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Abstract

Despite decades of advancement in Indigenous education, mainstream a ‘o/ako (teaching and
learning) in Hawai‘i and Aotearoa New Zealand (Aotearoa) remains predominantly shaped by
Western, Eurocentric, settler colonial paradigms. Within this context, Indigenous education is
frequently treated as a “side dish” primarily for Indigenous students or as a token gesture, rather
than serving as the kahua/kaupapa (foundation) for all learners. This research study provides
guidance on how to accelerate the decolonization and indigenization of mainstream teacher
education programs (TEPs) to intentionally ground in Indigenous knowledge systems and
practices. The research also further clarifies the role of non-Indigenous kumu/kaiako (educators)
in supporting Indigenous resurgence efforts, offering context, content, and strategies for us to

serve as transformational allies.

Grounded in an Indigenous Research Paradigm, this study weaves together Indigenous and
Critical Western theories reflective of the context of the study and the positionality of the
researcher — Kaupapa Maori (Maori philosophical approach), Kanaka ‘Oiwi (Native Hawaiian)
epistemologies, Critical Pedagogy, Settler Colonial Studies, and Liberation Psychology. The
theoretical underpinnings are anchored in mo ‘okii ‘auhau/whakapapa, frameworks that
emphasize the interconnectedness of people, place, and the natural and supernatural worlds
tracing genealogical relationships and situating individuals and experiences within a broader
cosmological, historical, and relational context. The Indigenous Empowerment Theory (IET)
developed by Keaomalamalama (Kawai‘ae‘a et al., 2018) guides the literature review and
provides a framework for the historical analysis of education systems in Hawai‘i and Aotearoa

with a focus on colonization, decolonization, indigenization, and allyship.

Drawing on decolonizing and qualitative methods of oral storytelling and semi-structured
interviews, the study gathered mo ‘olelo/purakau (stories, narratives), ‘Tke/matauranga
(knowledge, wisdom), and mana ‘o/whakaaro (thoughts, opinions) from 22 Hawaiian and Maori

Indigenous education leaders. The research focused on two key questions:

1. What are future visions for mainstream TEPs grounded in Indigenous knowledge
systems?

2. What roles can non-Indigenous kumu/kaiako take to support Indigenous resurgence?

The interviews were analyzed using Interpretative Phenomenological and Thematic Analysis
approaches. The richness of the interview introductions warranted a dedicated chapter of first-
hand mo‘olelo/piirakau, enhancing the literature review and centering Indigenous voices. A
central metaphor emerged from the analysis: the three-whiri wahakura, a harakeke flax bassinet

woven with three foundational braids. This metaphor offers key insights into Indigenous



il
knowledge constructs and serves multiple roles as the methodological framework, the
organizational structure of the thesis, and a symbolic representation of the study’s findings,
encapsulated in the Wahakura Framework to Decolonize and Indigenize Education. The
framework emphasizes that to transform, heal, and rebuild mainstream education — to
decolonize and indigenize — we must work at the individual, programmatic, and systemic levels.
The study also proposes a transformational allyship model that involves deprogramming and
reprogramming Western cultural constructs. This model creates opportunities for genuine

partnership with Indigenous peoples in shaping an “Indigeneity of the future” (Royal, 2011).
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Preface

Kia i ki tou kawai tupuna, kia matauria ai, i ahu mai koe i hea, e anga ana koe ko hea.
Trace out your ancestral stem, so that it may be known where you come from
and where you are going.
-Reverend Maori Marsden, Te Aupouri !
This is a story of voyaging into the dark places in our ancestral memories where the ick and
slime reside to uncover the potential for healing, growth, and light to emerge. We each carry an
ancestral stem, but over successive generations many of us have been brutally disconnected
from the roots that anchor those stems. Systematic dismembering of ancestral roots and
connection to land has been playing out for centuries in various parts of the world by different
peoples and cultures. But it can be argued that the Western Eurocentric colonial construct has
been the most far-reaching, sustained, and “successful” effort to radically alter the global
cultural landscape, or, to put it more bluntly, to enact cultural and epistemological genocide and
homogenization on a global scale. The predominance of Western constructed, English-based
education systems worldwide is a prime example of the effectiveness of these colonial practices.
Over progressive waves rippling out from Europe, cultures around the world have been forced
and coerced to believe that the best way for their children to be successful on this planet is to
learn a foreign tongue and turn their backs on traditional knowledge systems and practices. In
turn, their children’s education is turned over to “professionals” who, in many cases, are not

from their community and are trained in a fundamentally different way of viewing the world.

Due to its geographical location and vastness, Ka Moananuiakea/Te Moana-Nui-a-Kiwa (The
Pacific Ocean) would be one of the last regions to feel the pressures and devastation of
European colonialism. While many of the cultures closest to the epicenter of the design of this
power structure have since been extinguished or dramatically transformed, many cultures of the
Pacific have retained aspects of their traditional ways of knowing and being. For the past half
century, the Indigenous peoples of Hawai‘i and Aotearoa New Zealand (Aotearoa) have been
fighting a war to re-member, re-vitalize and re-enact their cultures and uplift their individual
and collective mauli ola/mauri ora (life force). This thesis hopes to help shift the focus of those
in positions of privilege and power in our education systems away from a “White Savior” focus
of “helping or saving disadvantaged people” to a hard reflective gaze on how we recalibrate our
moral and ethical compass and tear down settler colonial cultural constructs that are harming
ourselves, those around us, and the environment. It also asks, “what do we become when we
dismember our settler colonial cultural constructs that have defined us for generations? Does
decolonizing the colonizer offer an opportunity to co-develop an “Indigeneity of the future” as

described by Royal (2011) where “our interest is to explore the possible epistemology of

! As cited in Metge, 1995, p. 46.
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Indigeneity, one that sees Indigeneity as a dimension of human experience and grounded in a

feature of human condition” (p. 85).

This thesis stems from my personal journey of deprogramming and reprogramming my settler
colonial cultural construct. I have spent the last 20 years unlearning much of what and how 1
was taught and searching for answers on how to reconstruct a worldview that is not rooted in
DIE — domination, individualization, and exclusion (Laenui, 2000a). This begins with the belief
that there is no one right way to live as the land you live on should dictate how to live. As
Daniel Quinn (1992) frames it, I want to stop living a Taker story that believes that “the world
belongs to man,” and I want to start living a Leaver story that believes “man belongs to the

world.”

Some background. I was born in Virginia and raised in Texas to a WASP (White Anglo Saxon
Protestant) mother of Western European, primarily English, Irish, Scottish, and German
ancestry with our eponymous ancestor arriving from England in the Massachusetts Bay Colony
as an indentured servant in 1628 and a father of Eastern European Jewish descent whose
grandparents emigrated to the United States (US) at the turn of the 20th century (1895-1909)
from the Russian Pale of Settlement fleeing widespread anti-Semitism. I come from a family of
academics, psychologists mainly, and my Jewish grandfather planted in me the desire to ask the
“why” of things. I grew up in a small Texas town steeped in the myths of White, Christian,
American greatness, superiority, and normality, which I found myself questioning from an early
age. When I was 19, my father moved to Hawai‘i, and I followed him to attend the University of
Hawai‘i, Manoa (UHM). It was there that I was introduced to the word Indigenous and came to
understand that there was a Native Hawaiian people, language, and culture; something I had not
been exposed to growing up on the US continent; something very different from the grass skirts
and coconut bras branded in our ethos of commodification. I was introduced to the concept of
aloha ‘aina (deep love and respect for the land) that would forever alter my worldview. This
was the spark that ignited my personal journey of deprogramming and reprogramming as |
began to see how harmful it was to the people and places where I resided, including people from

my own cultural background despite the privileges it offered.

Two decades later I would move to Aotearoa and start a family of my own with my
Niuean/Pakeha (New Zealander of European descent) husband. In Aotearoa, concepts of
Indigeneity and decolonization along with whakapapa (genealogy, lineage), tino rangatiratanga
(sovereignty), and mana motuhake (mana through self-determination and control over one’s
own destiny) are woven throughout mainstream social commentary. This national conversation
has added new layers to my reprogramming by providing alternative visions to the seemingly
pre-determined Western socio-political and educational constructs. A desire to gather the

tattered pieces of my own whakapapa; to repair and re-weave them into a tapestry that can
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contribute to a wholeness of self and my environment; a desire to ask the “why” of things drives
this research. It is my personal voyage that I humbly offer; a philosophical study on
“decolonizing the colonizer” to better understand who we are and who we can be when we strip
away settler colonial cultural constructs. This thesis asks how our education systems,
specifically our kumu/kaiako (teachers) and teacher education programs (TEPs), can actively
work to reconnect us to our roots, to the land we inhabit, to cultural beliefs and practices that

bring us back to ourselves.

Naming Conventions and Sources

US English will be used as this is my native tongue. However, direct quotes from those
speaking in New Zealand English will be reproduced in that written form. ‘Olelo Hawai ‘i
(Hawaiian language) and te reo Mdaori (Maori language) terms will be italicized the first time
they are used in a chapter and an English translation will be included in parentheses with the
Hawaiian term listed first. I chose not to repeat English translations every time as an
encouragement for the reader to seek out the word, understand it in context, and try to remember
it, if they were not already familiar. However, if the context of the word changes, English
translations will be provided to note the change. The best effort is made to identify terms that
have similar meanings in both languages, listing the ‘clelo Hawai‘i term first, but there are some
terms that are unique to their context. Where interviewees are directly quoted, especially in
Chapters 5-8, brackets are provided to translate ‘dlelo Hawai‘i and te reo Maori terms. A
comprehensive glossary of all Hawaiian and Maori terms is included. Most translations are
pulled from Ulukau Hawaiian Electronic Library for ‘0lelo Hawai‘i and the Te Aka Maori
Dictionary Online for te reo Maori unless otherwise noted through citation or deeper
explanations. Appropriate diacritical marks will be used, although cited materials will be
reproduced in their original form. A macron designates a long vowel in both languages. In
‘0lelo Hawai‘i, a reversed apostrophe is known as an ‘okina and represents a glottal stop or
pause in speech. Any fault in translation or spelling is my fault alone — e kala mai/arohamai
(my apologies). The terms Native Hawaiian, Kanaka Maoli, and Kanaka ‘Oiwi will be used
interchangeably to refer to those who trace descent to the Hawaiian Islands prior to European
contact in 1778. The terms Maori and tangata whenua will be used to class those who trace
descent to Aotearoa prior to European contact in 1769 2. Aotearoa New Zealand will be referred

to as Aotearoa unless otherwise specified.

Nana i ke kumu (look to the source) is a Hawaiian saying that asks us to acknowledge where
and how knowledge has come to us. There are many versions of the stories shared, and,

therefore, there is a considered effort to acknowledge and cite the source from which the

2 See Appendix A for further details on the terms.
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information is coming while acknowledging that this is one version of that story, but there may
be others that are equally valid. When possible, the first time an author is cited, context on their

background will be provided in the footnotes to help situate the knowledge.

‘Olelo No‘eau/Whakatauki/Whakatauaki

‘Olelo no ‘eau/whakatauki/whakataudki® (proverbs, poetical or significant sayings, witticisms,
figures of speech, formulaic expressions) succinctly capture complex and deep meanings,
values, and thoughts elegantly depicting Hawaiian and Maori worldviews that allow for the
passing of ‘ike kupuna (ancestral/elder wisdom) and /e taonga tuku iho (treasures handed down

from the ancestors).

These comparatively short texts served the purposes in the oral society of
succinctly referring to guidelines for behaviour, religious and philosophical
concepts, historic events, famed ancestors, and the characteristics of
individuals, tribes and places; and so they are an archive of information about
the old world. (McRae, 2017, p. 81)

The use of ‘dlelo no‘eau/whakatauki/whaktauaki throughout the thesis reflects my commitment
to utilize Hawaiian and Maori education practices demonstrating their value and importance as
a ‘o/ako (teaching and learning) tools. As Eleanor Williamson, an assistant to the famed
Hawaiian historian, Mary Kawena Pukui, shares, “To know the sayings is to know Hawai‘i”
(Pukui, 1983, p. xix). Mead and Grove (2003)* express that for modern Maori, these sayings
“are not merely historical relics. Rather they constitute a communication with the ancestors.
Through the medium of the words it is possible to discover how they thought about life and its
problems (p. 9).” As such, we use these wise sayings to better know the people and places we
are privileged to call home. The majority of ‘6lelo no‘eau that do not include references are
taken from Pukui, M. K. (1983) ‘Olelo No ‘eau: Hawaiian Proverbs & Poetical Sayings, and
whakataukT are taken from Mead, H. M. & Grove, N, (2003) Nga Pépeha a Nga Tipuna: The
Sayings of the Ancestors. However, some proverbs were not included in these two reference

books and authors could not be identified.

Chapter Progression

The thesis rests in the metaphor of raranga (weaving) a three-whiri wahakura, a woven
harakeke (flax) bassinet with three foundational braids, that serves as protection of our most
precious taonga (treasure) from the dangers of a dysfunctional society. The wahakura is a vessel

to hold and protect our babies woven together using local Indigenous knowledge and resources

3 Peépeha/pepeha and whakatauaki are noted as synonyms for whakatauki. A specified difference between
a whakataukt and a whakatauaki is that the author is known and quoted for a whakatauaka.

4 Sir “Sidney” Hirini Moko Haerewa Mead (Ngati Awa, Ngati Tiwharetoa, Ngai Tiihoe, Ttihourangi) is a
leading Maori scholar, writer, educator, and artist. Neil Grove was a Pakeha who learned te reo Maori
and, in partnership with Sir Mead, dedicated his later years to collecting whakatauki.
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and infused with whakapapa — each strand woven in represents a piece of the child’s lineage that
will protect and guide them on their journey. The wahakura provides an eloquent metaphor for
how we might approach education and move away from failing systems and harmful
worldviews and practices to instead design and grow learning environments that meet the

diverse needs of our keiki/tamariki (children) and their kaiaulu/hapori (communities).

Chapters one to five are comparable to the preparation needed to weave the wahakura including
setting the intentions, identifying the harakeke to be used, gathering and cleaning the rau
(leaves), and preparing the whenu (strips of harakeke), all while following the appropriate
tikanga (protocols and correct procedures) that ground and guide the research. Chapter 1 serves
as the waharoa (gateway) to the research where I position myself and explain my relationship to
the study while detailing the rationale behind comparing Hawai‘i and Aotearoa and introducing
the significance and intentions of the research. Chapter 2 is the pa harakeke (cultivated flax
garden) representing the theoretical underpinnings of the research to demonstrate the values and
perspectives from which the research emerges and how they are woven together. Chapter 3 is
represented by the tools required to weave harakeke further detailing the wahakura
methodological process and metaphor along with the data and analysis process. Chapters 4 and
5 are akin to the preparation of the rau harakeke. Chapter 4 is a traditional Western literature
review while Chapter 5 offers mo ‘olelo/piirakau (oral narratives) gathered from the interviews

that bring life to the literature review.

Once the materials are gathered, cleaned, and prepared, we turn to the process of weaving them
together in chapters six to eight, each representing a whiri of the wahakura. The first whiri in
Chapter 6 focuses on the education system. Chapter 7, the second whiri, focuses on the role of
non-Indigenous kumu/kaiako. The third whiri in Chapter 8 focuses on teacher education
programs (TEPs). Chapter 9 will complete the process by weaving the sides and locks of the

wahakura representing the conclusion, recommendations, and areas for future research.
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Chapter 1 Introduction

A
A
A
A
LA
NiLA
‘\:"
Y'Y
ry

Te Harakeke, te Korari
Ngd taonga whakarere iho
O te Rangi, o te Whenua, o nga Tiipuna
Homai he oranga mo matou
Tihei mauri ora
-Karakia (prayer) to begin weaving

Let us begin by setting the kahua/kaupapa (foundation) for this research. Chapter 1 is the
waharoa, or a traditional entrance or gateway into a marae (communal meeting place of Maori)
or other place of significance. The waharoa represents a threshold to pass through signaling
readiness to engage with the research. I begin by positioning myself and explaining my
relationship to the study to provide readers with the context and, hopefully, trust needed to

engage with the thesis. I then detail the rationale behind comparing Hawai‘i and Aotearoa and

the significance of the research.

1.1 Positioning Myself in the Research

This research begins with an 11-year-old girl in a small Texas town who finds herself in Sunday
school for the first time. The Sunday school teacher, who is also her intermediate school English
teacher, impresses upon the students the belief that if you do not believe that Jesus is God’s only
son and accept him into your heart, you will go to Hell, a damned place of fire and brimstone.
This girl knows very little about her family history, but she knows that her father and his family
are Jewish, and they do not believe in this story. This young girl thinks, “How can I condemn
the family that I love to Hell? I cannot, therefore, I cannot believe in this story.” The
commitment to this belief will separate her from the community she is raised in. This narrative
of condemnation and absolute rights and wrongs was all pervasive in the community where this
girl grew up, and it pained her. But from this pain, a desire was sparked to voyage; to
understand where this need to condemn others to Hell came from and if there might be other

ways to believe that would sit right with her.

This girl grew up and moved to Hawai‘i at 19 to follow her father and attend the University of

Hawai‘i, Manoa (UHM). It was in Hawai‘i where she encountered Native Hawaiian people and
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their culture as well as Buddhism, both of which would send her deeper on her voyage. Two key
memories from that time over 20 years ago stand out to this day. The first was reading The Four
Noble Truths by His Holiness the XIV Dalai Lama (1997) after visiting the Mu-Ryang-Sa

Korean Buddhist Temple in Palolo Valley. In the introduction, the Dalai Lama states:

Generally speaking, I believe that all the major world religions have the
potential to serve humanity and develop good human beings. By ‘good’ or
‘nice,” I do not mean that people look good; I mean that they have a good and
more compassionate heart. (p. 1)

The Dalai Lama goes on to share that he believes that it is best to practice the traditional religion
of where you come from since pursuing another way may cause emotional and intellectual
difficulties. However, if your traditional religion is not effective for you, then perhaps, after
much reflection and consideration, the Buddhist approach may be right for you to adopt. In
doing so, you should not criticize your traditional religion and claim that it is inadequate for it
may be right for others to follow. “We must therefore appreciate the potential in each religion,
and respect all those who follow them” (p. 3). This girl had never heard a religious leader offer a
compassionate view of acceptance for other ways of believing. Her soul lit up. Even though it
might cause emotional and intellectual difficulties, she felt her way of being now had a path to

follow; one that allowed for diversity and difference to co-exist.

At the same time she was introduced to the Hawaiian concept of viewing land as something that
you are intimately related to, as a mother figure, and the role of human beings is to malama, or
take care of, tend to, and protect and sustain the land, not own her, buy and sell pieces of her for
profit, and do with her as you please with no consideration for her wellbeing or the wellbeing of
all she is mother to. Again, this girl’s world was rocked to its foundation. How could this be that
there was another way of viewing our relationship to land that was not one of domination and
ownership, but of interconnectedness and care? She had not been exposed to any other way, but
this view rang deep and true; it vibrated in her as being pono (true, valid, honest, genuine,

sincere, upright, moral, fair, beneficial).

