al. (2012), whānau Māori reported 

that they had aspirations for their children in mainstream education. Whānau said that they 

wanted educators to have a holistic view of their children and believed that low teacher 

expectations were a barrier to Māori student success. They felt that teachers referred to whānau 

Māori and tamariki as “lacking” in education “… and consequently failure lay solely at the feet 

of those tamariki and their whānau” (p.40). To know the participants in this study is to know 

that their lives are both complex and filled with hope and expectation for success.  

 

Conclusion, Implications, Limitations, and Future Directions 

 

This study investigated the perceptions of Māori students experiencing complex needs and the 

role being Māori played in their lives. The long and the short of this study is that, Māori 

identity is important to Māori adolescents, yet there are diverse understandings of what ‘being 

Māori’ means. Secondly, this study suggests that the New Zealand education system plays a 

key role in shaping Māori identities. 

 

As a key stakeholder of services to Māori adolescents, the New Zealand education system has a 

responsibility to prioritise and implement governmental goals that meet the needs of all 

learners; including Māori students experiencing complex social, behaviour, and education 

needs. As mentioned at the beginning of this study, Māori students compared to non-Māori 

students, are overrepresented in the stand-down, suspension, exclusion, and expulsion statistics 

(Education Counts, 2013d). This study has shown that these negative statistics are exacerbated 

for the Māori learner experiencing complex needs. Whilst the issues may be systemic and may 

permeate the education system at all levels; the policy, school, and classroom levels, 

acceptance of these statistics despite the complexities is not an option.  
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As the Ministry of Education strategically plans to achieve a fully inclusive education system 

through action and strategic plans such as Success for All - Every School, Every Child and Ka 

Hikitia - Accelerating Success (2013-2017), critical assessment must consider why Māori 

students still continue to be overrepresented in these negative disengagement statistics 

(Ministry of Education, 2013c). In seeking the answers to the ‘why’ of disengagement, Māori 

culture and Māori identity should be considered as an essential part of the solution.  

 

In planning to serve and meet the needs of Māori students experiencing complex needs, this 

study suggests that the education system must ‘know’ these students. That is, teachers, school 

hierarchy and policy makers must know what is important to them and what it means to be a 

Māori adolescent in New Zealand in this time. This study wholeheartedly supports the notion 

that Māori students succeeding ‘as Māori’ needs to be realised in our education system. 

However, it is not acceptable for the education system, including teachers and schools to use 

catch phrases such as Māori succeeding in education ‘as Māori’ without understanding. Such 

statements are powerful, but with limited understanding can also be tokenistic. Tokenism of 

this phrase is evident when we are unable to articulate what being Māori means to Māori 

students.  

 

In the greater scheme of things, this study is cognisant of the fact that the education system will 

evolve over time and the political landscapes, climate and priorities will shift. With all the 

different agendas on the table, the voice of the young people who receive educational services 

must be a part of the discussions and policy making. Māori young people experiencing 

complex needs represent a voice to be heard in those discussions. That is essentially why this 

project has prioritised student voice as fundamental to the research. 

 

This study brings the following points to the table in identity discussions; Māori young people 

experiencing complex needs are proud to be Māori, yet, they assume a diverse and eclectic mix 

of identities. Second, Māori culture is not supplementary to the teaching and learning, it is 

fundamental to Māori student success. Access to Māori culture can provide positive benefits 

and these benefits may contribute to social and psychological wellbeing for Māori young 

people experiencing complex needs. Most of all, this study has found that knowing this cohort 

of students in our education system is imperative. Knowing them may aid planning in order to 

stem the disengagement of Māori students in education. When Māori students are engaged, 

then schools can support them to realise their full potential.  
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The Implications of this Research 

 

The findings from this study have implications for the New Zealand education system at both 

the policy and school levels. The Māori student experiencing complex needs borders both the 

Māori and Special Education strategic plans. Therefore, it is vital that there is a bridging point 

across these plans to meet the needs of these learners who identify with both of these strategies. 

Supporting the development of a positive Māori identity at both the policy and school levels 

should be a focal point of planning for Māori students experiencing complex needs. Schools 

can achieve this by providing culturally responsive and inclusive pedagogy.  