I am that girl, and two decades later I am still on this voyage; a voyage to deprogram and
reprogram my settler colonial cultural constructs, my operating system, to one that resonates as
pono for me, the land I live on, and all its beings. | was born in Virginia, raised in Texas, and
have lived in Florida, Hawai‘i, Washington DC, and California while travelling the world. I
currently live in Aotearoa with my Niuean/Pakeha husband, our 4-year-old daughter, and
whanau (family) including five stepchildren, seven mokopuna (grandchildren), and countless
aunties, uncles, and cousins. My father is of Eastern-European Jewish descent. His grandparents

emigrated to the US at the turn of the 20™ century (1895-1909) from the Russian Pale of



23

Settlement fleeing widespread anti-Semitism including pogroms® and forced military
conscriptions into the Russian Tsar’s army. My mother’s ancestry comes from Western Europe,
primarily Britain, with our eponymous ancestor arriving in the Massachusetts Bay Colony as an
indentured servant in 1628. We have been brutalized by colonization, and we have enacted
colonization. These stories are only now emerging for me on this voyage to understand who 1
am, where I come from, and what my purpose and role is as a settler in Moananuiakea/Moana-
Nui-a Kiwa. My ancestral stories have been buried in the myths of Western European
superiority by ancestors too traumatized to pass them on, but it is in these stories where we find

our roots; where we prune away the trauma so that future fruit can be born free of disease.
1.1.1 Finding My Kuleana

‘Auamo au i ko ‘u kuleana no ka ho ‘oké pono ‘ana i ia kuleana mai ka mua a ka hope.
I carry my responsibilities as it is my privilege and fulfill them rightfully from beginning to end.
-Na Hopena A‘o
The Native Hawaiian concept of kuleana holds multiple meanings simultaneously including
right, privilege, concern, and responsibility. “While these concepts are often perceived as
distinct in Western society, in Hawaiian philosophy, rights and responsibilities are inextricably
linked” (Kaomea, 2009, p. 81). When I first moved to Hawai‘i in 2001, I thought I had the right
to do so as a US citizen. Over time, I learned that Hawai‘i has been illegally occupied by the US
since January 17, 1893 when the independent and sovereign Hawaiian Kingdom and its
constitutional monarch, Mo T Wahine (Queen) Lili‘uokalani, were overthrown by the
Committee of Safety’ in conspiracy with US citizens including US Minister John L. Stevens
and armed US naval forces® ("Public Law 103-150," 1993, November 23; Sai, 2008). As I
began to understand the ramifications of this, I realized I did not have the right to live in
Hawai‘i as I am not Kanaka Maoli (Native Hawaiian), nor were my ancestors citizens of the

Hawaiian Kingdom. Therefore, as an American settler living in Hawai‘i I have come to view

5> The Pale of Settlement was territory in Eastern Europe acquired by the Russian Empire between 1791-
1835 that now includes Lithuania, Belarus, Ukraine, Moldova, and Poland.

¢ Pogroms were a feature of anti-Jewish sentiment in the Russian Empire in the 19" and early 20t
centuries. The term comes from the Russian word meaning “to wreak havoc, to destroy” and were violent
attacks on Jews including the murder, rape, and theft.

7 The Committee of Safety, led by Lorrin Thurston, was comprised of 13 members — six Hawaiian
subjects of American or European ancestry (three by birth and three through naturalization), five
American citizens, one British citizen (via Tasmania), and one German citizen. They were businessmen —
sugar plantation agents, financiers, attorneys, merchants, importers, or working in trades. Three of the 13
trace their roots to Hawaiian missionaries and one married a missionary descendent. The members went
on to form the core of the Provisional Government of Hawai‘i after the overthrow and worked to establish
the Republic of Hawai‘i.

8 There are extensive legal rulings and academic research demonstrating the veracity of this claim
including the 1993 Apology Resolution passed by the US Congress stating that “the indigenous Hawaiian
people never directly relinquished their claims to their inherent sovereignty as a people or over their
national lands to the United States, either through their monarchy or through a plebiscite or referendum”
(US Public Law 103-150, 1993, p. 1512). See Sai, D. K. (2008). The American occupation of the
Hawaiian Kingdom: Beginning the transition from occupied to restored state.
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my kuleana as a privilege and responsibility to support Kanaka Maoli in their justified right to
redress the illegal overthrow of the Hawaiian Nation including the right to administer an
education system reflective of Kanaka Maoli aspirations. This perspective extends to Aotearoa
where my kuleana is defined by the concept of tangata Tiriti, a person of Te Tiriti o0 Waitangi®
(Te Tiriti), where I am responsible for building “a relationship with Maori, to understand the
history of how this nation was formed and to commit to the ongoing fight for Maori self-

sovereignty” (Dewes, 2022, para. 4).

This perspective has been shaped by my experiences of living and working in Hawai‘i and
Aotearoa. In 2013, I became Chief of Staff to the Superintendent of the Hawai‘i Department of
Education (HIDOE), Kathryn Matayoshi. It was a transformational time for HIDOE, which had
received a Race to the Top Federal Grant'® and was going through a review of all Board of
Education (BOE) policies !! including those related to Hawaiian Education '2. My kuleana in this

position, among other things, included:

1) Serving as Superintendent Matayoshi’s representative on the advisory committee to
develop the Kaiapuni (Hawaiian language immersion) Assessment of Educational
Outcomes (KA‘EO) 3.

2) Advancing aspects of BOE policies related to Hawaiian education including
establishing the Office of Hawaiian Education (OHE), leading the hiring process for the
OHE director, and helping to launch the implementation of Policy E-3 — Na Hopena
A‘o (HA), “a department-wide framework to develop the skills, behaviors and

dispositions that are reminiscent of Hawai‘i’s unique context, and to honor the qualities

® Te Tiriti o Waitangi (known in English as the Treaty of Waitangi although there are major discrepancies
in translation and application of the two documents) is an agreement made in 1840 between
representatives of the British Crown and more than 500 rangatira (leaders) Maori. It resulted in the
declaration of British sovereignty over New Zealand by Lieutenant-Governor William Hobson even
though Te Tiriti guaranteed tino rangatiratanga (sovereignty) to the Maori people and only governance,
primarily of foreign settlers, to the British Crown. Te Tiriti defines the legal standings of tangata whenua
and tangata Tiriti. For further details, see Orange C. (2011) The Treaty of Waitangi and Dewes, T. K. M.
(2022, February 6). What does it mean to be tangata Tiriti?

10 Race the Top was a $4.35 billion United States Department of Education competitive grant announced
on July 24, 2009. It was created to spur and reward innovation and reforms in state and local district K-12
education. Hawai‘i received $75 million to implement reforms.

11t should be noted that the Hawai‘i education system differs from Aotearoa in many respects. One
notable difference is that Hawai‘i is a highly centralized system with one Board of Education (BOE)
whose members are appointed by the state governor. All public schools are subject to BOE policies
whereas Aotearoa has a much more diffused governance structure with each school having its own board.
12 Policies for Hawaiian Education include Policy 105-8 — Ka Papahana Kaiapuni (The Hawaiian
Language Immersion Program) (2014), which sets the statewide policy for the instruction through ‘Glelo
Hawai‘i in public schools and Policy 105-7 — Hawaiian Education (2014) requiring that Hawaiian
language, culture, and history should be an integral part of Hawai‘i’s education standards for all students
in grades K-12.

13 KA‘EO is a federally approved assessment in ‘6lelo Hawai‘i for Kaiapuni students in grades 3-8 to
assess Hawaiian language arts, math, and science. See Kiikea Shultz, P., & Englert, K. (2021). Cultural
validity as foundational to assessment development: An Indigenous example.
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and values of the indigenous language and culture of Hawai‘i” (Hawai‘i Department of
Education, 2015, p. 1).
3) Supporting schools to incorporate Malama Honua, the Hokiile‘a’s Worldwide

Voyage ', into their educational activities.

It was through these efforts that I would meet leaders in the Hawaiian resurgence movement
who would become my mentors and friends and invite and inspire me to become activated in
the movement. Once OHE was established, I applied for the HA project manager position in the
office and was able to continue the work I had been involved in with the Superintendent under
the leadership of OHE Director, Kau‘i Sang. Over the next three years, my kuleana, in
partnership with other HIDOE staff and community partners, was to create a statewide
implementation plan for HA that was reflective of Hawaiian cultural processes and practices 1°. 1
would travel ka Pae ‘Aina o Hawai ‘i (the Hawaiian Islands) to partner with schools and
community-based organizations to introduce the HA framework, build relationships and trust
between HIDOE and the community, and create tools, resources, and professional development
activities to support the growth of a state-wide network of HA practitioners including designing
and leading HA Summits, Designer Convenings, workshops, and other ‘Gina-based (land-based)
experiences '°. This was key as the HA framework was about grounding learning outcomes in
Hawai‘i, the place. The framework asks the HIDOE as a system, inclusive of all staff, educators,
and students, to uplift a strengthened sense of BREATH — Belonging, Responsibility,
Excellence, Aloha, Total well-being, and Hawai‘i — from an Indigenous Hawaiian perspective
as demonstrated in the ‘6lelo no ‘eau (proverbs) associated with each outcome (see Figure 1.1).
“Often, policymakers use a top-down approach to policy formulation and implementation that
focuses on outputs, outcomes, and impact. In contrast, Hawai‘i’s new student outcomes
framework emphasizes community and indigenous values, knowledge, and shared ownership”

(Sang & Worchel, 2017, p. 26).

14 See Polynesian Voyaging Society, The Malama Honua Worldwide Voyage
https://www.hokulea.com/worldwide-voyage/.

15 For further details, see Qina‘au, J. (2016). BOE Policy E-3: Na Hopena A‘o (HA) and Sang, K, &
Worchel, J. (2017). A place-based process for reimagining learning in the Hawaiian context.

16 ¢ Aina based education refers to teaching and learning through the land led by those that caretake the
land through Hawaiian practices. See Chapter 2.1.1 for a further description of ‘aina.
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Figure 1.1
Na Hopena A ‘o (HA) Framework

Na Hopena Ao Statements

HA: BREATH

<« HA-BREATH ,

Na Hopena A'o

-

* Source: Pukui, M. (1983). ‘Olelo No‘eau Hawaiian Proverbs & Boetical Sayings. Honolulu Hawaii: Bishop Museum Press.

Note. The HA framework was developed by HIDOE and approved by the BOE in November 2015.

While my professional life was immersed in HA, my personal life would also become
committed to practices of aloha ‘@ina. I would meet Tiana Henderson'’, a haumana (student) of
master Aale (traditional Hawaiian house) builder, Uncle Francis Sinenci, who would invite me
to join hale builds across Hawai‘i. Through these builds, I met Kaukaohu Wahilani, alaka ‘i

(leader) of Hui Kui Like Kakou, a grassroots group committed to aloha ‘aina actions based in

17 Tiana was married in 2022 and has taken the last name of Te Rongopatahi Moiha.
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Wai‘anae. I would join Hui Kii Like Kakou and spend most Sundays at Ka‘ala Farms '8 in
Wai‘anae Valley restoring traditional /o ‘i kalo (irrigated terrace for taro). My personal time
would become dedicated to living the practices of HA while my professional time would be
spent building relationships and devising strategies to allow these opportunities to become

standard practice within HIDOE.

Meanwhile, a relationship would emerge from connections made during Malama Honua with
my now husband, Frank Bunce. We would be married by Kaukaohu Wahilani in October 2018
in the backyard of Kathryn Matayoshi, and I would walk down the aisle to music played by
Tiana Henderson and her ‘okana (family). I made the excruciating decision to move to Aotearoa
where I found myself nurturing aloha ‘aina relationships in a new land. This included being
introduced to raranga harakeke (flax weaving) through Shelley Bell and Jodi Warbrick who
would teach me to weave wahakura (baby bassinet made of harakeke) for my soon to arrive
peépé (baby). I would also reconnect with Professor Tania Ka‘ai, Director of Te Ipukarea
Research Institute at Auckland University of Technology (AUT) '°, who would offer to become

my advisor on this PhD journey.

Dr. Ka‘ai would introduce me to Keonilei Fairbanks Leali‘ifano, kumu hula (hula teacher) for
hula halau (school of Hawaiian hula) Ka Pa Hula o Keaoholola based in Aotearoa. I would join
the halau at the same time as Susana Lei‘ataua, the founder of LAKA, a space dedicated to
heritage and contemporary Pacific art, another space where I ‘auamo kuleana (carry
responsibility) to uplift Pacific practices. I am part of the Aui (organizing group) that launched
Ho‘okuleana, a collaboration between LAKA and Keaoholola that acknowledges the long-
standing connections between Pacific peoples and nurtures engagements designed to increase
the well-being of Pasifika communities and culture through exploration of identity and shared

ancestry and culture and language regeneration.

It is in these spaces and through the guidance of these people that I have worked to actively
decolonize/deprogram the American, Western cultural construct I was raised in and explore
avenues to reconstruct an Indigenous worldview rooted in allyship and ea/tino rangatiratanga
(sovereignty) for Indigenous peoples. It is here where the questions of “Who am I in these
places, what is my role, and how to do I nurture reciprocal relationships?” permeate my daily
interactions. As I learn more about Hawaiian and Maori concepts and go deeper into the layers
of meaning of kuleana (responsibility, privilege), mo ‘okii ‘auhau/whakapapa (genealogy,

lineage), ‘ohana/whanau (family), aloha ‘dina (love for the land), tikanga (protocol, values,

18 Ka‘ala Farm is a cultural learning center on an ancient agricultural complex that is being restored to
produce traditional food crops. They offer ‘adina-based learning experiences to support their mission of
reclaiming and preserving the living culture of po ‘e kahiko (people of old).

19 Te Ipukarea is committed to the revitalization of Indigenous language, culture, and knowledge and
actively works to nurture Indigenous worldviews and epistemologies within the academy.
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practices), laulima/mahitahi (cooperation), ho ‘okipa/manaakitanga (hospitality, kindness),
pilina/whanaungatanga (relationship, kinship, sense of family connection), ea/tino
rangatiratanga (sovereignty), and other Pacific cultural constructs, I continually question my
own constructs — origin stories, worldview, perspectives, and paradigms that lead me to act in
the world in certain ways. In re-membering my mo*okii‘auhau/whakapapa, I am coming to see
how, through colonization, European bodies collectively carried with them generational anguish
and trauma experienced in their home countries and then re-enacted that anguish and trauma on
bodies, particularly brown bodies, in the new lands they would claim as their own. Menakem
(2017) provides an insightful view of colonization in his book, My Grandmother’s Hands,

detailing how a culture of people could become so brutally oppressive.

When the English came to America, they brought much of their resilience,
much of their brutality, and, I believe, a great deal of their trauma with them.
Common punishments in the New World English colonies were similar to the
punishments meted out in England, which included whipping, branding, and
cutting off ears. People were routinely placed in stocks or pillories, or in the
gallows with a rope around their neck. While they were thus immobilized,
passersby would spit or throw garbage at them. In America, the Puritans also
regularly murdered other Puritans who were disobedient or found guilty of
witchery. Powerful white bodies routinely punished less powerful white
bodies. (Menakem, 2017, p. 61)

In researching my ancestry, my mother shared with me documents detailing why our

eponymous ancestor left Britain. The first paragraph begins:

In the beginning there was Joel born during the reign of Elizabeth first. In the
passage of years he took unto himself a wife and begat Jeffrey Ferris, born in
the year of our Lord, 1610. Jeffrey was embroiled in British politics at a tender
age, was condemned to be hanged, drawn, and quartered but at the pleadings
of his uncle and cousin, John Milton, Sr. and Junior, the sentence was changed
to banishment to the Massachusetts Bay colony as an indentured felon, subject
to his choice. Not being a fool or martyr, he chose banishment and landed at
Watertown, Mass, 1628, served his seven years indentured and was declared
a free man in the year 1635. (Personal communication, September 28, 2020)

On my father’s side, prior to emigrating to the US at the turn of the 20™ century, my Jewish
ancestors living in Imperial Russia’s Pale of Settlement were continually deracinated or
confined to shtetls > until the trauma of pogroms and the threat of forced conscription into the
Russian Tsar’s Army persuaded them to board steamers to the US (Goldberg/From Family
Members, 1988; Worchel, personal communication, March 23, 2022). In reading these stories it
is clear to me that Indigenous concepts of ea/tino rangatiratanga were foreign in their European
homelands. For all the talk of freedom and self-determination promulgated in the US and New

Zealand, these concepts of sovereignty that go well beyond a political definition are seemingly

20 A shtetl refers to a Yiddish-speaking, small Jewish town or village in eastern Europe subject to Russian
administration.
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unknowable through a Western epistemology as there are no demonstrations of it in the era that

spawned European colonialism.

These personal stories are not excuses for the perpetuation of brutality but have helped me to
understand how generational trauma could manifest in systemic and individual forms of callous
colonial and settler colonial actions; how Western ancestral origin stories would be
dismembered and manipulated to exert control over people and lands; how amnesia would come
to characterize our modern-day education systems. As the mother of a child of
Moananuiakea/Moana-Nui-a-Kiwa who holds the mixed bloods of Pacific, European, and
Jewish peoples and whose whenua (placenta) is buried in Niuean soil, I am even more driven to
serve as an aloha ‘@ina patriot AND tangata Tiriti and to support the transformation of
mainstream education spaces in Hawai‘i and Aotearoa to be led and guided by the principles
and practices of kanaka maoli/tangata whenua (Indigenous people of the land) to the benefit of
all who call these islands home. It is my hope that this research serves as a tool to lift voices that
can be a guiding light for an “Indigeneity of the future” and advance practices that support

healing and growth so that mauli ola/mauri ora (a state of flourishing) may thrive.
1.2 Why Hawai‘i and Aotearoa

Oceania is vast, Oceania is expanding, Oceania is hospitable and generous, Oceania is
humanity rising from the depths of brine and regions of fire deeper still, Oceania is us. We are
the sea, we are the ocean.

-Epeli Hau‘ofa
Moananuiakea/Moana-nui-a-Kiwa is the ancestral homeland of the Indigenous peoples of
Oceania. In 1832, the French naval commander and naturalist, Dumont d’Urville, proposed the
division of Moananuiakea/Moana-nui-a-Kiwa into Polynesia, Melanesia, and Micronesia (see

Figure 1.2)2!. In this division, Polynesia would be viewed as a triangle with Hawai‘i, Aotearoa,

and Rapa Nui establishing the three vertices 2.

2! The classification of Polynesia (many islands), Micronesia (little islands), and Melanesia (dark islands)
is based on a superficial understanding of Oceania, its people, and their cultures (Kirch, 2000). Yet, the
labels have become deeply entrenched as they provide handy geographical references.

22 The Polynesian Triangle “is 10 million square miles, bigger than Russia, and three times the size of the
continental United States. Even if you do not include the land mass of Aotearoa, all the other islands in
Polynesia have a land area equal to one third the state of New York. There is 600 times more water than
there is land” (Thompson, 2016, p. 161).



30

Figure 1.2
Map of Oceania
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This research focuses on Hawai‘i and Aotearoa while bringing in discussions from other Pacific
Rim regions as their Indigenous peoples have shared colonial experiences and their Indigenous
resurgence movements have evolved together and strengthened one another (Blue et al., 2020;
Corntassel, 2012)%. Hawai‘i and Aotearoa hold a special connection stemming not only from
their geographic location, but from shared histories providing fertile ground for transformation
and growth in education contexts that can be leveraged for greater impact in Indigenous
resurgence efforts. In attempts to decolonize and indigenize education systems, this provides
opportunity to rely less on Western education constructs and turn towards more familiar places
and spaces that hold deeper meaning and greater relevance while providing immense
opportunity for (k)new 2* innovation. This approach is referred to as “strategic essentialism,”
which recognizes that Indigenous peoples have varied and unique experiences and contexts and
do not want to be categorized as homogenous > (Blair et al., 2020; Spivak, 2008). Yet,
“minority groups often unite in various political and social systems and spheres as a form of
“strategic essentialism” to combat the consequences of marginality and leverage their combined

power” (Blair et al., 2020, p. 7). The goal is to provide momentum and power to Indigenous

23 This includes Australia, Canada, the United States, and the Pacific Islands, as well as other relevant
international decolonization literature.

24 The concept of (k)new signals that the idea may be new in a contemporary sense, but it is grounded in
something old stemming from traditional knowledge systems (Meyer, 2013).

%5 For more on strategic essentialism’ in the Maori and Hawaiian contexts see: Mahuika (2012) ‘Korero
tuku iho’: Reconfiguring oral history and oral tradition; Maaka & Fleras (2005) The politics of indigeneity:
Challenging the state in Canada and Aotearoa New Zealand; and Kauanui (2000) Rehabilitating the native:
Hawaiian blood quantum and the politics of race, citizenship, and entitlement.
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resurgence movements to disrupt Western hegemony thereby allowing for the unique
circumstances and desires of Indigenous peoples to be recognized and enacted while being
mindful of not “reproducing ethnocentrism and hegemony “internally”” (Andreotti, 2011, p.
62). This builds on the call by Cordero (1995)2 to rebuild the pre-Columbian Native knowledge
base that was part of a cultural continuum throughout the Pacific Rim. Cordero (1995) asserts
that, prior to European contact, there was an extensive ebb and flow of humanity in the
Americas extending into the Pacific, and we must “break the idea of boundaries and borders
which are by-products of modern European nationalism. These boundaries contribute to

fragmentation and our inability to address the problems that confront us” (p. 36).

The following is a high-level overview further depicting the rationale behind comparing
Hawai‘i and Aotearoa that takes us back to the creation of the Universe and brings us forward to

current Indigenous resurgence efforts.
1.2.1 Shared Origin Stories

Hanau ka ‘aina, hanau ke ali ‘i, hanau ke kanaka.
Born was the land, born were the chiefs, born were the common people.

Ko au te whenua, ko te whenua ko au.
I am the land; the land is me.

Origin stories are found in all cultures and play a crucial role in explaining the world around us
by providing epistemological, ontological, and axiological foundations for how we interact with
the world and one another. Cajete (2004)27 states, “As all knowledge originates in a people’s
culture, its roots lie in cosmology, that contextual foundation for philosophy, a grand guiding
story, by nature speculative, in that it tries to explain the universe, its origin, characteristics, and
essential nature” (p. 46). Marsden (2003)2® explains that creation stories work to define the
nature of reality for a people and are “part of the corpus of fundamental knowledge” (p. xv).
Mo ‘olelo/piirakau (stories, myths, legends) of Oceania are “deliberate constructs employed by
ancient seers and sages to encapsulate and condense into easily assimilable forms their view of
the World, of ultimate reality and the relationship between the Creator, the universe and man”
(Marsden, 2003, p. 56). They are the foundation of culture, which details the worldview of a
people and how they behave in the world. The Indigenous peoples of Hawai‘i and Aotearoa are
inextricably linked through their origin stories creating deep cultural ties. These origin stories

propose a fundamentally different view of the world than Western origin stories that propound

26 Carlos Cordero is a Mayan and Chicano counselling professor and administrator of Native American
tertiary institutions.

27 Gregory Cajete is a Pueblo Native American (Tewa) professor.

28 Reverend Maori Marsden (1924-1993) was a Maori (Te Aupouri, Ngai Takoto, Ahipara, Ngati
Wharara) scholar, writer, healer, minister, and philosopher. His writings explored pre-Christian theology,
understandings of divinity and the Maori worldview, and his own Christian faith and vocation.
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that “The world was made for man to conquer and rule, and man was made to conquer and rule
it (Quinn, 2007, p. 49), which helps explain the intense tensions between Westerners and

Indigenous peoples.

From Dark to Light

While it is recognized that origin stories are varied amongst Hawaiian and Maori people, there
is a common cosmologic narrative that speaks of a progression from a primordial darkness of
vast creative potential, Po, to a world of light, 40%°. With the emergence of the world of light,
the first parents — Papahanaumoku/Papatiianuku (Earth-Mother) and Wakea/Ranginui (Sky-
Father) — come into existence and allow for the birth of atua/akua (gods), kanaka/tangata
(people), and other living beings (see Figure 1.3 and Figure 1.4) (Barrére, 1961; Beckwith,
1982; Grey, 2000; Marsden, 2003). “This tradition is contextualized in a structure that forms the
basis for a systematic understanding of the role that whakapapa (genealogical descent lines) has
for ordering how humans, the environment, and the spiritual world interact with each other to
make sense of the world” (Lilley, 2015, p. 480). While the stories vary amongst ‘ohana/whanau,
at their essence they create a definitive genealogical tie of kanaka/tangata to Earth-mother and

Sky-father and deep familial connections to the natural and supernatural worlds.

Figure 1.3 Figure 1.4

Papahanaumoku and Wakea Papatianuku and Ranginui

Note. Artwork by Solomon Enos entitled The Note. Artwork by Munro Te Whata, Kiwa Digital,
birth of the Hawaiian Islands and Native 2015. Reprinted with permission.
Hawaiian people. Reprinted with permission.

Ancestral Homelands

Aia ke ola i Kahiki.
Life and prosperity are in the care of the gods, and the gods are said to reside in Kahiki.

E taku potiki, kua puta mai ra koe i te toi i Hawaiki.

2 He Kumulipo (Hawaiian creation chant) details the various phases of evolution as time periods, or wa.
A detailed description can be found in Beckwith, M. W. (1972). The Kumulipo: A Hawaiian Creation
chant. Maori viewed the creation of the world in similar stages. A detailed description of this evolution
can be found in Marsden, M. (2003). The woven universe: Selected writings of Rev. Maori Marsden.
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My child, you are born from the source, which is at Hawaiki.

The concept of Kahiki/Hawaiki is of an ancestral homeland from which Oceanic peoples and
many of their akua/atua and traditions came from, and to where the spirits of their dead return
(Case, 2015; Kalakaua, 1990; Royal, 2005; Smith, 1898). Case (2015)3° encapsulates these

231

terms as “ancestral memories of migration,”>' and although they differ slightly across
Moananuiakea/Moana-nui-a-Kiwa, oral traditions and modern-day scientific studies
demonstrate shared ancestral and mythological locations (see Table 1.1) (Anderson, 2016;
Cook, 2011). Stories of Kahiki/Hawaiki serve to tether Oceanic peoples to their shared past
while providing knowledge on how to adapt in new homelands *2. In formal greetings, I have
witnessed Kanaka ‘Oiwi and Maori speak to their relationship as kaikua ‘ana/tuakana (older
sibling/cousin) and kaikaina/teina (younger sibling/cousin) immediately creating a deep,
familial connection. Some mo‘olelo/ptirakau express that Maori first migrated to Aotearoa from
Hawai‘i. In 1984, Hilda Halkyard-Harawira (Ngati Haua, Te Rarawa) visited Kaho‘olawe, one
of the 8 major Hawaiian Islands3* that traditionally served as a school of voyaging, and shared,
“This is the point of the island where the two ocean currents meet. There is where the Hawaiians
came to plot their navigation courses through the Pacific with the help of the stars. This was

probably the place where the migration to Aotearoa was planned when our ancestors left their

homeland of Hawaiki” (de Jong & Rata, 2023, para 10).

30 Emalani Mailekaluhea Kanekapolei Case is a Kanaka Maoli academic living in Aotearoa.

31 See Case (2015) I Kahiki ke ola: In Kahiki there is life, ancestral memories and migrations in the new
Pacific for discussions on how Kabhiki is applied in a modern context and serves as an ever-evolving
concept encompassing physical, spiritual, and intellectual spaces and places.

32 “The settlement sequence of Polynesian islands remains particularly difficult to unravel using
comparative linguistic or cultural approaches owing to the rapidity of the initial expansion and the
subsequent cultural exchanges between islands” (Ioannidis et al., 2021, p. 522), but there is general
agreement within oral traditions and modern-day scientific studies of the shared ancestry stemming from
voyages of peoples coming from the West to populate the islands of the Pacific.

33 The 8 major islands are Ni‘ihau, Kaua‘i, O‘ahu, Lana‘i, Moloka‘i, Kaho‘olawe, Maui, and Moku o
Keawe (Hawai‘i island).
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Table 1.1

Traditional Place Names of Origin of Eastern Polynesian Islands

Island/Island Group Name of Ancestral Homeland

Aotearoa Hawaiki

Hawai‘i Kahiki (note. S. P. Smith (1921) refers to Hawai‘i, the largest of
the Sandwich Islands, as the name of the original homeland)

Niue Havaiki

Fakarava in Tuamotu Havaiki

Marquesas Havaiki

Rarotonga (Islands of) ‘Avaiki or Avaiki-runga

Samoa Savai‘i

Tabhiti Havai‘i or Hawai‘i, the ancient name for Ra‘iatea

Tongareva Savaiki

Note. Assembled from the following sources: Case (2015), Smith, S. P. (1898), and Taonui (2008).

Predominant Akua/Atua

Akua/atua play heavily in the cosmology of Oceanic peoples and provide shared context for
understanding natural and supernatural phenomena. “They are recognized by the appearance of
whatever natural phenomena have been associated with their worship by tradition or ritual
custom” (Beckwith, 1982, p. 4). The akua/atua and the classifications and customs associated
with them are bedrocks of Polynesian teaching and learning systems. They help to make sense

of the world and how it functions.

Some shared akua/atua include what have been termed as the four major gods, or what
Kamakau (1991)3 refers to as the ali i ‘uhane (chief spirits) in Hawai‘i, and Marsden (2003)
characterizes as departmental gods, tawhito, birthed of Papattianuku and Rangi and “delegated
to oversee the elements and natural resources” (p. 68) (see Table 1.2 and Figure 1.5). These

include:

34 Samuel Manaiakalani Kamakau (1815-1876) was a Hawaiian historian and scholar whose work was
initially published in early Hawaiian newspapers from the Hawaiian Kingdom era and then compiled into
books serving as an invaluable resource on traditional Hawaiian culture.
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Table 1.2
Major Akua/Atua
Name Association
Kane/Tane procreation, life-giving waters, forests, rituals, and chants
Ku/Ta warfare, politics
Lono/Rongo cultivation of food, peace
Kanaloa/Tangaroa ocean

Note. The associations are taken from Best (2005), Burrows (1937), Hiroa (1950), and Kamakau (1991).

Figure 1.5
Distribution of Major Gods
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Note. Image reprinted from Burrows, 1937, p. 60.
Handy and Pukui (1951)* point to other shared akua/atua:

In the semi-mythical era of O‘ahu history in which Lono (Maori Rongo) as
Thunderer and Rain God and progenitor of the sweet potato (Vaia) manifested

35 Mary Abigail Kawena‘ulaokalaniahi‘iakaikapoliopele Naleilehuaapele Wiggin Pukui (1895-1986) was
a Native Hawaiian/Haole scholar, author, composer, hula expert, and educator whose career was
dedicated to Hawaiian cultural preservation. She spent many years at Bishop Museum and is responsible
for producing countless invaluable works on Hawaiian culture while also serving as a primary source,
translator, and cultural advisor for countless researchers such as Dorothy Barrére, Kenneth Emory,
Adrienne Kaeppler Alphonse Korn, Margaret Titcomb, Samuel Elbert, Martha Beckwith, and E.S.C.
Handy. Edward Smith Craighill Handy (1892-1980) was a Caucasian, American ethnologist and
anthropologist known for his work in the Pacific. He worked closely with Mary Kawena Pukui who he
relied on heavily to provide translation of the language and cultural practices. Their partnership produced
cherished and respected works such as The Polynesian family system in Ka ‘u, Hawai ‘i and Native
Planters in Old Hawai 'i.
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himself in the form of the legendary giant “Hog-child” (Kama-pua‘a), the
whole of windward O‘ahu (Ko‘olau Poko and Ko‘olau Loa) was the land
(Moku) of Olopana (Maori Koropanga, Tahitian Oropa‘a) whose Ilamuku
(Body Guard, Constable and Executioner) was Makali‘i (Pleiades, Maori
Matariki). (p. 187)

In Beckwith’s*® analysis of Polynesian mythology, she found that, while not universally
recognized through Polynesia, “Certain of these gods of the era of day are worshipped over a
wide area and must have come from a common centre, either by dispersal or dissemination.
Such are Wakea and Papa, Tu, Tane, Tangaroa, Rongo (Ro‘o, Lono), and the woman Hine
(Hina)” (p. 23). The goddess Hina in her many forms features predominantly in narratives from
both Hawai‘i and Aotearoa, and there are efforts to re-construct her lost stories. While the
“major” male akua/atua emerged in much of the early literature about traditional Hawaiian and
Maori society, there is a growing movement to reconstruct the narratives connected to the
sacred feminine, that which balances and makes whole the masculine. Yates-Smith (1998)3’
explains, “Ethnographic writings have predominantly presented men’s perspectives of Maori
history, focusing on the feats and achievements of male gods and heroes” (p. 1). Additionally,
“The Christian influence on Maori virtually rendered the feminine invisible in the old religion
(Yates-Smith, 1998, p. 4) 8. Pere (1982)3° speaks about “male and female spiritual presences
who were seen as carrying either identical or complementary roles” (p. 15). For example,
Rongo, “the personification and origin of agriculture and peaceful pursuits” is associated with
Hine-te-iwaiwa, “who resided over childbirth as well as all the art forms involved in weaving”
(p. 15). “Alongside Tangaroa was Wainui a female personification who represented all the

waters of the earth” (Pere, 1982, p. 16).

Silva (2004)*° notes, “In Kanaka genealogies and cosmologies, both male and female forces are

always present. Dualisms are abundant, and pono [perfect order]*' is created and maintained by

36 Martha Warren Beckwith (1871-1959) was a Caucasian American folklorist and ethnographer noted as
the first female Haole/Pakeha scholar to write about Polynesian mythology.

37 Aroha Yates-Smith is a Maori (Te Arawa, Tainui, Takitimu, Horouta, Mataatua) musician, performer,
and academic known for her research into Maori female deities.

38 Christianity at the time of Western contact was highly patriarchal and viewed the female and feminine
as inferior, therefore, not worthy of study or recounting. This was highly evident in writings from
foreigners, almost always male, but also in early writings from Indigenous sources who were heavily
influenced by Christianity. This also led to exclusion of women in many spheres where knowledge was
being generated and passed down, and most likely created barriers for women to share their stories as it
would not have been appropriate to speak with men on personal matters. For further detail, see Yates-
Smith, A. (1998). Hine! e Hine!: Rediscovering the feminine in Maori spirituality.

39 Rangimarie Te Turuki Arikirangi Rose Pere (1937-2020) was a Maori (Ngai Tiihoe, Ngati Ruapanti,
Ngati Kahungunu) educationalist, spiritual leader, language advocate, academic, and conservationist who
had great influence in the academic world and was world renowned as an expert in Indigenous education.
40 Noenoe K. Silva is a Kanaka Maoli author and scholar known for re-introducing the Kii‘g Petitions into
the public domain.

4! Translation added for clarity.
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the balance of complementary forces” (p. 93). Beckwith (1940) further outlines the importance

of pairs:

The gods themselves are conceived in pairs. They are Rangi, or Wakea and
Papa, Sky-father and Earth-mother; Ku and Hina, male and female; Te-tumu
and Te-Papa, expressive of the male standing rock upon which the heavens
are conceived to be raised and the female rock-strata which make up the levels
of earth and the underworld. (p. 23)

While many stories of the akua/atua were lost as a result of colonization, what is apparent is
their prominence in Hawaiian and Maori society and the deep connections that emerge through

this shared cosmology.
Maui

Aue! He toa nui Mauipeutini ra i!
Ho! A mighty warrior-hero is Maui of a thousand glorious deeds!

- Tuamotuan legend
“The Maui legends form one of the strongest links in the mythological chain of evidence which
binds the scattered inhabitants of the Pacific into one nation” (Westervelt, 2001, p. 3)*%. The
narratives of Maui place him as one of Oceania’s most celebrated and recognized cultural
heroes with some mo*olelo/piirakau detailing ancient times and others representing more recent
journeys. One shared narrative is that of Maui fishing up the islands. While both stories include
Maui fishing with his brothers and using a magical fishhook to snare the fish that emerges from
the ocean as islands, there are slight deviations. In the Hawaiian mo‘olelo, it is Maui’s mother
who requests that he bring her ulua (trevally fish), and it is Maui’s father who provides him
with the magical fishhook, Manaiakalani* (Bishop Museum, 2007). The ulua is snared and, as
it surfaces, breaks into the eight major Hawaiian Islands, which in turn provides the food needed
for their ‘ohana and future generations. In the Maori piirakau, it is Maui’s grandmother,
Muriranga-whenua, who gives Maui her jawbone, which he shapes into the fishhook and uses
to snare the fish that becomes Te-Ika-a-Maui (the North Island of Aotearoa) allowing for
successive generations of Maori to thrive on the land (Mahuika, 2009; Reedy, 1993). Maui is
also known to have been the catalyst for bringing fire to the people and for slowing the sun to

extend the daylight.

Despite variations, these mo‘olelo/ptirakau hold deeply shared meanings and significance
(Beckwith, 1982; King, 2003; Westervelt, 2001). While Westerners tend to view these stories as

mere myths, Kanaka ‘Oiwi and Maori knew and know that they represent scientific knowledge

42 Maui legends are found in the islands of Aneityum, Bowditch or Fakaofa, Efate, Fiji, Fotuna, Gilbert,
Hawai‘i, Hervey, Huahine, Mangaia, Manihiki, Marquesas, Marshall, Nauru, New Hebrides, New
Zealand, Samoa, Savage, Tahiti or Society, Tauna, Tokelau, and Tonga (Westervelt, 2001).

43 As told by Tom Cummings and Kealoha Kelekolio.
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of their environment passed down through generations of observation of natural phenomenon
and events (Kamehameha Schools, 2014; Mahuika, 2009; Masse et al., 2007). These
mo‘olelo/piirakau were used as teaching tools to pass knowledge on through generations. For
example, in Aotearoa, Maui’s expedition to raise Te-Ika-a- Maui “is a poetic evocation of the
upthrusting, down-thrusting, volcanism, glaciations and erosion which sculpted New Zealand’s

modern land forms” (King, 2003, p. 21).

While these narratives and the characters in them evolved and adapted to their environments and
the needs of the people telling them, they create a shared understanding of the world from an
Oceanic perspective that holds powerful lessons for modern education systems seeking
relevance. The stories shape a worldview grounded in a shared corpus of knowledge creating
epistemological, ontological, and axiological cohesiveness and comfortability that lends to the
development of educational constructs that bring forth the past and adapt to the present to
perpetuate thriving for the future. They are rooted in a contextual foundation that relies on

mo‘okti‘auhau/whakapapa that weave together relationships to people and places.
1.2.2 Shared ‘Olelo/Reo (Language)

I ka ‘o6lelo no ke ola, i ka ‘olelo no ka make.
In language there is life, in language there is death.

Ko toku reo toku ohooho, ko toku reo toku mapihi maurea.
My language is my awakening, my language is the window to my soul.
- Sir Ttmoti Karetu
It is clearly documented that Polynesians share a common language that has been classified to

form part of the Oceanic subgroup of the Austronesian language family (see Figure 1.6)

(Atkinson, 2013; Kirch, 2010).

Figure 1.6
Connection of Select Austronesian Languages
Language ‘sky’ ‘five’

Saaroa lapica

Proto-Austronesian llonggo lanit
“angic Kilokaka k"lana gaha
Zabana kolana gahayt

Proto-MP~ Hawaiian lani

*lanit - il

: Proto-EP — Maori rani

*lani Rarotongan rani
Note. This example shows words for “sky” and “five” in a selection of seven modern Austronesian
languages, together with the established language family tree connecting them. Image reproduced from

Atkinson, 2013, p. 4159.



39

Manalo-Camp (2022)* expresses that “because we speak related languages, there is a “deep
culture” and ancestral memories embedded in our vocabulary and traditions” (para. 3). This is
apparent in Figure 1.7 created by Handy and Pukui (1951) including source material from Hiroa
(1950)* that shows not only the close link of language, but how that also links kinship

structures; the foundation of Hawaiian and Maori society. Handy and Pukui (1951) state:

By way of introduction to the discussion of the particularities of Hawaiian
kinship terminology we feel that the most interesting entry to that rather dry
field of linguistic archacology may be by way of a comparative table giving
both the Hawaiian and the Maori terms. With Sir Peter’s kind permission, we
are adapting the systematic tabular presentation of the basic Maori system
printed on page 339 of his The Coming of the Maori, modifying and adding to
this as needed for the presentation of our Hawaiian terms. (p. 189)4

4 Adam Keawe Manalo-Camp is a Kanaka Maoli and Filipino historian of Pacific culture, economics,
and social issues.

4 Te Rangi Hiroa also known as Sir Peter Henry Buck (approx. 1877-1951) was a Maori (Ngati
Mutunga) and Pakeha anthropologist, researcher, lecturer, civilian and military doctor, and politician.
46 See Handy (1951). The Polynesian family system in Ka-u, Hawai ‘i: IV. The Kinship System for an in-
depth description of the traditional Hawaiian kinship (‘ohana) structure along with a comparison to the
Maori kinship (whanau) structure.
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Hawaiian and Mdaori Kinship Terms
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Note. Reproduced from Handy & Pukui, 1951, p. 189.