 

There is still a need for a greater sharing of information between government agencies and 

schools. Information sharing can assist schools to better streamline services to young people 

experiencing complex needs. Potential information sharing could include strategies that are 

working well with the young person and what things may be impacting on their lives outside of 

school. This information needs to be filtered down to the appropriate staff within schools. It is 

not effective if this information remains with school hierarchy or deans alone.  

 

A second implication of this study points to the need for more professional development for 

teachers in mainstream secondary schools for interacting effectively with Māori students who 

present with complex needs or challenging behaviours. Teachers as agents of change need to 

consider their language, attitudes, beliefs and perceptions, and how these aspects inform their 

pedagogical approach. Professional development should be based from within Māori cultural 

constructs and should consider strategies that support teachers to develop and enhance their 

skills in interacting with these students. 

 

The third implication of this study relates to transition planning. This study suggests that 

transition planning for Māori students experiencing complex needs back into school should 

happen at both the structural and classroom levels of schools. This is particularly so, for new 

students from rural schools, and following any disciplinary action, such as, stand-downs, 

suspensions, and/or exclusions. If disciplinary action is frequent, schools will need to reflect on 

and consider alternative approaches to reintegration. The disciplinary action used with students 

with less challenging behaviours may not be suitable or appropriate with students experiencing 

complex social and behaviour needs. An individual approach may be required to ensure 

successful integration back into school.  
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At a minimum, transition planning/integration for Māori students experiencing complex needs 

should include kanohi ki te kanohi (face to face) with staff and must go beyond the initial 

‘meetings’ with the dean or the deputy principal. The hui whakatika as a restorative approach 

has proved to be successful for discipline for Māori learners presenting with challenging 

behaviours. This approach is inclusive of whānau, and so, should be considered as a culturally 

responsive option. Schools need to plan in-depth and with a strategic focus; dependent on the 

needs of the student. This plan should outline indicators to gauge if the transition/integration 

process is successful.  

 

How the student and the information is ‘framed’ and shared with all the teachers at the time of 

transition/integration is extremely important. School staff must be aware that 

whakawhānaungatanga (building how relationships are formed and reconciled) between the 

student and the teacher(s) at the time of transition/integration is a critical step in this process. 

This study does not suggest a preventative strategy or an approach that is ‘paper’ driven, but 

rather an individual approach in getting to ‘know’ the student well for who they are and 

acknowledging that the relationship element is fundamental alongside behaviour management 

strategies to successful reintegration. Monitoring progress and ‘checking in’ with how they are 

coping with changes is also essential. While transition planning back into school or from other 

schools may seem to be time consuming, prevention is the key to managing ‘unsettled’ 

behaviour for Māori students experiencing complex needs. 

 

The Limitations of this Study 

 

A limitation of this study was the access to the small population of young people ‘identified’ as 

experiencing complex needs. In addition, a limitation was based on the diversity of complex 

needs of the participants. This may mean that some students in this study did not exactly fit the 

‘accepted’ criteria for ‘complex needs’ according to government agency descriptors. This study 

has highlighted that there is a diversity of application of the term ‘complex needs’ or ‘high and 

complex needs’. For future research, it would be worthwhile to interview Māori young people 

who receive funding from the High and Complex Needs Unit; as students receiving this 

funding type have been identified as experiencing complex needs that require ongoing 

comprehensive support (High and Complex Needs Unit, 2001). 
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Suggestions for Future Research 

 

The research regarding Māori young people experiencing complex needs in New Zealand is 

limited. While this study focussed on the perceptions of being Māori and identities, there is still 

a need for further research into improving educational outcomes for this group of students. 

Further research could provide insights into how we may interrupt the negative trajectories 

leading to exclusion in mainstream education.  

 

A second area for consideration is how Māori students cope with the changes in transition from 

intermediate to secondary school. This study only scratched the surface in this area, but 

scoping of the research reveals that coping skills and how transition affects Māori students 

moving from intermediate to secondary school is still under researched.  