Maori
tipuna, tupuna
tipuna tane
tipuna wahine
matua
matua tane
whaea, whaene
tuakana

tuakana

teina, taina

teina, taina
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While ‘dlelo Hawai‘i and te reo Maori share an ancient history, their modern histories are also

intertwined. Both were on the verge of language death in the 1970s sparking unprecedented

language revitalization movements (Walker, 2004; Wilson & Kamana, 2001). In 1981 at the Ta

Tangata Wananga Whakatauira’, the idea emerged to create pre-school language nests, Te
Kohanga Reo, where “the Maori language could be transmitted from the older generation to

children and grandchildren” (King, 2001, p. 121) in a whanau-based environment rooted in

tikanga (protocol) and matauranga Maori (Maori knowledge and worldview) (see Figure 1.8).

In 1984, inspired by the establishment of Te Kohanga Reo, Hawaiian education leaders would

create ‘Aha Punana Leo, translated as nest of voices, in the same vein (Wilson, 1998; Wilson &

Kamana, 2001).

47 Tt Tangata Wananga Whakatauira was the second national planning conference organized by the

Maori Affairs Department where Maori leaders met at Parliament and identified actions to improve Maori
health, economic, and education outcomes.
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Figure 1.8
Kohanga Reo Model

| __ Bulk of native M3ori
language speakers
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Birth to 5 years

the foundation

Note. The figure demonstrates the principle of passing the reo from the older generation of native
speakers to the youngest generation. Image reproduced from Te Kohanga Reo National Trust’s Resource

Manual, 1985, p. 2.

The initial proposal for a Piinana Leo was connected to the Ni‘ihau*® community in Kaua‘i. It
was developed using the Aotearoa model being implemented by the Tithoe iwi (tribe) as it most
closely resembled the Ni‘ihau community. Professor Timoti Karetu, former head of Te Taura
Whiri i te Reo Maori (Maori Language Commission), was on sabbatical in Hawai‘i and
provided support and “information on New Zealand Maori education to Hawai‘i public school
officials” (Wilson, 1998, p. 332). Dr. Tamati Muturangi Reedy, then Director of the New
Zealand Office of Maori Affairs and graduate of the University of Hawai‘i, would also put

pressure on the Office of Hawaiian Affairs to fund ‘Aha Ptinana Leo.

These relationships have continued to grow and provide inspiration and strategic support in the
quest to revitalize ‘0lelo Hawai‘i and te reo Maori. They are imperative in providing safe and

nurturing spaces for the continued advancement of language and culture and have been

48 Ni‘ihau is one of the eight inhabited Hawaiian Islands and is privately owned by the Robinson family.
It is restricted to the less than 200 full-time residents, mainly Native Hawaiians, who still live a traditional
Hawaiian lifestyle. It is noted that Ni‘ihau is the only place in the world where ‘6lelo Hawai‘i is the
primary language, and the Ni‘ihau dialect is the only form of ‘Glelo Hawai‘i that has experienced “an
unbroken chain of intergenerational transmission” (Drager et. al, 2017, p. 73). The land was given in sale
in 1863 from King Kamehameha IV to the Sinclair family who came from New Zealand with the caveat
that they must maintain Ni‘ihau’s Hawaiian culture.
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powerful motivators not only for Hawai‘i and Aotearoa, but for the growing Indigenous
language revitalization movements worldwide. They provide innovative models and pathways
that, when given adequate and appropriate resources and support, have the potential to

revolutionize education systems for the benefit of all keiki/tamariki (children).
1.2.3 History of Voyaging

‘Au i ke kai me he manu ala.
Cross the sea like a bird.

Me matau ki te whetii, i mua i te kokiri o te haere.

Before you set forth on a journey, be sure you know the stars.
The history and culture of Oceanic people is one firmly rooted in voyaging, and the life and
times of Kanaka Maoli and Maori cannot be separated from this. As such, their worldviews are
imbued with references to heavenly bodies and natural phenomena (winds, rains, clouds,
currents, tides, seasons, animals, etc.) that impact their day-to-day lives (Lewis, 1972). Percy
Smith* shared, “The great knowledge of the stars they possessed enabled them to guide their
vessels from end to end of the Pacific.... They combined with their astrology a considerable
amount of astronomy, giving names to all the principal stars, besides many constellations” (as
cited in Best, 1922, p. 28). Over time, traditional knowledge of voyaging and wayfinding would
be lost in Hawai‘i and Aotearoa, but the 1970s would see a resurgence of the tradition led by the
Hawai‘i based Polynesian Voyaging Society (PVS). Thompson (2016)*° shares about the
moment in 1974 when Herb Kane ' shared a picture of a traditional Hawaiian wa ‘a kaulua
(Polynesian voyaging canoe) and said, “We’re going to build one. We’re going to sail it to
Tahiti. We’re going to go home to our ancestors. These are the stars that we will use to find
Tahiti” (p. 161). Thompson (2016) says, “It pulled together this deep instinctual, almost innate
need to be who I am, by knowing who I was. It allowed me to know that I'm going to be within

the domain of powerful learning. I’'m going to be in the domain of rich learning” (p. 161).

In search of traditional voyaging knowledge, the group would be introduced to Mau Piailug, a
master navigator from Satawal, Micronesia, who would eventually agree to train the crew of
Hokiile‘a, the double-hulled wa‘a kaulua built and launched in the 1970s by PVS %2, Papa Mau,

as he was affectionately known, would introduce the crew to a traditional star compass that

4 Stephenson Percy Smith (1840-1922) was a Pakeha ethnologist, surveyor, founder of the Polynesian
Society, and the long-time editor of The Journal of the Polynesian Society.

39 Nainoa Thompson is a Kanaka Maoli Pwo (master navigator) and president of the Polynesian Voyaging
Society who has been at the forefront of revitalizing traditional navigation in the Pacific.

5! Herbert Kawainui Kane (1928-2011) was a Kanaka Maoli artist, historian, and author with a particular
interest in traditional voyaging and is considered one of the principal leaders in the of Hawaiian
Renaissance movement of the 1970s.

52 Mau Piailug would train crews from other Oceanic nations including navigators Hekenukumai Busby
and Jack Thatcher of Aotearoa.
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would unlock the map used by Oceanic ancestors allowing navigators to read the stars, winds,
ocean swells, wave currents, and flights of birds (see Figure 1.9) (Thompson, N.d.-a).

Thompson would adapt Papa Mau’s star compass to a Hawaiian context, > and Jack Thatcher
would later modify it to a Maori context creating te kapehu whetii (the Maori star compass) >

(see Figure 1.10 and Figure 1.11).

33 “The star compass is a mental construct and not physical like a western compass. The visual horizon is
divided into 32 houses, a house being a bearing on the horizon where a celestial body resides. Each of the
32 houses is separated by 11.25° of arc for a complete circle of 360°” (Polynesian Voyaging Society, n.d.,
para. 1).

3% Te kapehu whetii, the Maori star compass, is adapted to the horizon of Aotearoa and “divides the 360
degrees around a canoe in the open ocean into different whare (houses). The location of these houses
depends on where the sun, moon and stars set and rise. The navigator attempts to keep the canoe on a
course relative to these observations” (Taonui, 2005, para, 1).



Figure 1.9 Figure 1.10 Figure 1.11
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After the monumental inaugural voyage of Hokdile‘a to Tahiti in 1976, the crew began planning

for the Voyage of Discovery:

A two-year voyage with seven major legs that reflected the other migratory
and voyaging routes of ancient Polynesia — Hawai‘i down to Tahiti; Tahiti to
the Cook Islands; Rarotonga down to Aotearoa; Aotearoa up to Tonga and
Samoa; then against the trade winds from Samoa to the Cook Islands and back

to Tahiti.” (Thompson, N.d.-b, p. 6) (see Figure 1.12)

Figure 1.12
Recorded Voyages of Polyneszans in Olden Days
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Note. Reproduced from Best, 1976, p. 14.

Thompson (2016) commented:

I cannot measure the profound influence that Aotearoa has on all of us in
Hawai‘i. You’ve seen it in the children. They’re dancing with extraordinary
pride and skill. I was so happy to see that. They have no boundaries. And there
was a meeting of the two canoes, Nga Toki Matawhaorua, twice the length of
Hokile‘a, with 88 paddlers. We heard them chanting in the surf before we
could see them, but it was a symbolic marriage of the canoes, the symbolic
marriage of family, of ‘ohana. And again, it’s immeasurable, the impact that
Aotearoa has had on our growing, not just learning and growing, but believing
in a better world for our native people. (p. 173)

Upon the arrival of the Hokiile‘a to Aotearoa, Sir James Henare > declared:

You have shown that it can be done and it was done by our ancestors. To me,
this is the most important occasion, and I smile, and I laugh, and I shall smile

35 Sir James Clendon Tau Henare (1911-1989) was regarded as the foremost Maori elder in Tai Tokerau
who served as a New Zealand statesman, military officer, farmer, and community leader.
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again tomorrow at all the critics who have said it was never done. (Babayan
et al., 1987, p. 195)

This is yet another powerful story of the immense depth and richness afforded through sharing

and connecting across Moananuiakea/Moana-nui-a Kiwa.

1.2.4 Summary

The Renaissance that emerged in the 1960s in Hawai‘i and Aotearoa has demonstrated the
immense power of aligning ancestral forces to bring forth traditional knowledge and practices
and incorporating them into modern educational constructs. These efforts have benefitted and
inspired Native and non-Native peoples in Hawai‘i and Aotearoa. There is a distinct and

powerful flow in the way Oceanic peoples engage in the world.

The myths, legends, and oral traditions, and the cosmologies of the peoples of
Oceania, it becomes evident that they did not conceive of their world in such
microscopic proportions. Their universe comprised not only land surfaces, but
the surrounding ocean as far as they could traverse and exploit it, the
underworld with its fire-controlling and earth-shaking denizens, and the
heavens above with their hierarchies of powerful gods and named stars and
constellations that people could count on to guide their ways across the seas.
Their world was anything but tiny. They thought big and recounted their deeds
in epic proportions. (Hau‘ofa, 1994, p. 152)

It is these histories and traditions that provide deep connections between Hawai‘i and Aotearoa
that resonate in a time when epic ideas and deeds are needed. It is turning towards an Oceanic
view of the world and away from imposed and foreign Eurocentric education approaches that
can offer solutions to the most perplexing education challenges. Fortunately, Kanaka ‘Oiwi and
Maori still have access, although restricted and limited in many cases, to their kulaiwi/ipukarea
(ancestral lands) and have used these connections to revive Indigenous knowledge systems.
They have thriving Indigenous education movements supported by political and legal mandates
that not only enrich their own contexts but also support the advancement of Indigenous
resurgence movements worldwide (Matthews & Jenkins, 1999; Osorio, 2021). This research
will delve deeper into these connections and opportunities to determine how to improve

Indigenous-settler relations by decolonizing the colonizer.

1.3 Significance of the Study

Current Western education systems normalize neo- and settler colonial constructs promoting
Eurocentric values that continue to systematically devalue and suppress Indigenous knowledge

systems %,

56 Indigenous knowledge systems encompass Indigenous ways of knowing and being including ontology
(being), epistemology (knowing), axiology (valuing), and methodology (doing).
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While many of us like to think of their transformative potential, education
systems also act as agents of colonialism by maintaining dominant standards
and norms, acculturating and assimilating students into desired ontological,
epistemological, and axiological frameworks, and circumscribing visions of a
life worth living. (Biermann, 2011, p. 391)

Promises made by liberal education reforms to reconcile injustices perpetuated by mainstream
education systems are deceptive as they continue to serve the interests of settler-colonizers and
do not offer opportunities to transform — deconstruct and rebuild — settler colonial education
systems (Coulthard, 2014; Hutchings & Lee-Morgan, 2016; Wilson-Hokowhitu & Goodyear-
Ka‘opua, 2019). L. T. Smith*’ argues that “current reforms focus on producing a neo-liberal
subject; an autonomous, competitive individual able to pursue self-interests without constraint
in a global marketplace” (University of Melbourne, 2016), which in turn promotes worldviews
allowing for environmental separation and degradation and extreme social inequality. With the
need for transformation further highlighted by Covid-19 and the global climate crisis, the next
few years offer the opportunity to dramatically change how we a ‘o/ako (teach and learn) — to
normalize Indigenous knowledge in a mainstream context in Hawai‘i and Aotearoa through

teacher education. Marsden (2003) expounds:

Western civilisation is in a state of permanent crisis because they insist on
clinging to obviously outmoded redundant philosophies and elevate ‘Know-
How’ into primacy. There is today a plethora of Modern Philosophies mostly
‘this worldly’; mostly spurious and therefore confused; lacking wairua [spirit,
soul] *%; lacking challenges to seek out the ‘why’ of life. There is no authentic
vision and ‘without a vision, the people will die.”” (pp. 112-113)

While Western education systems in Hawai‘i and Aotearoa continue to fail against their own
measures of success (Gerritsen, 2023; Lake & Pillow, 2022; UNICEF, 2023; Wu, 2023),
Indigenous education in a modern context offers an opportunity for healing; a vision and plan
for a future that supports a diversity of languages, cultures, and worldviews embedded in a
balanced and reciprocal relationship with the environment (Battiste, 2002; Blair et al., 2020;
McKinley & Smith, 2019). Indigenous education is dedicated to confronting colonial legacies
and the resultant privilege, deconstructing systems built on the premise of Eurocentric
superiority, and demonstrating value for relationships that connect people with each other and
with the natural and supernatural worlds (Alfred, 2005; Biermann, 2011; Waziyatawin &
Yellow Bird, 2012). The aim of this research is to delve into the role of teacher education

programs (TEPs) and non-Indigenous kumu/kaiako”’ (educators) in decolonizing and

57 Linda Tuhiwai Te Rina Smith is a Maori (Ngati Awa, Ngati Porou) academic and professor of
Indigenous education known for her ground-breaking work on decolonizing research and promoting
Indigenous methodologies in academia.

58 Translation added for clarity.

59 The term kumu/kaiako directly translates to educator or teacher and will refer not only to classroom
teachers, but also teacher educators, administrators, and other education related staff.
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indigenizing education in Hawai‘i and Aotearoa. Biermann (2011) explains, “Rather than
understanding decolonization solely as empowerment of Indigenous peoples, it also has to entail
the deflation of white power as well as dominant society’s responsibility to question its own
advantage in light of how this position inhibits non-hierarchical engagements with others” (p.
394). Mainstream TEPs play a critical role in setting the tone and direction for kumu/kaiako by
determining the dominant ideology, language, culture practices, content, and expectations

(Ladson-Billings, 1995; Pirbhai-Illich et al., 2017).

Since the Indigenous resurgence period, despite intense barriers imposed by the mainstream
system, Indigenous education has made dramatic achievements in reviving dying languages and
cultures, establishing alternative education models, and solidifying a perspicacious research
base to demonstrate success (Bishop & Glynn, 2003; McKinley & Smith, 2019; Warner, 1999;
Wilson, 2003). Yet, many are ignorant of these advancements and have minimal to no
understandings of Indigenous knowledge systems and how they function as the mainstream
context consistently devalues and minimizes Indigenous education as fringe or irrelevant to the
whole of society. In my work in the Indigenous education space in Hawai‘i and Aotearoa, |
witnessed firsthand the shallow understanding most people have of the history of the place and
Indigenous people where they now live including their own history. There is an inability of
many working in education spaces to grasp Indigenous cultural constructs and relinquish a tight
grip of control so that Indigenous models of education can emerge; models that embrace
diversity and foster learning environments that are reflective of the communities being served.
Most of us have been raised and educated in settler colonial cultural constructs, and these
constructs do not allow space for Indigenous knowledge to be understood and enacted. It is like
trying to plug in your American charger into a New Zealand outlet. An adaptor is needed to tap
into the power source, and mainstream Western education does not provide an adaptor. While
Native Hawaiians, Maori, and other Indigenous people must walk in two worlds and be
intimately familiar with mainstream White culture, White privilege, or unseen and unconscious
advantages embedded in mainstream society, allow for Haole/Pakehda (people of European
descent) to not only hold the majority of positions of power and influence, but also to not
engage with Indigenous context (Arvin, 2019; Collins, 2018; Halley et al., 2022; MclIntosh,
1992; McKegg, 2019). So, how do those coming from a Western cultural construct that
promotes hegemony, superiority, and individualism create an adaptor allowing them to engage

with and understand Indigenous cultural constructs?

0 Soenke Biermann is a German professor of critical pedagogy, indigenous, and cultural studies in
Australia.
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To further understand this, I look to Uncle Poka Laenui®' who has shared his work detailing
Western and Indigenous deep cultures, or “the cultural codes in the collective sub-conscious”
(2000a, p. 1)%2. Through reflection, discussion, and witnessing of the implications of applying
these cultural codes, it became evident that for Indigenous knowledge to flourish, it would not
be enough to empower Native Hawaiians and Maori, but that those rooted in settler colonial
cultural constructs need to actively engage with Indigenous cultural constructs to support a
process of deconstructing damaging aspects of their cultural codes and rebuild constructs
allowing for diversity and difference to be understood, embraced, and lived. Unlike modern
Western systems, Indigenous knowledge systems have proven for thousands of years that they
know how to do this, which is why the movement for Indigenous people to return to their
traditional systems has been so powerful and successful (Ahenakew, 2016; Alfred, 2005;
Bishop, 2003; Cardinal, 2001; Coulthard, 2014; Mander & Tauli-Corpuz, 2006; Smith, 2012;
Wilson-Hokowhitu & Goodyear-Ka‘opua, 2019). The burning question for me, a Haole/Pakeha
settler, has been, If | deconstruct the cultural codes that I was raised with, if I decolonize myself,
how then do I reconstruct a cultural context without misappropriating another culture? What do
I become? I am not Indigenous to the lands I live on, and any Indigenous practices my ancestors
held have been long buried, burned, and dismembered over hundreds of years of colonial
brutality. So where does that leave those that want to deprogram and reprogram our cultural

constructs and dismantle White privilege?

There is a wealth of research that details the power mainstream education systems had in nearly
eradicating Indigenous knowledge, and the power they have had to re-ignite and normalize
Indigenous knowledge. This research is an effort to add to the robust and tireless work to place
pressure on mainstream education systems to dramatically transform and become a tool for
Indigenous resurgence — to root out colonial constructs that divide and conquer and replant
seeds of indigenization that builds connection. The research study asks, from a Hawaiian/Maori

perspective:

e  What role should non-Indigenous educators play in supporting Indigenous resurgence?

e How might Indigenous education be presented in mainstream TEPs?

e What Indigenous processes can support non-Indigenous educators and mainstream
TEPs to ground in Indigenous knowledge?

e  What tools can mainstream TEPs provide educators to understand the impacts of
colonization, engage with decolonization and indigenization movements, and confront

Euro-epistemological dominance and privilege?

6! Poka Laenui (Hayden Burgess) is a Kanaka Maoli activist, lawyer, and scholar from Wai‘anae who has
been committed to Hawaiian independence since the 1970s.
62 See chapter 2 for details on the cultural codes.
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This study provides further opportunity to engage in discourse and praxis on how non-
Indigenous kumu/kaiako can engage in processes to become aware of Indigenous ways of being
and knowing and respectfully and intentionally interact with Indigenous peoples; how
mainstream TEPs can ground in and normalize Indigenous education; and how education

systems can decolonize and indigenize to better serve students, communities, and land.
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Chapter 2 Theoretical Underpinnings

The theoretical underpinnings of this study are representative of a pa harakeke (cultivated
harakeke gardens). While each theory is distinct, I argue that they pull from similar critical
research traditions that aim to critique and transform society, and when woven together, they are
strengthened. This chapter explores foundational concepts followed by a description of the
theories that underpin the research study. The study does not simply pull from appropriate
theories and literature but also reflects my own personal journey and the relationships I have
formed on this journeyj; it is the pa that I have nurtured over my lifetime. It is approached
through my own lineage of experience and reflects the communities that I am privileged to be a
part of. These underpinnings provide the kahua/kaupapa (foundation) for the research and
demonstrates the need to actively confront and deconstruct Eurocentric knowledge systems by
rooting in concepts of mo‘okii‘auhau/whakapapa, ea/tino rangatiratanga, mana motuhake, and

aloha ‘aina.

“Decolonizing the Colonizer” is a pithy statement to embody the complex concept of
deprogramming and reprogramming colonized minds to function using an “ecology of
knowledges” and to value and apply Indigenous knowledge relevant to local contexts. de Sousa
Santos (2007) ®* proposes that, to confront Euro-epistemological dominance, we must cultivate

99 ¢

an “ecology of knowledges” “premised upon the idea of the epistemological diversity of the
world, the recognition of the existence of a plurality of knowledges” (p. 28). “It is an ecology,
because it is based on the recognition of the plurality of heterogeneous knowledges (one of them
being modern science) and on the sustained and dynamic interconnections between them
without compromising their autonomy” (de Sousa Santos, 2007, p. 27). Ahenakew (2016)
expands on this idea explaining, “In this ecology, every knowledge system offers both
indispensable gifts and limitations, which also means that each requires the complementary co-
presence of other systems” (p. 328). This study focuses on how mainstream TEPs can “create

counterhegemonic intellectual spaces in which new worldviews can unfold, in ways that can

lead us toward change of praxis” (Sathorar & Geduld, 2018, p. 1). It grounds in discourse and

6 Boaventura de Sousa Santos is a Portuguese academic and lawyer regarded as a left-wing intellectual.
64 Cash Ahenakew is a Cree First Nation’s scholar focused on Indigenous studies in health and education.
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praxis that fuels the flames of an Indigenous futurity — “practices of future-making that often
disrupt the linearity of Western liberal-democratic understandings of temporality” (Goodyear-

Ka‘opua & Kuwada, 2018, p. 50).

2.1 Foundational Concepts and Understandings

A challenge of this work lies in pinpointing definitions that are continually shifting and do not
fit precisely in every context. This requires an ability to be comfortable in ambiguous spaces
and to find common ground and understanding through languages and worldviews that may or
not be shared while using English whose structure “does not permit the expression of certain
concepts and ideas” (Tafoya, 1995, p. 25), or what Pere (1982) refers to as the “hermencutic
difficulty” of expressing concepts of a culture in another language. It recognizes that our
personal and collective understanding of concepts evolves as we go deeper into discourse and
praxis building layers of meaning we can apply in our unique contexts. Tafoya (1995)
describes this as the “Principle of Uncertainty” stating that “one can have definition or one can
have context, but not both at the same time. The more one recognizes the context of something,

the less possible it is to give a specific definition of it” (p. 19)%°.

Narratives and concepts shared in this work are taken from various sources. At times they are
generalized, but most Indigenous traditions recognize that a story applied in one context
stemming from a certain family and tradition cannot so easily be applied to other contexts. They
can, however, be a source for learning and an opportunity to explore difference in the hopes of
finding harmony in diversity. This is critical as it acknowledges and honors that many of the
haumana/tauira (students) and kumu/kaiako (educators) in our education systems are from
diverse backgrounds and carry stories from many contexts. The next section identifies key

concepts and terms called out in the study while pointing out limitations.

2.1.1 Indigenous, Non-Indigenous, Colonizer, Settler

This study utilizes the terms Indigenous and non-Indigenous and colonized and colonizer, yet
these dichotomies of “native/insider and non-native/outsider are too simplistic a starting point,
for both are not homogeneous but diverse” (Benham, 2007, p. 8). The use of the terms as
binaries is also reflective of a socio-cultural perspective arising from European colonization

where we tend to associate terms “with a group of people rather than with a worldview, a set of

85 Terry Tafoya is a Taos Pueblo and Warm Spring Native American storyteller and scholar.

% Tafoya (1995) applies Heisenberg’s Principle of Uncertainty from quantum physics to cross-cultural
research. Heisenberg’s Principle “found that when studying electrons one can know the velocity at which
they are traveling or their location, but one cannot know both velocity and location at the same time. This
makes sense because if one stops an object to measure its velocity, it no longer has velocity; and if it is
moving, one cannot know its location” (p. 19).
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values and a way of being in the world” (Royal, 2011, p. 84). Yet, the reality in which this

research takes place requires labels to set reference for the discussion.

The term Indigenous has been intensely debated with critique that it “homogenizes and
obliterates distinctiveness and that we need to offer multilayered meaning” (Dei, 2011, p. 23).
To provide that multilayered context and confront Eurocentric domination, this study primarily

pulls from the following definitions. Cardinal (2001) %" defines Indigenous explaining:

In Latin it means “born of the land” or “springs from the land.” We can take
that to mean “born of its context,” born of that environment. When you create
something from an Indigenous perspective, therefore, you create it from that
environment, from that land in which it sits. Indigenous peoples with their
traditions and customs are shaped by the environment, by the land. They have
a spiritual, emotional, and physical relationship to that land. It speaks to them;
it gives them their responsibility for stewardship, and it sets out a relationship.

(p. 180)

Cardinal’s definition resounds with the premise that Indigenous knowledge systems and
associated languages and cultures stem from the land and the natural environment; that they are
rooted in and guided by reciprocal relationships to the environment (Battiste, 2002; Blue et al.,
2020; Dei, 2011; Denzin et al., 2008; McKinley & Smith, 2019). While Cardinal’s definition
provides an overarching concept of the term, the definition provided in the 1987 United Nations
(UN) report, The study of the problem of discrimination against Indigenous populations, is
particularly useful in a socio-political and legal context where forms of resistance are required

(Dei, 2011). It states:

Indigenous communities, peoples and nations are those which, having a
historical continuity with preinvasion and pre-colonial societies that
developed on their territories, consider themselves distinct from other sectors
of the societies now prevailing in those territories, or parts of them. They form
at present nondominant sectors of society and are determined to preserve,
develop and transmit to future generations their ancestral territories, and their
ethnic identity, as the basis of their continued existence as peoples, in
accordance with their own cultural patterns, social institutions and legal
systems. (Cobo, 1987, p. 29)

The study will also call on the definition from Royal (2011) % who speaks to a “formal

Indigenous culture” stating:

Whilst we can say it is part of the human condition to be in natural
correspondence with the environments in which we dwell and there are
varying degrees of unconscious and conscious ‘articulations’ of this
correspondence, a formal indigenous culture is one that is particular and
deliberate in this articulation of natural world in its activities of a culture. This

67 Lewis Cardinal is a scholar and educator from the Woodland Cree First Nation in Alberta, Canada.
8 Te Ahukarami Charles Royal (Ngati Whanaunga, Ngati Raukawa, Ngati Tamaterd, Nga Puhi) is a
Maori musician, academic, and music revivalist.



54

deliberate articulation is often based on a veneration of the natural world. (p.
86)

Royal and Cardinal’s definitions create space for a more inclusive interpretation of Indigenous
and are rooted in the call by Royal (2011) to envisage an “Indigeneity of the future” where “our
interest is to explore the possible epistemology of Indigeneity, one that sees Indigeneity as a
dimension of human experience and grounded in a feature of human condition” (p. 85). This
allows for the possibility of those who are not legally defined as Indigenous to participate in and
perpetuate aspects of Indigenous culture, which in turn can be taught through an education
system with the goal of deflating Eurocentric colonial dominance. This gets to the heart of this
research in asking Indigenous leaders how non-Indigenous kumu/kaiako, as defined by the UN,
can engage in and support decolonization and Indigenous resurgence efforts, and what the role
of mainstream TEPs and the systems they serve are to support that work. Indigenous resurgence
is defined as encompassing efforts to restore and regenerate Indigenous nationhood, which
includes repatriating Indigenous lands and re-establishing systems and structures that revitalize,
honor, and perpetuate Indigenous ways of knowing and being (Archibald & Lee-Morgan, 2019;
Battiste, 2000; Bishop & Glynn, 2003; Corntassel, 2012; Oliveira & Wright, 2016; Osorio,
2021; Smith, 2012; Tuck & Yang, 2012; Wilson-Hokowhitu & Goodyear-Ka‘opua, 2019). As
not to reproduce a structure of social domination by one group of people as is characteristic of

colonization, it is critical to enact multilayered definitions allowing for inclusive engagement.

Regarding the term colonizer, I am referring to European colonization of the Americas and the
Pacific beginning in the 16 century and use the definition from the Oxford University Press
(2023) stating that a colonizer is “a person who helps take control of an area or a country that is
not their own, especially using force, and sends people from their own country to live there”

(para. 1). Perley (1993) % identifies four basic components of colonization including:

(a) the forced, involuntary entry of the colonized group into the dominant
society; (b) the colonizing power adopting policies that suppress, transform,
or destroy native values, orientations, and ways of life; (c) manipulation and
management of the colonized by agents of the colonizing group; and (d)
domination, exploitation, and oppression justified by an ideology of racism,
which defines the colonized group as inferior. (p. 119)

These components were enacted by colonizers but also became internalized by the colonized with
education playing an integral role in the process. As Nandy (1983) states, “Colonialism is also a
psychological state rooted in earlier forms of social consciousness in both the colonizers and the

colonized. It represents a certain cultural continuity and carries a certain cultural baggage” (p. 2).

% David Perley is a Maliseet (First Nation of the Wabanaki Confederacy) educator, researcher, and leader
specializing in Aboriginal education.
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Even though colonization as an event has, for the most part, dissipated, these colonial actions
have become structured into systems through practices of “settler colonization” led by
descendants of the colonial population that had no intent to return to their homeland (Wolfe,

2006)7°. Horvath (1972)"! defines a settler as:

...migrants who acquire over time a certain degree of domination in their new
homes. The domination of Latin America, North America, Australia, New
Zealand, South Africa, and the Asian part of the Soviet Union by European
powers all involved the migration of permanent settlers from the European
country to the colonies. These places were colonized. Most of Africa and Asia,
on the other hand, was imperialized — dominated but not settled — and the
countries involved are noticeably different today, in part, because of the nature
of the domination process. Therefore, colonialism refers to that form of
intergroup domination in which settlers in significant numbers migrate
permanently to the colony from the colonizing power. (p. 47)

The terms colonizer and settler are viewed as labels applied to settlers of European descent known
as Haole in Hawai‘i and Pakeha in Aotearoa, but they can also be applied to those that adopt “a
worldview, a set of values and a way of being in the world” (Royal, 2011, p. 84) that reflects the
tenets of colonization through the enactment and perpetuation of settler colonial practices. It
should be acknowledged that the Euro-colonial project developed the racial categories and
structures that privileged Whiteness, in particular those of the dominant Euro-colonial group (Dei,
2011; Halley et al., 2022; Jackson, 1992; McKegg, 2019; Milne, 2009). As Dei (2011) 7 discusses
in the Canadian context, while other non-Indigenous settlers have been implicated in the Euro-
colonial project through the construction of the colonial nation-state and their role as citizens,
“settler is about power and privilege endowed through the Euro-American body. This is because
historically settler has been and continues to be about White civility, settler is about citizenry as
citizenry constitutes in a totalizing way what it means to be human” (p. 25). In the multilayering
of definitions of settler in the Hawai‘i and Aotearoa context, the study focuses on the roles and
responsibilities of non-Indigenous kumu/kaiako who have come to settle on the Indigenous lands
of Kanaka Maoli and Maori with a particular emphasis on those of European descent who have
benefitted from colonial constructs that privilege Whiteness and Western ways of thinking and
being. It further explores opportunities to decolonize settler colonial education systems, TEPs,
and kumu/kaiako who uphold colonial ways of being through teaching and learning processes; to
deconstruct and transform the structural elements of settler colonization and enact an “Indigeneity

of the future.”

70 For a discussion on neo-colonialism, see Nkrumah, K. (1965). Neo-colonialism: The last stage of
imperialism.

"I Ronald J. Horvath is a Caucasian North American scholar of colonialism.

72 George Jerry Sefa Dei is of Ghanian descent and a professor in Canada focused on social justice and
anti-racism education.
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‘Aina/Whenua — Born of the Land

A key aspect of Indigeneity is the connection, relationship to, and veneration of the natural
world reflected in the Hawaiian and Maori terms for land. ‘Aina and whenua most simply
translate to land, but their meanings extend far beyond that. Using the terms evokes an awesome
sense of reverence, wholeness, and connection that sits as the kahua/kaupapa of Indigenous

knowledge. Blaisdell (2005)”* unpacks the Hawaiian concept of ‘@ina expressing that it:

...is more than /epo, the soil, for ‘aina means “that which feeds.” No laila
[therefore] 7, ‘aina is Papa, our Earth Mother, including wai (all waters), kai
(all seas), Ka Moananui (Oceania), and beyond. ‘Aina is also Wakea, our Sky

Father, ea (air), /ani (all heavens, all suns, all moons and all stars), and beyond.
(p- 10)

Hawaiian traditions call on mo‘okii‘auhau that demonstrate connection to ‘aina. Trask (1996)7

explains:

I greet you with my family origins. I am descended of the Pi‘ilani line of Maui
and the Kahakumakaliua line of Kaua‘i. I am Native Hawaiian, indigenous to
Hawai‘i. My people were born of Papahanaumoku — Earth Mother — and
Wakea — Sky Father — who created our bountiful Hawaiian Islands. From these
islands came the taro, and from the taro, our chiefs and common people. The
lesson of our origins is simple. The land is our mother, and we are her children.
If we care for our mother, she will care for us in return. The relationship is
more than reciprocal; it is familial. (p. 906)

In the Maori context, Marsden (2003) refers to whenua as the natural earth explaining “It is also
the term for ‘after-birth’ — placenta. This use of the term ‘whenua’ served as a constant reminder
that we are born out of the womb of the primeval mother” (p. 45). This deep connection is seen
in the term tangata whenua — people of the land — referring to the tribal area of a person based
on where their ancestors came from, their whenua is buried, and “where living generations
apply their role as custodians of the land” (Pere, 1982, p. 22). This connection to whenua is
further demonstrated in the Maori practice of introducing oneself through a pepeha. Connor

(2019) 76 details this practice stating that the recitation of one’s pepeha shares:

How Maori genealogy, or whakapapa, is deeply connected to Papatiianuku,
the Earth Mother, and our migrations across the South Pacific Ocean. The
word pepeha can be understood by breaking the word down into its parts: Pepe
(baby) and ha (breath). The pepeha metaphorically breathes life into an
individual and connects him or her with their whakapapa. It also locates an
individual by naming her/his papakainga (traditional home place) and by
identifying the mountains and rivers where their tribe settled, the waka (canoe)

3 Richard Kekuni Akana Blaisdell (1925-2016) was a professor of medicine, co-founder of E Ola Mau,
an organization of Hawaiian health professionals, and organizer in the Hawaiian sovereignty movement.
74 Translation added for clarity.

5 Haunani-Kay Trask (1949-2021) was a Native Hawaiian activist, educator, professor, author, poet, and
a leader of the Hawaiian sovereignty movement.

76 Helene Diana Connor is a Maori (Ngati Rahiri) academic.
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that brought them to Aotearoa/New Zealand and the marae (communal
meeting place) associated with their whakapapa. The pepeha reinforces the
relationship between the person and their whenua (land) and tupuna
(ancestors). (p. 1)

Indigenous knowledge systems hold a reciprocal and caretaker relationship with ‘aina/whenua
at their core requiring us to review how mainstream education systems comprehend the depth of
meaning behind the terms and uphold commitments that come from a worldview of familial

relationality to land and place.

2.1.2 Acculturation — A Range of Possibility

Acculturation can engender negative connotations due to the processes enacted through
colonization that violently forced assimilation of Kanaka ‘Oiwi and Maori into Haole/Pakeha
contexts. Yet, if we dig into its meaning, acculturation can offer a range of possibilities. At its
essence, acculturation is described as the dynamic, on-going, bidirectional process where cultural
groups experiencing sustained contact with one another adapt and modify their cultures, thereby,
creating new cultures based on the conditions (Gillin & Raimy, 1940; Teske Jr & Nelson, 1974).
Theorists have identified different types of acculturation invoking different impacts. Bogardus
(1949)7" refers to blind, imposed, and democratic acculturation. “Blind acculturation” is the
adoption of cultural patterns by happenstance simply from living close to one another. On a
spectrum, this sits in a neutral position, while a more reprehensible approach is “imposed
acculturation” where one group suppresses another group’s culture and forces adoption of their
own cultural habits. On the opposite end of the spectrum would be “democratic acculturation”

entailing a level of respect and shared learning between the cultural groups.

Bogardus (1949) goes on to state that through a democratic approach, cultural pluralism can occur
making “possible a free and full development of all constructive culture patterns” leading “toward
the development of a culture system superior to current systems” (p. 125). The term “cultural
pluralism” was popularized in the US in the early 20" century by those who believed it was
misguided to create a society based on a single unified system and that we must recognize and
support a “dynamic plurality of experience” (Bernstein, 2015, p. 348) 8. Cultural pluralism was
a call to resist the “Americanization” of immigrants where diverse customs, languages, and
cultures are subsumed into an American “melting pot” defined by the English language and
cultural traditions of British colonialists (Bernstein, 2015; Kallen, 1996). In contrast to the
“melting pot,” proponents of cultural pluralism call for “a cosmopolitan democratic society that

no longer seeks to obliterate or reify differences but rather is a society where cultural differences

77 Emory S. Bogardus (1882-1973) was a Caucasian North American sociologist.

78 Cultural pluralism traces back to theories promoted by William James and John Dewey in the early 20
century in the US with the expression becoming popularized by philosophers Horace Kallen, a German-
born Jewish immigrant to the US, Alain Locke, a leading thinker of the Negro Harlem Renaissance, and
W. E. B. Dubois, a noted Pan-Africanist civil rights activist (Bernstein, 2015).
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are appreciated, respected and cultivated” (Bernstein, 2015, p. 355). These considerations are
important because they demonstrate a shared detriment of colonization forcing a vast array of
people to assimilate into a homogenous society whose rules of conduct are determined by the

colonial or settler colonial power.

Another key point is the false belief that Indigenous cultures are confined to the past and the
demise of their traditions unavoidable because modernity is only associated with British colonial
constructs. This view leaves Indigenous cultural revival aspirations null and void because they
have no place in modern society. It is critical to see the pluralism of modernity and to give esteem
and relevance to Indigenous aspirations for modern socio-political constructs (Carey, 2018;
Stevens, 2010). In discussing the Kai Tahu ™ context, Stevens (2010)* warns of focusing on the

false colonial dichotomies of “fatal impact” or “cultural continuity”, and instead:

Encourages us to think more carefully and more fully about the engagements
that our tiipuna (ancestors) had with colonial society, which ranged from
resistance to indifference to collaboration. This more nuanced approach is not
an attempt to deny or limit the multiple distresses that iwi members endured
during the colonial encounter, nor exaggerate their ‘agency.” Instead, it is
simply an attempt to shed light on some of the ways that Kai Tahu people and
communities asserted their right to a place within modernity. (p. 132)

Therefore, this study attempts to bring forth a range of possibilities for future interactions and to
review mainstream education to determine to what extent cultural pluralism is being taught and
practiced allowing modern Indigenous aspirations to flourish. How can we become the best
version of our ancestors through the educational practices we employ? How do we move away
from restrictive binaries and labels that do not allow for the acknowledgement and acceptance of

our full ancestral narratives?

2.1.3 OLA vs. DIE Cultures

This research process requires an understanding of how aspects of deep culture work to

influence our education systems. Laenui (2000a) explains that:

There are cultural codes in the collective sub-conscious of all societies which
defines within that society what is right and wrong, what is moral and natural,
what form of behavior is appropriate in given circumstances. These codes
derive from the myths and legends, from the deep national memories, from
the environmental conditions, from the internal conflicts and from a multitude
of other processes which have taken place over long periods of time in a
society. These codes are generally unwritten. They do not form a constitutive
document or are in some explicit statement. They are generally unspoken. But

7 Kai Tahu, or Ngai Tahu, are the iwi associated with lands in the Te Wai Pounamu (South Island).
80 Michael J. Stevens is a Maori (Ngai Tahu) historian.
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are so ingrained in a society that they become the driving force of the society.
(- D

Laenui compares Western and Indigenous culture in Hawai‘i referring to the former as DIE and
the latter as OLA #2. OLA stands for ‘olu ‘olu (graciousness, pleasantness, manners), lokahi
(balance, harmony, unity), and aloha (love, compassion, empathy) (see Table 2.1). The acronym
OLA refers to the Hawaiian word ola, or life that is characterized by health, well-being, and
safety, similar to the term ora in Maori. Laenui (2000a) argues that an OLA culture is grounded
in a worldview based on relationships and connections and approaches the environment through

a lens of kinship and unification.