 

Concluding Words 

 

The journey of this thesis can be compared to that of Te Arawa, who set off on a voyage to 

‘discover new lands’. This study set out to discover new insights about how Māori adolescents 

experiencing complex needs perceive the role being Māori plays in their lives. Like the arrival 

of Tamatekapua and the people of Te Arawa on the shores of the Bay of Plenty, this study has 

arrived at an ending point. In this thesis, some of the challenges that Māori young people face 

in the mainstream education system have been explored, alongside the participants’ world 

views, their experiences, and their perceptions about what it means to ‘be Māori’. Māori 

cultural constructs about Māori identities and challenging behaviours have also been discussed. 

  

When Te Arawa arrived on the shores of Maketū in the Bay of Plenty, it appeared that their 

journey of discovery had ended. In actual fact, the journey of exploration in their new 

surroundings, and on new lands had only just begun. Two generations after the arrival of the 

people of Te Arawa, Ihenga ‘the great explorer’ and the grandson of Tamatekapua went on to 

discover new landscapes, naming the lakes and many places around Rotorua and throughout 

New Zealand (Stafford, 1967). Like the journey of Te Arawa, this study may be the end of a 

chapter, but for research to be beneficial for the young people it represents it needs to be the 

beginning of another.  

 

The places named by Ihenga are a tākoha (offering) for the descendants of Te Arawa, and 

likewise, this study is a tākoha to the Rotorua community and to Māori students experiencing 
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complex needs; many of whom struggle in the mainstream education system in New Zealand. 

As Ihenga went on to explore outside of the Rotorua region; so should future research into the 

lives of Māori students experiencing complex needs go beyond this thesis. Different research 

will uncover new insights, which will lead us to greater levels of understandings about this 

group of young people we serve in education.  

 

This study has brought the voice, the experiences, the perceptions, and the pūrākau of five 

Māori students into the spotlight. To address the issues of disengagement and the exclusion of 

Māori students experiencing complex needs, it is time that their voice is taken seriously. In 

concluding this thesis, I leave you with wise words spoken to me by a participant in this study.  

 

Listen to what they [Māori students] have to say, like don’t focus on the top students too 

much... think about the ones that are struggling in class. Put them in the spotlight and 

give them a chance of what it feels like to be up there, then they will stay in school. 

 

Nō reira, tēnā koutou, tēnā koutou, tēnā koutou katoa25. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

                                                           
25 Therefore, greetings, greetings, greetings to you all 
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Tāpiritanga 

 

Appendices 

 

Appendix A 

 
 

 

 

Interview Schedule 

 
Researcher: Tania Cliffe 

Research Topic: Whakapapa, education, identity, and belonging: 

Conversations with Māori students with high and complex needs 

 

These are examples of the types of questions that the researcher will use to prompt discussion during 

the interviews. They are meant as a guide rather than to be used to follow a set line of questioning.  

 

Starter Questions: 

1. Do you want to tell me a little bit about yourself?  

2. How long have you been at this school and what are your favourite subjects? 

3. What do you enjoy doing? 

 

Interview One  

Key Focus: Connection to their hapū, whakapapa, marae, understanding of 

tūrangawaewae, pepeha and local area 

 

4. Can you tell me about your marae and/or tūrangawaewae? 

5. Can you talk to me about where you learnt about your iwi or whakapapa connections? 

 

Interview Two  

Key Focus:  Identity and belonging; self-belief about their Māori identity 

 

6. What does being ‘Māori’ mean to you? 

7. Can you think of a time at school when you felt proud to be a Māori student?  

8. Can you think of a time when you haven’t felt good being identified as a Māori student? 

 

Interview Three 

Key Focus:  Engagement in Māori cultural opportunities at high school 

 

9. Can you tell me about the Māori things at this high school? 

10. Can you tell me about your experiences with things Māori at this high school? 

 

Concluding Questions: 

11. What advice would you give to teachers about working with Māori students? 

12. What advice would you give to Māori students who are your age about doing well at school? 

 

 

 

 

Approved by The University of Auckland Human Participants Ethics Committee on 12/04/2013 
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Appendix B 
 

 

 

 

 

 

 

Participant Information Sheet (parent/caregiver) 

 
 

Dear Parents/Caregivers 

 

My name is Tania Cliffe and I am a teacher from Rotorua. I am currently on leave this year carrying out 

research towards a thesis for my Master’s degree at The University of Auckland. I would like to take 

this opportunity to introduce myself as I would like to invite your child to participate in my research 

project investigating the perceptions and experiences of Māori secondary school students with regards 

to their ethnic identity as Māori. Should your child accept this invitation, his/her participation in the 

research project is completely voluntary. 