DIE stands for dominate, individualize, and exclude. Laenui (2000a) explains that DIE sits on
the other end of the spectrum from OLA and encompasses a worldview where “men have the
right, (some argue, even the responsibility) — to conquer, dominate and subdue the environment”
(p- 5). While DIE and OLA cultures are ever-changing and rarely pure, these acronyms help
detail deep mainstream currents and foundational values that allow us to identify cultural
constructs on a spectrum to determine if our educational practices are promoting aspects of DIE

or OLA.

Table 2.1
Descriptions of OLA and DIE Deep Cultural Codes

OLA

‘Olu‘olu Creating relationships of comfort, of inter-relating with a high degree of
respect and trust, even alongside one’s competitor.

Lokahi Many working together for a common goal which gives a foundation for
looking at the wider implications of small things.

Aloha A propensity toward inclusion of other people and different philosophies.

DIE

Dominate Ingrained within this element is the idea of expansion, an ever enlarging

territory, market, or field of conquest as being a natural order of things.

Individualize Ingrained within this element is the idea of singularity, a continual parceling
apart, fragmenting of things, concepts, person from people.

Exclude Often accomplished by the depersonalization of the “other,” the stranger.

Note. Descriptions provided by Laenui, 1997, p. 4.

81 Also see Cordero (1995) A working and evolving definition of culture for distinctions between the deep
cultures of European and Native peoples of the Americas and the Pacific and processes of acculturation
during European colonial conquest.

82 Note that Laenui’s description is applied to the Hawai‘i context but can be generalized to refer to
Western and Indigenous more broadly.
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The OLA description finds fellowship with te ao Maori (Maori worldview). Marsden (2003)

states:

Man is answerable to a creator for the manner in which he treats the natural
world and exercises his power over the use and management of resources.
That the universe has a spirit and life of its own, a spirit and life (wairua and
mauri) immanent with creation which must be respected and supported. Man’s
wellbeing corresponds with the well-being of the earth. (p. 51)

This deep cultural code leads to the adoption of the role of kia i/kaitiaki (steward, guardian) of
the natural world, in turn fostering OLA. Marsden (2003) depicts Western man as viewing their
role in the Universe as lord over, therefore, he “approaches his environment with the idea that
there are no constraints on his powers to exploit the natural resources to serve his private needs

and ends” (p. 51), in turn promoting a DIE culture.

These concepts are important in setting context for the review of the colonial and settler colonial
experience in Hawai‘i and Aotearoa. The research will demonstrate how colonial and settler
colonial powers in Hawai‘i and Aotearoa utilize imposed acculturation practices as their DIE
worldviews do not create space for the concept of cultural pluralism and OLA to be considered,
while Indigenous peoples have continually and persistently endeavored to apply democratic forms
of acculturation based on their cultural values of OLA. It will also express the need for mainstream
education systems to actively dismantle imposed acculturation practices and move to praxis
rooted in the protection and stewardship of ‘dina/whenua and characterized by cultural pluralism

allowing an ecology of knowledges to flourish.

2.1.4 Mainstream

While there is a diversity of knowledge systems in any given society, there tends to be ones that
have more influence over how society functions (Olsen, 1992). Bishop (2003)* explains that
“mainstream educational contexts are those that have been developed and determined by and for
the dominant culture” (p. 236). In metaphorical terms, I describe mainstream in relation to water.
All bodies of water are connected, but they manifest and flow in many different forms. If the
mainstream is akin to the Mississippi River, which has the largest volume of water flow of any
river in the United States, then the mainstream education model would be that which the majority
of children are taught under and has the largest impact on the nature and path of society due to its
dominant nature. The mainstream is also the path of least resistance for haumana/tauira or
kumu/kaiako to follow. There are other education models that exist, other tributaries, but those

tributaries are typically forced to confront and be consumed by the mainstream, and they

8 Russell Bishop is a Maori (Tainui, Ngati Puikeko)/Pakeha (Scottish, Irish) professor of education.
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encounter major challenges in their path causing them to spend excessive energy and effort on

their journeys. These tributaries are comparable to Indigenous education movements.

When speaking about Indigenous education being normalized and serving as the foundation of
mainstream education, it means that Indigenous knowledge is appropriately and effectively
incorporated thereby creating a dominant imprint on the nature of society. It is also about
determining how the education system can work with the natural affinities of haumana/tauira and
their ‘ohana/whanau in the same ways that Indigenous peoples work with and for ‘@aina/whenua
versus trying to control it and force it to move in ways that do not support mauli/mauri (the life

force, essence). Penetito (2011)* explains:

The mainstream system is where cultural transformation has the most gains to
be made in terms of radical change and by that I mean change that can
accommodate a challenge to mainstream values and practices. A challenge to
the whole idea that education agendas for example must necessarily be top-
down, must as a matter of course be driven by the centre, must be explicitly
Eurocentric, must be secular-oriented, must be scientific and rational and so
the list goes on. (p. 11)

It is the mainstream where it is necessary to create environments that are grounded in their
Indigenous contexts and paths of least resistance for Indigenous perspectives, worldviews, and

paradigms that benefit society as a whole.

2.2 Theoretical Framework

‘A ‘ohe pau ka ‘ike i ka halau ho ‘okahi.
All knowledge is not taught in the same school. One can learn from many sources.

The theoretical framework for this research weaves together applicable Indigenous and non-
Indigenous critical theories with the intent of strengthening paradigms and practices that ignite
individual and collective praxis with the intent of addressing power structures and imbalances.
The study grounds in an Indigenous Research Paradigm (IRP) meaning the underlying theories
and methodology will sit firmly in the space of decolonization and uplifting Indigenous

knowledge. Wilson (2003) explains that Indigenous knowledge systems:

Are built on the relationships that we have, not just with people or objects, but
relationships that we have with the cosmos, with ideas, concepts, and
everything around us. For research it is important to think about our
relationship with ideas and concepts that we are explaining. Because this
relationship is shared and mutual, ideas or knowledge cannot be owned or
discovered. Appropriation of Indigenous culture and knowledge has taken
place in the past when proper relationships have not been established and
honored between researchers and their subjects. Knowledge and peoples will

8 Wally Penetito is a Maori (Tainui, Ngati Haua, Ngati Tamatera, Ngati Raukawa) professor and
education administrator.
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cease to be objectified when researchers fulfil their role in the research
relationship through their methodology. (p. 177)

This approach requires that the researcher calls upon their senses and intuition as well as the
intellect in the research process. This includes grounding in a “triangulation of meaning”
described by Meyer (2006)** as “Using body, mind, and spirit as a template in which to
organize meaningful research asks us to extend through objective/empirical knowing (body)
into wider spaces of reflection offered through conscious subjectivity (mind) and, finally,
through recognition and engagement with deeper realities (spirit)” (p. 265). This reliance on all
senses and the relationships required to make sense of the senses supports efforts for “research
to begin to shift from the concept of objectivity valued by the research industry to the need for
more critical and liberatory approaches” that focus more on lived experience (Rigney, 1999, p.
115). This refutes claims by the Academy that knowledge production is value neutral, and that
the Academy, functioning under a settler colonial construct, can determine what is valid

and objective for all research versus the relationships established with the community of
participants determining what is valid and appropriate in the research process (Ahenakew, 2016;
Battiste, 2000; Bishop, 2003; Smith, 2012; Wilson et al., 2022; Wilson, 2003). Figure 2.1

identifies the theories from which the study will most heavily rely.

Figure 2.1
Theories Grounding the Research Study
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85 Manulani Aluli-Meyer is a Kanaka Maoli professor focused on Indigenous epistemology.
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Biermann (2011) explains that:

Despite some epistemological and methodological openings created by
pioneering Indigenous scholars, the Academy remains very much a neo-
colonial Western institution in “settler states” such as Australia,
Aotearoa/New Zealand, and Canada. It lacks a decisive commitment to
inclusiveness, cultural diversity, and epistemological pluralism in its
institutional structures, processes, and practices. (p. 387)

L. T. Smith’s (1999) ground-breaking Decolonizing methodologies: Research and Indigenous
peoples will serve as a guide for ensuring that the research honors and respects the places and
people who participate and carefully walks the fine line between collaborating and sharing with

the permission of participants versus extracting and objectifying.

The theoretical framework applies Kanaka ‘Oiwi epistemologies and Kaupapa Maori theory
because the research is a comparative study of education systems in Hawai‘i and Aotearoa, and
these theories provide the needed context and guidelines for conducting research in these places
as determined by Kanaka ‘Oiwi and Maori. Critical theory and pedagogy, liberation
psychology, and settler colonial studies represent my own personal background, a child of
psychologists, an educator for over two decades committed to social justice and emancipation,
and a settler on Indigenous lands. Mo‘okti‘auhau/whakapapa are employed to ground the
theories and ensure that an IRP is upheld. These then rest in concepts of ea/tino rangatiratanga,
mana motuhake, and aloha ‘aina as the actions to be taken based on the findings of the study.
The Indigenous Empowerment Theory (IET) is applied as a framework for the literature review
as it works to replace deficit theories of minority groups with models that offer room for many
ways of knowing and being and details the resiliency of Indigenous and minority peoples
despite oppressive forces (Kawai‘ae‘a et al., 2018). Each of these approaches requires reflective
assessment and critique of society to transform the human condition away from imbalanced
power structures that subjugate rather than liberate thereby finding camaraderie in their pursuit
of a more just, equitable, and caring existence (Duran et al., 2008; Freire, 1972; Giroux, 1988;
Kinchelow & McLaren, 2002; R. Mahuika, 2008; Oliveira & Wright, 2016; G. H. Smith, 1997;
Wilson-Hokowhitu, 2019).

2.2.1 Kanaka ‘Oiwi Epistemologies

As the research sits in Hawai‘i and Aotearoa, it is imperative to ground in the epistemologies of
the people that uphold the mana (spiritual authority and power) of these places®. Oliveira and

Wright (2016)%7 express that, from a Kanaka ‘Oiwi standpoint, it is critical to engage in

80 See Chapter 3 for further details on how Kanaka ‘Oiwi and Maori theories are enacted through the
research methodology.

87 Katrina-Ann R. Kapa‘anaokalaokeola Oliveira is a Kanaka Maoli professor, ‘clelo Hawai‘i teacher, and
university administrator. Erin Kahunawaika‘ala Wright Oliveira is a Kanaka Maoli professor and
university administrator.
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research “to illuminate ‘ike (knowledge, insight, understanding) that guides, (re)builds,
strengthens, and sustains our ea (life, breath)” (p. ix) and “the importance of ‘ike kiipuna
(ancestral knowledge), ‘aina (land, that which feeds), and kuleana (responsibility, authority,
privilege, burden” (p. x) in that research process. Ka‘imikaua ®® provides an invaluable
description of ancient Hawaiian thinking that holds relevance for the theoretical underpinnings

of this research. He explains:

The ‘aha council on Moloka‘i were called ‘aha kiole. In order to understand
the significance of that word ‘aha, it means council. But it also means a type
of woven cord, and the ancients chose this symbol of the ‘aha because it
preserves and teaches all of us the pono [correct or proper] ® way and function
of the ‘aha councils anciently. The ancient Hawaiians take the bark of the
olona, and they prepare it, and they weave it into a single cord. That single
cord is called an aho. And then they take the single aho, and they braid it with
other aho, and they begin to weave a cord. And that cord that is woven of
many aho is called an ‘aha.

This is extremely significant in the mana‘o [thinking, theories] of our kiipuna.
Each of the aho that are used within the ‘aha cord represents each expert that
sits on the council. An expert of fishing and his expertise is like a single strand
of aho; a healer is like a single strand of aho; one familiar with the land is a
single strand of aho; one familiar with water preservation, with forest
preservation, with architecture, with astronomy — all of these people, all of
these experts are aho. And you take the experts, each one, and you bring them
into an ‘aha; you weave their expertise together. And the weaving of their
expertise together has one purpose — to serve the people, to help to preserve
the lands, to help to preserve those things that would help to sustain life for
the community. (CDS Video, 2011)

This Hawaiian metaphor demonstrates the process of identifying the appropriate theories needed
and weaving it together while keeping the integrity of each individual piece to strengthen the

whole.

2.2.2 Kaupapa Maori

Kaupapa Maori theory and praxis emerged in Aotearoa as part of the Maori Renaissance ignited
in the late 1960s to confront the dominant Pakeha ideology and allow for Maori and iwi (Maori
tribes) interests to gain traction and transform society (G. H. Smith, 1997)°°. Kaupapa Maori
theory calls “for a ‘by Maori, for Maori, with Maori’ approach that puts Maori interests at the
centre” (Wilson et al., 2022, p. 382). Marsden (2003) explains that “Kaupapa is derived from
two words, kau and papa, in this context ‘kau’ means to appear for the first time, to come into

view, to disclose; ‘papa’ means ground or foundation. Hence kaupapa means ground rules, first

8 John Wilbert Edmond Keanuenue Ka‘imikaua (1958-2006) was a profound Hawaiian chanter, artist,
storyteller, historian, writer, and kumu hula.

8 Translation added for clarity.

% For details on the evolution of Kaupapa Maori theory, see Smith, G. H. (1997). The development of
Kaupapa Maori: Theory and praxis.
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principles, general principles” (p. 66). G. H. Smith (1997)°! describes Kaupapa Maori as a
theory of change heavily influenced by anti-colonial thinkers such as Frantz Fanon, Ngugi Wa

Thiong’o, and Paulo Freire with three equally significant components:

a) Conscientisation (revealing the reality) the concern to critically
analyze and de-construct existing hegemonies and practices which
entrench Pakeha-dominant social, economic, gender, cultural and
political privilege.

b) Resistance (oppositional actions) the forming of shared
understandings and experiences to derive a sense of a ‘collective’
politics.

c) Praxis (reflective change) the undertaking of transformative action to
evolve change. (p. 37-38)

The kaupapa of this research sits firmly in the practices of conscientization, resistance, and

praxis and actively works to uphold a partnership approach with Maori who set the kaupapa.

2.2.3 Ciritical Pedagogy

Kanaka ‘Oiwi and Kaupapa Maori theories have distinct foundations that are rooted in their
cosmological histories and contexts and have emerged in modern academic spaces to confront
Western hegemony (R. Mahuika, 2008; Meyer, 2004). In these spaces, critical social theory and
critical pedagogy sit as allied theories that [ have chosen to weave into the ‘aha. Kinchelow and

McLaren (2002) *? explain:

Critical social theory is concerned in particular with issues of power and
justice and the ways that the economy, matters of race, class, and gender,
ideologies, discourses, education, religion, and other social institutions, and
cultural dynamics interact to construct a social system. (p. 288)

It is concerned with investigating “the relationship between the individual and social and
cultural developments™ in an effort to create a more humane world (Blake & Masschelein, 2003,
p- 39). Critical pedagogy theorists” work is an effort to liberate societies from false
consciousness (Freire, 1972; Giroux, 2020). They maintain that schools are institutions where
forms of knowledge, values, and social relations are taught and, thereby, can serve as spaces for
emancipation. Giroux (2020) % explains that critical pedagogy is an “attempt to view schools as

sites of struggle, to open up pedagogical forms to the possibility of resistance, and to connect

°! Graham Hingangaroa Smith is a Maori (Ngati Porou, Ngai Tahu, Ngati Apa, Ngati Kahungunu)
academic and educationalist.

92 Joe Lyons Kincheloe (1950-2008) was a Canadian Caucasian professor and founder of The Paulo and
Nita Freire International Project for Critical Pedagogy. Peter McLaren is a Canadian Caucasian critical
studies scholar.

% Henry Armand Giroux is an American and Canadian Caucasian scholar and cultural critic and one of the
founding theorists of critical pedagogy in the US.
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teaching to the promise of self and social change” (p. 2). This is built on conscientizagdo, or
conscientization, which Freire (2000)°* coined as “learning to perceive social, political, and

economic contradictions, and to take action against oppressive elements of reality” (p. 35).

This study is built on radicalization promoted by Freire and other critical pedagogy theorists
that seeks to revolutionize the education system through dialogue and praxis thereby liberating
those participating in the education process and leading to transformational impacts on society.
A crucial component of critical pedagogy is that it cannot only focus on detailing the injustices
that emerge from practices of domination, but must also identify actions, or praxis, defined by
Freire (2000) as “reflection and action directed at the structures to be transformed” (p. 126).
This research focuses on the “need to mobilize the imagination and develop a language of
possibility in which any attempt to foreclose on hope could be effectively challenged” (Giroux,
2020, p. 3). The research dives into the premise put forth by Freire (2000) that it is the
oppressed who lead liberation processes and hold the power to liberate the oppressed and the
oppressor, which is why the study roots itself in an IRP and asks how settlers might ally

themselves to Indigenous resurgence movements through their praxis.

2.2.4 Liberation Psychology

To support these efforts, the study brings in liberation psychology as an aho, which is based on
the principles of liberation espoused in Kaupapa Maori theory, Kanaka ‘Oiwi epistemology, and
critical pedagogy. By applying a triangulation of meaning, psychology becomes critical as the
meaning of the word is derived from two Greek words — “psyche” defined as the mind, soul, or
spirit, and “logos” meaning discourse or to study. Duran et al. (2008)* speak of liberation

psychology through the lens of a “soul wound” in need of healing.

When the soul or culture of some persons are oppressed, we are all oppressed
and wounded in ways that require healing if we are to become liberated from
such oppression. When discussing these issues, it is important to realize that
we have all been on both sides of the oppression/oppressor coin at different
points in our lives. If the historical soul wounding is not effectively dealt with,
each person, as well as her or his descendants, is doomed to experience and
perpetuate various forms of psychic and spiritual suffering in the future. (p.
288)

This study rests on the theory of soul wounds; that historical trauma is passed down through

generations and lives on as spiritual injury or soul sickness and can manifest not only through

%4 Paulo Reglus Neves Freire (1921-1997) was a Brazilian educator, philosopher, and leading scholar of
critical pedagogy.

% Eduardo Duran is a Native American clinical psychologist from New Mexico and is a leading expert on
the impacts of historical trauma.
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individual actions, but also as institutional violence (Duran, 2019)°. Liberation psychology is
an approach “concerned with ways of creating communal healing and collective change”
(Starhawk, 1987, p. 23). The research, therefore, addresses macro and structural levels of an
ecology and includes collective as well as individual transformation. Individuals are important,
but the ecology and structures in which they function must evolve to support personal
liberation. That is why the work will focus on TEPs as they sit and behave within a larger
education system as well as the kumu/kaiako who participate in them. The study demonstrates
how colonial and settler colonial education systems in Hawai‘i and Aotearoa perpetuate soul

wounding and the need for healing, transformation, and liberation in these spaces.

2.2.5 Settler Colonial Studies

Settler colonial studies emerged in the late 1990s spurred on by the call from Wolfe (1999)%" in
his book, Settler colonialism and the transformation of anthropology, for settler scholars “to
look for settler colonialism in the ongoing subjection of indigenous peoples in the settler
societies” (as cited in Veracini, 2017, p. 1). Simpson (2014)*® defines settler colonialism as “an
ongoing structure of domination that targets Indigenous peoples for elimination” (p. 74).
Because settlers had and have no intention to return to their homelands, settler colonialism is
inherently built on the intent to eliminate physical and other relational connections of
Indigenous peoples to their land because “Territoriality is settler colonialism’s specific,
irreducible element. Settler colonialism destroys to replace” (Wolfe, 2006, p. 388). As such,

settler colonialism is defined as a structure, not an event (Wolfe, 1999).

In response to criticism of settler colonial studies expressing that it neglects Indigenous studies,
there have been intentional efforts by settler colonial scholars to further decolonial agendas and
serve as an ally for Indigenous movements by helping define and dismantle the current
constructs that continue to subjugate Indigenous peoples and deny their rights to sovereignty,

reclamation of their identities and cultures, and redress for the cultural genocide and theft of

% The concept of a soul wound emerged when Duran, unable to identify useful information in traditional
psychology literature, spoke to Native American tribal elders as part of a needs assessment for Native
American communities in central California. From Duran’s conversation’s, themes of “spiritual injury,
soul sickness, soul wounding, and ancestral hurt” emerged leading to what he termed the ‘soul wound’
(Duran, 2006, p. 15). This concept is linked to the concepts of internalized oppression (Butz, 1993; Freud,
1967), intergenerational trauma (Brave Heart, 1999; Brave Heart & Yellow Horse, 2000, 2003; Danieli,
1998; Duran & Duran, 1995; Duran, Duran, Yellowhorse & Yellowhorse, 1998; Epstein, 1979),
intergenerational post-traumatic stress (Shoshan, 1989; Solomon, Kotter, & Mikulincer, 1988), and
historical trauma (Brave Heart, 2000; Evans- Campbell, 2008), which is compacted over generations
when not dealt with and applies to Native and non-Native peoples.

97 Patrick Wolfe (1949 — 2017) was an Australian historian and scholar born in England to an Irish
Catholic and German Jewish family often credited with establishing the field of settler colonial studies.
%8 Audra Simpson is a Mohawk scholar and professor of anthropology.
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their lands and property *°. This research explores the proposal put forth by Veracini (2017) 1%

95101

to turn the well-known saying, “Kill the Indian in him, and save the man, on its head where

by:

...similarly (and metaphorically) “kill settlers” to “save their humanity” aims
to turn the descendants of invaders, including their political descendants, into
resources for decolonization. For this to occur, one needs to talk about settlers
and one needs to talk to them. (p. 10)

Kauanui (2016) !2 expounds that “Taking settler colonialism as a structure seriously allows US
scholars, for example, to challenge the normalization of dispossession as a “done deal”
relegated to the past rather than ongoing” (p. 3). To support this work, education of settlers,
non-Indigenous people now living on Indigenous lands, must occur. As Veracini (2017) states,
“there is a need to focus on settlers and what they do in order to undo settler colonialism. They

are the problem; they should not be normalized” (p. 2).

To confront the critique that settler colonial studies can be too abstract and not contextualized
(Ford, 2012), this study intentionally focuses on the specific context of Hawai‘i and Aotearoa
and their education systems. The root meaning of “to educate” is to “lead out.” This study asks
how we might lead out of DIE worldviews and settler colonial structures, which is why the
other theoretical underpinnings are so critical to provide a pathway for an Indigenous futurity
that is not constantly battling systems designed to destroy and replace. What this line of study
opens is the question of what replaces settler colonialism as it is dismantled? If a settler begins
to dismantle their cultural constructs that advance settler colonial ideals, what cultural
constructs replace them, and how can our education systems support the co-creation of a “new”
culture rooted in cultural pluralism? How can education play a key role in developing an

Indigeneity of the future?

2.2.6 Mo‘okiu‘auhau/Whakapapa

The research will weave these theories together to form an ‘aha held together by principles of
mo*‘okii‘auhau/whakapapa. Like many Hawaiian and Maori terms, there are multiple apparent

meanings as well as kaona (hidden meanings) that come to bear depending on the context in

% See Veracini, L. (2017). Decolonizing settler colonialism: Kill the settler in him and save the man.
“Settler colonial studies cannot replace indigenous studies because it is predicated on it. Settler colonial
studies cannot obstruct an analysis of the relationship between differently colonized constituencies
because it follows the consolidation of colonial and postcolonial studies. If anything, it enables a
relational analysis that had been previously impossible” (p. 7).

190 [ orenzo Veracini is a historian and professor of settler studies. His background could not be identified.
101 Captain Richard Henry Pratt is noted for coining this phrase in his 1892 speech at the National
Conference of Charities and Correction held in Denver where he described his philosophy of assimilation.
He was a US military officer who founded and served as the longtime superintendent of Carlisle Indian
Industrial School.

102 J. Kehaulani Kauanui is a Kanaka Maoli professor of American studies and anthropology.
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which the term is applied. In their most simple translation, mo‘okti‘auhau and whakapapa refer
to a genealogical narrative. Walker (1990) !9 writes of whakapapa as a “...sequence of myths,

traditions, and tribal histories. They trace the genesis of human beings from the creation of the

104

universe” (p. 1). Ngata '”* explains whakapapa as “the process of laying one thing upon another.

If you visualise the foundation ancestors as the first generation, the next and succeeding
ancestors are placed on them in ordered layers” (as cited in Te Rito, 2007, p. 1). N. Mahuika
(2019) 1% expands that “Some see whakapapa as ‘the skeletal structure of Maori knowledge’,
while others emphasize it as an organising framework for Maori history” (p. 4). Lee (2006) 1%

expands explaining:

Whakapapa was more than an issue of identity through genealogical
connections. It provided explanations for the origins and present position of
all things. Whakapapa informed who we are, how we are connected to each
other, what whakapapa means in our social relationships and why it matters.
It also set up a relational framework governed by notions of reciprocity.
Whakapapa also underpins Maori relationships with the natural environment
and spiritual realm through Papatuanuku (Earth Mother), Ranginui (Sky
Father) and our many atua (gods) that make up the Maori world. (p. 564)

Similar to the Maori concept of whakapapa, Kame‘eleihiwa (1992) %7 explains, “Genealogies
are perceived by Hawaiians as an unbroken chain that links those alive today to the
[cosmological] life forces—to the mana [spiritual power] that first emerged with the beginning

of the world” (p. 19). Beckwith (1972) shares:

The Hawaiian Kumulipo is a genealogical prayer chant linking the royal
family to which it belonged not only to the primary gods belonging to the
whole people and worshipped in common with allied Polynesian groups, not
only to deified chiefs born into the living world, the Ao, within the family line,
but to the stars in the heavens and the plants and animals useful to life on earth,
who must also be named within the chain of birth and their representatives in
the spirit world thus be brought into the service of their children who live to
carry on the line in the world of mankind. (p. 7)

Wilson-Hokowhitu (2012) ! breaks down the term mo‘okii‘auhau explaining:

Moo in this context can be defined as a succession, series, story, tradition or
lineage. Kii means to stand, stop, halt, anchor or moor, as well as signifying
the God of War. ‘Auhau refers to the femur and humerus bones of the human
skeleton. When strung together the words refer to “genealogy”, but the kaona
and deep significance in ‘0lelo Hawai‘i refers to the bones of our ancestors
that connect us, as Kanaka Maoli, to our islands. The succession of our

103 Ranginui Walker is a New Zealand academic of Maori (Nga Tamatoa) and Lebanese descent.

104 Apirana Turupa Ngata (1874-1950) was a New Zealand lawyer and statesmen of Maori (Ngati Porou),
and Scottish descent known for his work in promoting and protecting Maori culture and language.

105 Ngpia Mahuika is a Maori (Ngati Porou and Waikato/Ngati Maniapoto) historian and educator.

196 Jenny Lee, also Jenny Lee-Morgan, is of Maori (Ngati Mahuta) and Zhong Shan and Taishan Chinese
ancestry and is an academic focused on Maori education.

107 1 jlikala Kame*eleihiwa is a Kanaka Maoli historian, filmmaker, and professor.

108 Nalani Wilson-Hokowhitu is a Kanaka Maoli artist and academic currently living in Aotearoa.
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ancestors, and mana within their bones buried in the ‘@ina (land), establish our
place to stand tall, our place to protect and defend. (p. 138)

Nu‘uhiwa (2019)'% further explains that “Mo‘okii‘auhau is a recorded explanation of the kumu
(origin or source) for anyone or anything that has come into being or into existence; a
genealogical map of the origin of all things that are birthed” (p. 40). Through sharing
mo‘okii‘auhau, the storyteller validates the story by providing the appropriate context,

background, and source of the information.

Mo‘okii‘auhau/whakapapa move far beyond mere stories as the vessels of sacred and traditional
knowledge connecting the present to the creation of the Universe while providing roadmaps
forward. Thereby, the passing on of this sacred knowledge observes strict loina/tikanga
(customs, manners, rules, ways, codes) (McRae-Tarei, 2021; Mead, 2016; Wilson-Hokowhitu,
2019). At their core, the education systems employed by Native Hawaiians and Maori were
focused on the perpetuation of intact, dynamic, ever-expanding, yet steadfast in accuracy
mo‘okii‘auhau/whakapapa. It was a holistic system rooted in ever-present relationships to
‘aina/whenua linking past to present to future as demonstrated in the ‘6lelo no‘eau, / ka wa ma
mua, ka wa ma hope (through the past is the future) and the whakatauki, Kia whakatomuri te
haere whakamua (1 walk backwards into the future with my eyes fixed on my past). In focusing
on the role of non-Indigenous kumu/kaiako, and more specifically Haole/Pakeha, we begin to
unpack how the layering of European ancestry has led to constructs that uphold a DIE
worldview and what possibilities might lie in diving deep and reconnecting to

mo‘okti‘auhau/whakapapa.

2.2.7 Ea/Tino Rangatiratanga, Mana Motuhake, and Aloha ‘Aina

Finally, the theoretical underpinnings of the research are rooted in aspirations of ea/tino
rangatiratanga for ‘aina/whenua; for mana motuhake and aloha ‘aina. Ea and tino rangatiratanga
are generally translated as sovereignty, but it is important to note that their meaning in ‘olelo
Hawai‘i and te reo Maori goes much deeper than the English concept of having control over the
functioning of a nation-state. “In political theory sovereignty denotes absolute legal and political
authority, the right of the state to make and enforce law, collect taxes and so on, over its defined

territory” (Paora et al., 2011, p. 249).

In the Hawaiian context, “Ea has several meanings. Ea refers to political independence and is
often translated as “sovereignty.”!''? It also carries the meanings “life,” “breath,” and

“emergence”™” (Goodyear-Ka‘opua, 2016, p. 9). Osorio (2021) ''! explains that ea expresses an

199 Kalei Nu‘uhiwa is a Kanaka Maoli scholar of Kaulana Mahina (Hawaiian moon calendar).

19 In te a0 Maori, “The concept of ea refers to a resolved or settled state (Te Aka Matua oe Te Ture,
2023, p. 67)” with “ka ea” being a state of resolution where equilibrium and balance are restored.

1 Jamaica Heolimeleikalani Osorio is a Kanaka Maoli poet, educator, academic, and activist.
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“Hawaiian political philosophy that offers futurities beyond “sovereignty” and the nation-state.
Unlike the concept of sovereignty, ea forces us to acknowledge its unbreakable relationship to
‘aina...Kanaka understandings of self-determination are rooted in interdependence rather than

independence” (p. 25). In this understanding of ea comes the philosophy of aloha ‘aina.

In the Maori context, “Rangatiratanga relates to sovereignty, autonomy, control, self-
determination and independence. Tino Rangatiratanga is where Maori control their own culture,
aspirations and destiny” (Hutchings & Lee-Morgan, 2016, p. 105). Tuiono !!2 breaks the word

down to provide a deeper meaning behind the concept:

Well, tino rangatiratanga, it’s a Maori concept, if you roughly translate it. If
you look at the word tino, you put it in front of words like pai or reka or other
things, it’s what you call an emphatic word. If you said pai which is good, tino
pai would mean very good...The word rangatira is one of our words for,
probably the closest word in English, probably not a very good translation is
“chief”, but if you break down the concept rangatira further...it’s made up of
two words, or two parts of two words: ranga is kind of short for raranga which
is to weave, and tira is the word for a group, or a travelling group, or a group
with a purpose. So from our perspective, rangatira is kind of somebody who
weaves people together...So it’s not somebody who tells people what to do,
but it’s someone who weaves the opinions of people together. (as cited in
Paora et al., 2011, p. 250)

The concepts of ea and tino rangatiratanga need to be viewed in the more comprehensive and
holistic manner of self-determination and sovereignty as defined through an Indigenous
worldview. This view extends far beyond the rights of a nation, but into the ability to control
one’s destiny both individually and collectively, a concept defined in Maori as mana motuhake.
Paora !'* describes mana motuhake as “an authority that derives from the land and is of the land,
and tino rangatiratanga is what you do on the land or what you do within your society, within
your people...Mana is your authority, motu is the islands and hake is a form of digging up...”

(as cited in Paora et al., 2011, p. 254)

Mana motuhake finds connections in the Hawaiian concept of aloha ‘aina. Silva (2017)

explains:

112 Teanau Tuiono is a Maori (Ngai Takoto, Ngapuhi) politician and activist.
113 Ropata Paora (Ngati Whatua Orakei) is a writer, activist, and musician.
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Aloha ‘aina is a central ideology for our ancestors that is striking in the works
of both Kanepu‘u!'* and Poepoe !> and also in our current movement(s) of
resurgence. Aloha ‘@ina is a complex concept that includes recognizing that
we are an integral part of the ‘aina and the ‘aina is an integral part of us. Part
of that is a regenerated belief in our ancestors’ cosmogonies, which include
mo‘olelo, mo‘okii‘auhau (genealogies), and mele ko‘ihonua (genealogical
chants) that tell us that the earth is Papahanaumoku, the expanse of the sky is
Wakea, and that among their children and descendants are the kalo, Haloa,
and his younger brother Haloa, the first human being. Within this idea of aloha
‘aina is the concept of kino lau, or multiple physical bodies of spirits. Such
spirits may include that of individual humans; ‘aumakua, ancestors whose
spirits were transformed into specific animals or elements; and akua (deities
or other spirits), who may manifest in animals, plants, or elements such as
rain, rainbows, clouds, volcanic fire, and so on. Our familial relationships to
these beings are part of our feeling and our ethic of aloha ‘aina. (p. 4)

This is held in the Hawaiian saying, “Ua mau ke ea o ka ‘aina i ka pono,” famously proclaimed
by King Kamehameha III in 1843 after the sovereignty of the Hawaiian Kingdom was restored
following a brief occupation by the British. This saying is most often translated as “The life of
the land is perpetuated in righteousness.” While it refers to political sovereignty, Basham !¢
and Ka‘eo!''” “have called attention to the fact that the King did not reaffirm the sovereignty of
the government (ke ea o ke aupuni), but rather the sovereignty to the land itself (ke ea o

ka ‘aina)” (Goodyear-Ka‘opua, 2016, p. 10). Goodyear-Ka‘opua (2016) ''® explains that
political autonomous governing structures are important, but that the ea of the ‘aina reigns

supreme.

2.3 Summary

These theoretical underpinnings are a representation of the pa, or cultivated garden, of this
study. They provide a foundation that is contextualized and rooted in Indigenous emancipation

and settler-Indigenous collaboration allowing us to explore approaches to “decolonizing the

114 “Joseph Ho‘ona‘auao Kanepu‘u, was born in Kalawao on the Kalaupapa Peninsula of Molokai in
about 1824. Self-educated after attending the Congregationalist mission primary school, he became a
teacher in the public schools on O‘ahu. He began his writing career in the late 1850s, with two series in
the government newspaper Ka Hae Hawaii. He became an ardent supporter of the newspapers for the rest
of his life, as well as a prolific writer. His contributions include the only known written version of an
important O‘ahu legend, the mo‘olelo of Hamanalau; the longest version of the mo‘olelo of Kana and
Niheu; a multipart geography of Molokai; and a history of the independent Hawaiian press from 1860 to
1878 (Silva, 2017, ch. 1).

115 «“Joseph Moku‘ohai Poepoe, a writer, translator, editor, attorney, and politician who wrote from c.
1878 until his death in 1913. Among his major contributions are two books: a eulogistic biography of
King Kalakaua and a book of Hawai‘i Supreme Court decisions. He also established and edited several
newspapers and two literary magazines; and he wrote, compiled, edited, and published major epics drawn
from the oral tradition. He was a lifelong advocate for the native language and its literature” (Silva, 2017,
ch. 4).

116 _eilani Basham is a Kanaka Maoli professor of Hawaiian-Pacific studies.

7 Samuel Kaleikoa Ka‘eo is a Kanaka Maoli professor of Hawaiian studies and a Hawaiian sovereignty
activist.

118 Noelani Goodyear-Ka‘opua is a Kanaka Maoli scholar and educator. She is co-founder of the
Hawaiian culture-based charter school, Halau Kii Mana, and a Trustee of Kamehameha Schools.
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colonizer” and identify how our education system can advance ea/tino rangatiratanga through
collective and individual praxis of mana motuhake and aloha ‘aina. The theoretical framework
poses the challenge of identifying an “Indigeneity of the future” where Indigenous and non-
Indigenous kumu/kaiako in Hawai‘i and Aotearoa collectively confront cognitive imperialism
and apply an epistemology of Indigeneity rooted in cultural pluralism through our education
systems. It also provides clarification on the cultural context by applying Uncle Poka Laenui’s
OLA/DIE framework to allow us to investigate and interrogate the applications of these

constructs. We now turn to the methodological framework that emerges from the theoretical pa.
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Chapter 3 Methodology

E kore e taea e te whenu kotahi ki te raranga i te whariki kia mohio ai tatou ki a tatou. Ma te
mahi tahi o nga whenu md te mahi tahi o nga kairaranga ka oti ténei whariki. I te otinga ma
titiro tatou ki ngd pai ka puta mai. A tana wa titiro ki nga raranga i makere na te mea, he
korero ano kei reira.

The tapestry of understanding cannot be woven by one strand alone. Only by the working
together of strands and the working together of weavers will such a tapestry be completed. With
its completion let us look at the good that comes from it. In time we should also look at those
stitches which have been dropped, because they also have a message.

- Kukupa Tirikatene
This chapter details the methodological framework grounded in the metaphor of raranga
(weaving, plaiting), specifically a three-whiri wahakura (bassinet made from harakeke with
three braids as the foundation) (see Figure 3.1). It begins by unpacking the qualitative
methodologies applied to the study along with explanation as to why I, a Pakeha researcher,
chose to utilize the Maori cultural practice of raranga harakeke as my methodological
framework. It then provides cultural context on Maori weaving practices and the cultural
significance of harakeke, the history of the wahakura, and the Wahakura Methodology designed
for the study. It concludes by detailing the research process for gathering and sharing
mo ‘olelo/pirdkau (stories), kitka/korero (discussions, conversations), and mana ‘o/whakaaro
(ideas, opinions) from Hawaiian and Maori Indigenous education leaders. In the wahakura

weaving metaphor, the methodology chapter relates to the process and tools used to harvest rau

harakeke (flax leaves) that will then be prepared for the wahakura.
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Figure 3.1
Three-Whiri Wahakura

Note. This wahakura was woven at a wananga in 2023 and gifted to my Kumu Hula. Image taken by

Jessica Worchel.

“Weaving and plaiting can be found throughout Polynesian, Melanesian and Micronesian
societies, where styles and techniques differ depending on climatic conditions and available
materials” (Harrison et al., 2004, p. 123). Weaving has been a foundational cultural practice in
Hawai‘i and Aotearoa, and its resurgence has been one of many key elements of cultural
revitalization (Campbell, 2019; MacDowell et al., 2014; McAllum, 2005; White, 2017).
Campbell (2019) '"? explains:

The term raranga means to bring or weave together. In the context of the fibre
arts, raranga interweaves thoughts, ideas, and materials, as well as bringing
together the person and the material. It is ultimately transformational, the
transformation of plant to textile, the transformation of the kairaranga
[weaver] 12 in a relationship with the materials and praxis, and transformation
for people learning and teaching the practice. (p. 26)

The underlying intention of the research is to uplift and support Indigenous resurgence efforts in
Hawai‘i and Aotearoa as defined by Kanaka Maoli and Maori, and to provide further guidance
for non-Indigenous kumu/kaiako and TEPs on how to support these efforts in meaningful,
respectful, and authentic ways. Figure 3.2 lays out the methodologies that emerged from the

theoretical underpinnings as being the most appropriate and useful for the study.