 

The aims of the research are to find out what is important to Māori students who are involved with 

external government agencies in developing their sense of identity as Māori and whether or not there 

are aspects of Māori culture that influence their Māori ethnic identity development. The research will 

investigate whether or not a positive or a negative sense of Māori identity affects their engagement and 

participation in education and how important it is to them that they develop a positive sense of Māori 

identity. 

 

Participation in this research is completely voluntary and the principal and the Board of Trustees have 

given their assurance that agreeing or not agreeing to your child taking part will not affect his/her 

grades or relationship with the school. 

 

Your child’s participation in this research will involve him/her participating in a series of one to one 

interviews. There will be a total of five student participants from secondary schools in Rotorua. Should 

your child agree to be a participant, I would like your permission to interview him/her. The interviews 

will be informal and will be like having ‘a chat’. For the interviews, we will meet three times for up to 

one hour each interview session (up to a total of three hours). The interviews will take place in a quiet 

and convenient location at the school during a time that causes the least amount of disruption to your 

child and the school. The interviews will be held on different days. Your child will be allowed to bring 

along a friend as a support person if they wish. I would like to audio tape our conversations and a 

transcriber will write these conversations up as transcripts. The transcriber will be required to sign a 

Confidentiality Agreement. The transcripts will help us to further discuss the research topic for writing 

up my report following the interviews. Your child can ask for the recorder to be turned off at any time 

during the interview and he/she does not have to answer any question he/she is not comfortable with 

answering. Furthermore, your child can edit the transcripts or ask for any comments to be deleted up 

until the 31st of May 2013 without any negative consequences. 

 

Any information your child shares will not be revealed to anyone except to the researcher. Your child’s 

name, family name or identity will not be revealed in any written report or future publications and 

his/her comments will be written up using a pseudonym or a ‘made up’ name.   

Following data analysis, the sound files will be destroyed and the transcripts will be stored separately 

from the consent forms for a period of six years in the office of one of my supervisors at The University 

Research Topic: Whakapapa, education, identity and belonging: 

Conversations with Māori students with high and complex needs. 

He Mihi 

Ko Pukepoto te maunga  
Ko Whakapoungākau ngā pae maunga 

Ko Rotokawa te roto,  

Ko Te Arawa te waka, 
Ko Te Arawa te iwi 

Ko Uenukukōpako te hapū 

Ko Pikirangi te marae 
Ko Brell me Ransfield ngā ingoa whānau 

Ko Tania Cliffe ahau 
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of Auckland. Then they will be destroyed. The only people who will have access to the transcripts and 

consent forms will be the researcher, the transcriber and the research supervisors.  

 

Your child’s participation in the research will not be anonymous as some staff will know that he/she is 

participating in the study and others may also see your child entering the interview room. However, any 

information your child shares in the interview will be confidential and the researcher will not share 

anything we discussed with any school staff or outside agencies. However, if your child does bring 

along a support person, the researcher will discuss with both your child and the support person the 

importance of not sharing the information with others. The support person will be required to sign a 

Confidentiality Agreement. 

 

It is important that you understand that your child’s participation in this research is completely 

voluntary and you have the right to withdraw your child from the research at any time. You may also 

withdraw any information given for the research at any stage up until the date of data analysis (31st of 

May 2013) without any negative consequences.  

 

At the completion of the research, the researcher will hold a presentation evening for interested teachers 

at local schools, local hapū and any interested parents, caregivers or participants. You are welcome to 

attend. However, attendance is not compulsory. The final report will be submitted to The University of 

Auckland for assessment for the Master of Education degree. Findings may also be used by the 

researcher for future publications, conferences and a copy will be available at The University of 

Auckland library. 

 

Please discuss this research with your child. If you agree for your child’s participation in this research, 

please sign the attached consent form and return it to the school office in the self-addressed envelope. 

Should you give consent, I will then ask your child for his/her assent. However, the final decision for 

participation will be his/hers. I will hold a brief meeting individually with potential participants within a 

couple of weeks to go over the interview schedule. The following week we will start the interviews. If it 

is appropriate, I will attend the next Whānau Support hui at the school to share the research aims with 

all interested whānau. This will give us a chance to meet and to discuss and share ideas. The details for 

the Whānau Support hui are below.  

 

If you have any questions or want to know any more information about the research, you can contact 

either me or one of my supervisors. Please find the contact details at the bottom of this letter. 
Alternatively, for any queries regarding ethical concerns you may have please contact the Chair, The 

University of Auckland Human Ethics Committee, The University of Auckland, Office of the Vice 

Chancellor, Private Bag 92019, Auckland 1142. Telephone 09 3737599 extn. 83711.  

 

Thank you for taking the time to consider your child’s participation in this research. 

 

Ngā mihi 

Tania Cliffe 

 

The next Whānau Support hui will be held at the school: 

Date:  ____________________________ 

Time:  ____________________________ 

Venue:  ____________________________ 

 
Supervisors:          Researcher: 
Dr Melinda Webber  Dr Jenny Lee     Tania Cliffe 

Faculty of Education  Faculty of Education    tcli004@aucklanduni.ac.nz 

Starpath Project   Te Puna Wānanga      

The University of Auckland  The University of Auckland 

m.webber@auckland.ac.nz  jenny.lee@auckland.ac.nz   
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Appendix C 

 

 

 
 

Assent Form (student) 

This consent form will be kept for a period of six years. 

Although your name is on this consent form your identity will remain anonymous. 

Research Topic: 

Whakapapa, education, identity and belonging: Conversations with Māori students with high and complex needs 

 I have been given an information sheet about the research project. 

 The researcher has fully explained the research project in a way that I understand. 

 I understand that my participation is entirely voluntary and I can change my mind and 

withdraw at any time. 

 I understand that if I withdraw that there will be no negative consequences to me or my family 

and that the principal and the Board of Trustees have given their assurance that my 

participation or non-participation will not affect my grades or relationship with the school in 

any way. 

 I understand that I will be interviewed on three occasions for up to 1 hour per interview session. 

 I understand that the interviews will be audio-taped and that I can ask the researcher to stop 

recording at any time. A transcriber will transcribe these interviews and will be required to sign 

a confidentiality agreement. 

 I understand that I may change any information held about me and I can withdraw any 

information up to the date of data analysis which is the 31st of May 2013. 

 I understand that the transcript of my interviews will be given to me, so that I can make any 

changes and /or remove any comments that I don’t feel OK about. These must be returned to 

the researcher by 31st May 2013. 

 I understand that where possible that my identity will not be revealed. No written or other form 

will indicate that I was a participant. A ‘pseudonym’ or a ‘made-up name’ will be used instead.  

However, due to the small number of participants and participating schools, I may be 

identified. 

 I understand that I may bring along a support person in to the interview if I wish. However, it is 

important that if I do this that I bring someone who will keep what I share confidential.  

 I understand that any written material; including the consent forms and interview transcripts 

will be stored separately in a locked filing cabinet and this will only be accessed by the 

researcher and her research supervisors.                                                                      

 I understand that the researcher will be giving a presentation to interested teachers at local 

schools, local hapū and any interested parents, caregivers or participants.             

 I understand that the research findings will be published and available at The University of 

Auckland and may be used in the future by the researcher for publications and/or conferences. 

Consent: 

I agree to participate in this research project             Yes/No (please circle) 

I would like to bring along a support person     Yes/No (please circle) 

I have read the above statements and fully understand my rights as a participant Yes/No (please circle) 

I agree to be audio-taped                                                                                    Yes/No (please circle) 

 I would like a copy of the transcript and/or the research notes                              Yes/No (please circle)                                                          

Name:  _________________________________  Signature: ___________________    

School:  _________________________________      Date: _______________________ 

Approved by The University of Auckland Human Participants Ethics Committee on 12/04/2013 
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