9 Donna Campbell (Ngapuhi, Ngati Ruanui) is a practicing artist/weaver and Senior Lecturer at the
Faculty of Maori and Indigenous Studies at the University of Waikato.
120 Translation included for clarity.
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Figure 3.2
Methodologies Applied to the Research Study

Kanaka ‘Oiwi
Methodologies

Kaupapa Maori
Methodologies

Interpretative
Phenomonological
Analaysis

Thematic
Analysis

The study utilizes a qualitative approach where through semi-structured interviews averaging
1.5 hours in length, 22 Hawaiian and Maori Indigenous education leaders shared their lived
experiences of working to revitalize Native Hawaiian and Maori language and culture and
create space in the education system for Indigenous knowledge to be valued, experienced,

normalized, and perpetuated '>!. The research questions asked interview participants:

e What do you believe is the role of non-Indigenous kumu/kaiako in decolonization and
indigenization processes?
e  What experiences and supports do you believe are needed for non-Indigenous
kumu/kaiako in these processes?
e Ifincrementalism were not the policy process and you could completely revamp the
mainstream teacher education system, what would it look like?
o Do you have a metaphor/proverb that represents this vision?
e Describe a process a mainstream TEP could go through to decolonize and create an
Indigenous kahua/kaupapa that is respectful and authentic?
o Do you have a metaphor for this process?
e What do you hope to see in the mainstream teacher education space in the next 5-10

years?

121 22 individuals were interviewed for the study while only 20 interviews were analyzed. See Chapter
3.3.2 — Gathering the Tools; Harvesting the Rau for further details on this process..



77
3.1 My Methodological Positionality

This research has required a deep and personal exploration so that I, as the researcher, am
continually grounding in who I am, my intentions, and how the research can produce
“knowledge that documents social injustice, that recovers subjugated knowledges, that helps
create spaces for the voices of the silenced to be expressed and ‘listened to’, and that challenges
racism and oppression” (L.T. Smith, 2012, p. 199). The design of the research study focused on
aligning intent, process, and outcomes to honor and respect the cultural values and traditions of
the people and places where I have lived and worked; the people and places that have become
my home. As a Haole/Pakeha settler, I have had to unpack my cultural backpack which holds
epistemological, ontological, methodological, and axiological constructs rooted in a DIE
(dominate, individualize, and exclude) cultural construct '?2. This cultural unpacking and
repacking is a lifelong process, and there have been times when I have filled my backpack with
items that were not mine to take, also known as cultural appropriation. I have had to learn the
reasons why through the guidance and feedback from mentors, colleagues, and friends as well
as experiences that have enhanced my knowledge of Indigenous culture allowing me to more
clearly see how my actions have been detrimental and strengthened my connection to my na ‘au
(gut instinct, intuition) thereby honing my moral compass to extend far beyond a narrow
Western view of right and wrong. There is a fine line between cultural appropriation and
cultural appreciation that is in constant flux depending on the context. Through my lived
experiences, | am cultivating processes and practices that help me walk this fine line and
provide me with humility and layers of understanding to grow in my learning and sharing. This

has been crucial in the development of a methodological framework for the research study.

The challenge I have found is that many of the practices of my own ancestors when employed in
an educational and research setting cause great distress in that they are extractive and
exploitative and do not build respectful, reciprocal relationships; validate oral and other
Indigenous traditions of knowledge transmission; create spaces for inclusive practice; and
prioritize Indigenous knowledge and associated values and approaches. Over the past two
decades of working with Indigenous and minority communities in an education space, |
continually heard, saw, and shared the pain and frustration of my colleagues, mentors, and
friends as we strove to carve out tributaries in the mainstream allowing for Indigenous and
minority cultural identities and practices to be uplifted and lived fully. Despite heroic efforts,
we continually and persistently ran into metaphoric and literal brick walls put in place by the
dominant settler colonial, Eurocentric construct. What rarely occurred was for those steeped in a
Western cultural context to enter a metamorphic space; to truly understand what transformative

shifts are needed to peel back the colonial blinders and be able to see, hear, and feel the value

122 In reference to Poka Laenui OLA/DIE cultural construct model. See Chapter 2 for details.



78

and richness of Indigenous cultural constructs thereby allowing for Indigenous education to root
and thrive. Through this metamorphosis, we can individually and collectively understand how
our actions perpetuate colonial constructs of racism and oppression. My own experience in
Indigenous education contexts has given me a glimpse of the tremendous opportunity to
radically alter the education space for the betterment of ALL keiki/tamariki (children),
‘ohana/whanau (families), kaiaulu/hapori (communities), kumu/kaiako (educators and staf¥),
‘aina/whenua (land). This led me to question how those steeped in a Western cultural construct
might come to know and support Indigenous education in authentic and transformative ways,
requiring a peeling away of DIE cultural constructs, a deprogramming, and a rebuilding of new
foundations, a reprogramming. The question is, can colonizers install a new cultural operating
system? And if so, what would that operating system be? For these reasons, I have sought out
Indigenous methodologies to guide the work and have incorporated compatible Western

qualitative methodologies (see Figure 3.2).
3.2 Methodological Framework

1 ha‘aheo no ka lawai‘a i ka lako i ka ‘upena.
Good tools help the worker to succeed.

Té toia, té haumatia.
Nothing can be achieved without a plan, a workforce, and a way of doing things.
The following methodological foundations were incorporated in the design of the research study
to guide the process and align to an Indigenous Research Paradigm (IRP). Each aspect of the
research strove to incorporate processes that were respectful, to allow participants to tell their
stories in their own ways, and “to enable people to heal and to educate” (Smith, 1999, p. 28).
The following section provides an overview of the methodologies applied to the study with

specific examples of their application.
3.2.1 Kanaka ‘Oiwi Methodologies

Nand i ke kumu.
Look to the source.
Kanaka ‘Oiwi methodologies are rooted in Kanaka ‘Oiwi epistemology and have been
developed by and for Kanaka ‘Oiwi to revitalize and bring forth traditional knowledge practices
in modern scholarship and research environments (Denzin et al., 2008; McCubbin et al., 2021;
Oliveira & Wright, 2016). Kanaka ‘Oiwi methodologies are rooted in mo*‘olelo and metaphor
“to illuminate ‘ike (knowledge, insight, understanding) that guides, (re)builds, strengthens, and

sustains our ea (life, breath)” (Oliveira & Wright, 2016, p. ix).
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“Mo‘olelo, loosely translated as stories and histories, are the kikulu “pillars” that shoulder and
chronicle Kanaka Maoli narratives and beliefs” (Baker & Baker, 2023, p. 2) '?*. Baker (2023) !4

shares:

The mo‘olelo of a people are their foundation; mo‘olelo anchors kanaka to
their people and to themselves in all facets of life. Individual stories within
the greater mo‘olelo of the people not only collect essential information for
primitive survival but also behavioral codes of conduct for what was a
stringent society built upon numerous kapu or taboos meant to keep order and
rank appropriately pono, prosperous, and balanced. (p. 105)

Krug'?® (Kamehameha Schools, 2014) describes mo‘olelo as the concise reports of hundreds of
longitudinal studies and clinical trials conducted by Hawaiian people over thousands of years.
These reports were compiled and shared by kahuna (experts), kiipuna (elders), and ‘ohana
(families) to pass on knowledge and learnings gained while living in their beloved islands. They
include na ha ‘awina (lessons) on how to make decisions, how to be a good person, what their

place and role was in the world, how to live in connection and harmony — how to be Hawaiian.

The emergence of Kanaka ‘Oiwi methodologies in a Western academic context relies heavily on
reviving and revaluing oral traditions bolstered by written technologies that allow for the
effective passing on of knowledge from one generation to the next to sustain and enrich cultural
identity and survival and cultivate reciprocal relationships of people and place (Baker & Baker,

2023; Oliveira & Wright, 2016). Benham (2007) explains:

Oral storytelling is the primary manner through which life’s lessons are taught.
In Hawai‘i, we “talk story.” That is, we sit together, we are present with each
other, and we share our stories, which range from day-to-day activities to our
hopes and dreams. (pp. 3-4)

Through the sharing of mo‘olelo, valuable life lessons and values emerge that provide insight on
how to think and behave (Benham, 2007; Kamehameha Schools, 2014; Meyer, 2014; Oliveira
& Wright, 2016).

In designing the research study, my advisors and I determined that the most effective way to
answer the research questions was to speak with Indigenous education leaders who held parts of
the collective mo‘olelo of their people and were open to sharing their mana ‘o (ideas, thoughts,
opinions). I then became the storyteller by distilling the essence of the individual interviews into

a collective, woven narrative that is respectful of those who shared their ‘ike (knowledge).

123 Mo‘olelo encompasses a range of meanings including story, tale, myth, history, tradition, literature,
legend, journal, log, yarn, fable, essay, chronicle, record, and article.

124 Kaipulaumakaniolono Baker is a Kanaka Maoli academic, composer, and performer.

125 Kalehua Krug is a Kanaka Maoli academic, educator, school administrator, musician, and kakau
(traditional Hawaiian tattoo) artist.
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Lopes Jr. (2016) '?® uses the mele (song) Ua nohi au a kupa i ke alo composed by King
Kalakaua '¥’ to provide “insight to a Hawaiian approach to conducting research while acquiring
knowledge and information from kiipuna (elders), community participants, practitioners and
teachers” (p. 30). One of the first things mentioned is the importance of long-standing
relationships with mentors. My PhD journey began when I reconnected with a colleague and
mentor, Professor Tania Ka‘ai, after moving to Aotearoa in 2018. I shared my ideas for a PhD
that I had been ruminating on for 20 years 28, and she found merit in the concept and offered to
take me under her wing as my advisor in the auspices of Te Ipukarea Research Institute at AUT.
We then identified two other advisors who we had relationships with that would complement
the kaupapa (principles and ideas which act as a base or foundation for action) — Hémi Dale,
Director of Maori Medium Education at Auckland University, and Keiki Kawai‘ae‘a, Director
of Ka Haka ‘Ula o Ke‘elikolani College of Hawaiian Language at the University of Hawai‘i,
Hilo. These advisors have been leaders in revitalizing Hawaiian and Maori language, culture,
and education in their personal and professional lives, and their experiences and guidance

anchored me throughout the research process.

Lopes Jr. (2016) also shares, “The quality of the knowledge shared and gained is dependent on
the depth of the relationship” (p. 31). As a Haole/Pakeha working in Indigenous education, it is
critical to have mentors who collaborate with you to ensure that the research is conducted in a
pono (proper, right, beneficial, honest, genuine, sincere) manner, but also build trust of the
community that your intentions are pono. In essence, I became a representative of my advisors
and must ‘auamo kuleana (carry the responsibility and privilege) with great care as they are not
only sharing their ‘ike/matauranga with me, but also their relationships as they helped determine
the list of interviewees and made personal introductions for those that I had yet to meet. They
put their reputations on the line by taking me under their wing. For example, when asked to be
an interview participant, Dr. Wally Penetito, a Maori educator and advocate recognized as a
living taonga (treasure) '?°, stated “With Tania [Ka‘ai] being involved, I’m only too pleased to

help if I can” (personal communication, February 1, 2022).

In regard to gathering mo‘olelo, Lopes Jr. (2016) delves deeper into the mele and offers the
guidelines seen in Table 3.1 to support the process of building pilina (relationship, connection)

and trust.

126 Robert Keawe Lopes Jr. is a Kanaka Maoli kumu hula, academic, and educator.

127 King Kalakaua (David La‘amea Kamanakapu‘u Mahinulani Nala‘ia‘chuokalani Lumialani Kalakaua)
(1836-1891), also known as the Merrie Monarch due to his influence in revitalizing traditional Hawaiian
culture, particularly mele, oli, and hula, reigned over Hawai‘i from 1874 until his death in 1891.

128 1 was accepted into the political science PhD program at University of Hawai‘i, Manoa in 2002, but
chose to pursue a Master’s degree at American University instead.

129 Dr. Penetito received Te Whare Piikenga in 2023. Established in 2021 by the Iwi Chairs Forum, the
award recognizes rangatira (leaders) in Aotearoa who have enhanced the lives of all whanau and whose
actions embody the Maori values of the forum.
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Table 3.1
Summary of a Hawaiian Approach to Conducting Research
Concept (translation) Description
Noho (to live, reside, A commitment to establish a relationship that is maintained

inhabit, occupy (as land),  through humility and respect
dwell, tarry, marry, sit)

Kupa (citizen, native; Investment of patience and sacrifice to preserve a lasting

well-acquainted) relationship with mentors; to hold a deep passion allowing for
perseverance in good times and bad; to make sacrifices to be
makaukau (ready, available, able) for learning when called upon

Kama‘aina (genealogical ~ Connection bound by allegiance; committed to the relationship
descendants of the land) of student-mentor; bound and secured to the ‘aina and benefit
from a reciprocal relationship

Alo (front, face, or To trust and be entrusted by continually and consistently being
presence of a person) present and available for learning from mentors /e alo a he alo
(face to face)

Leo (voice; to speak) Engagement of the voice to preserve and perpetuate cultural
knowledge

Note. The table is my summary and interpretation of the book section written by Lopes Jr., 2016, pp. 32-
38. I have organized the table to include the concept with a translation and added to the description

section to provide further insight into the concepts.

A specific point called out in discussions on Kanaka ‘Oiwi methodologies is the researcher’s
kuleana based on their mo‘okii‘auhau/whakapapa. It is important that I address the fact that I am
not kama ‘aina, a child of the lands of Hawai‘i or Aotearoa, so my methodology is a blended
approach designed in concert with my mentors who are kama‘aina and developed based on my
lived experiences and the relationships I have cultivated in Hawaiian, Maori, and other Pacific
communities. It is a process of receiving permission and continually showing up, being present,
and following the cues provided for engaging using the following ‘6lelo no‘eau as a guide:
Nand ka maka, ho ‘olohe ka pepeiao, pa ‘a ka waha (Observe with the eyes, listen with the ears,

shut the mouth; thus one learns).

There is a common saying in Hawai‘i, “It’s a kakou thing.” Kakou is the term for three or more,
for we. This statement is one of inclusivity that we are all in this together and have a role to play
based on our mo‘okii‘auhau/whakapapa and strengths in supporting the larger effort. A big part
of defining your role, whether “insider” or “outsider,” is humble engagement by doing whatever
needs to be done to support the collective goal — washing dishes washed, cleaning bathroom:s,
planting, growing, harvesting, preparing, and serving food, and sharing stories over cups of
‘awa (kava) or tea. These actions are foundational to being part of the collective movement. |

have by no means done this perfectly, which is not what has been asked, but I continually
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cultivate a kako ‘o (to support, assist, aid) mindset and stay open to learning and correcting my
behaviors, attitudes, and actions based on the guidance of my mentors, colleagues, and friends

who have invited me into their spaces.

Along with mo‘olelo, metaphor plays a key role in a Hawaiian worldview (Meyer, 1998;
Oliveira & Wright, 2016). “Hawaiians express, create, and retain culture-as-lived through their
use of metaphor. Metaphors frame situations by giving them paradigmatic definitions” (Ito,
1999, pp. 6-7). Goodyear-Ka‘opua (2009) explains, “metaphor helps us think about the ways
people re-establish and maintain connections to place, to ancestors and to viable livelihoods
while negotiating colonial institutions” (2009, p. 49). Metaphor is a common tool employed in

many cultures.

That it is an integral part of storytelling and mythology reflects the great
capacity of metaphor as a means for conveying highly abstract concepts.
Metaphors are also highly flexible in their uses and can be adapted to virtually
all cognitive levels, from child to adult. Our metaphors show the depth of
relationships humans have with nature and how all beings participate in life.
(Cajete & Williams, 2020, pp. 1712-1713)

Metaphors serve as a valuable tool in providing a framework that guides the process and can be
shared and understood by others. The layers of meaning embedded in metaphor allow people to
access knowledge based on their own experiences and readiness for learning. For some, the
metaphor shared in this research will be an introduction to a Hawaiian/Maori context. For
others, it will hold deep cultural significance that connects to their mo‘okii‘auhau/whakapapa.
For all, it allows a visual image to be applied to a complex topic making the conversation more

accessible and tangible to build shared understanding.

By immersing in Hawaiian and Maori contexts, my ability to think in metaphor has greatly
increased. It is a tool that has allowed me to see the world more holistically and make
connections between language, people, places, and experiences while also helping me to
remember and recount knowledge I have gained that is noa (free to be shared). As the research
evolved, so did the metaphors. In my initial design of the research study, I used the metaphor of
weaving coconut fiber to guide my thinking and the methodology (see Figure 3.3). Once the
interviews were conducted and analyzed, the metaphor of the three-whiri wahakura emerged as
being more appropriate to the outcome of the study and my personal experiences (see Figure

3.4).



&3

Figure 3.3
Initial Methodology Applied to the Research Study

Methodology Metaphor

WEAVING COCONUT FIBRE o
coconut > single strand of fibre - aho - ‘aha - item of use & éﬁ
Scapar Fish |
Process for designing the phase 2 Interview Framework: hm
1. Identify appropriate trees and coconuts: Identify
participants
2. Gather the coconuts: prepare for interview by determining __ =N
appropriate protocol and interview setting TRUNK %;:%gggé::«é
3. Harvest single strands of fibre: Conduct interviews, write up q ‘§§‘E"‘ “ 3

transcripts, have participants review and approve

4. Roll the single fibres together as aho: Review individual
transcripts and code to identify themes and connections

5. Assemble aho into ‘aha: Create draft interview framework
for participants to review; finalise phase 2 interview
framework i

6. Use item: Apply framework to Phase 2 of research

Unknown image author

Note. This was the methodological framework submitted for my doctoral candidacy confirmation.

Figure 3.4
Wahakura Methodology

Note. Illustrations created by Sarah Hikuroa in collaboration with Jessica Worchel.
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3.2.2 Kaupapa Maori Methodologies

Waiho i te toipoto, kaua i te toiroa.

Let us keep close together, not wide apart.
Similarly to Kanaka ‘Oiwi and other Indigenous methodologies, a Kaupapa Maori methodology
utilizes piirakau to transmit and retain important traditional and contemporary knowledge
(Archibald & Lee-Morgan, 2019; Lee, 2005, 2015). The word piirakau comes from combining
pi, meaning origin, source, cause, root, base, foundation, core, or hub, and rakau, or tree. Lee
(2005) unpacks this term explaining that the imagery of trees reflects social relationships and
the interconnectedness, interrelatedness, and interdependence of people to one another and the
natural world. “It signals the way in which piirakau were viewed as central in the connecting,

nurturing, sustaining and flourishing of our people” (Lee, 2005, p. 8).

Purakau range from stories about the creation of the world, people and the
natural environment to historical events and particular incidents. Far from
being considered as mere tales or ‘myths and legends’, pilirakau preserved
ancestral knowledge, reflected our worldviews and portrayed the lives of our
tupuna (ancestors) in creative, diverse and engaging ways. Telling piirakau is
not limited to traditional stories, but includes storying in our contemporary
contexts. (Lee, 2015, p. 2) %

Pirakau as a methodology allows qualitative, storytelling approaches to be enacted where the
interviewees can share in a way that feels comfortable and makes sense to them. In the findings,
these piirakau are brought forward to shed light and bring texture and context to complex topics.
It also allows me, as the researcher, to share my own puirakau interwoven throughout the

research study to bring relevancy and clarify positionality.

For interviewees to feel comfortable sharing piirakau, reciprocal relationships need to be

cultivated (Bishop, 1999; Pidgeon 2018; Smith, 1997; Smith, 2012).

One of the more important concepts is that of whakawhanaungatanga (the
process of identifying, maintaining, or forming past, present, and future
relationships), which enables Maori to locate themselves with those present.
The identification of these relationships then allows for in-depth information
to be shared and entrusted to Maori researchers. (Walker et al., 2006, p. 334)

Table 3.2 is a useful summary of principles that guide research rooted in Kaupapa Maori and

supports whakawhanaungatanga.

130 “pgrakau refers to stories, one form of Maori narratives that originate from our oral literature
traditions. Other narrative forms include moteatea (traditional song), whakapapa (genealogies),
whaikorero (speechmaking) and whakatauki (proverbs) — each with their own categories, style, complex
patterns and characteristics. Maori narratives were highly prized, carefully constructed and skillfully
delivered” (Lee, 2015, p. 7).
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Table 3.2

Kaupapa Mdaori Research Principles

Maori Principle English Translation

Aroha ki te tangata A respect for people

Kanohi kitea The seen face, present yourself face-to-face
Titiro, whakarongo ...korero Look, listen ... speak

Manaaki ki te tangata Share and host people, be generous

Kia tupato Be cautious

Kaua e takahia te mana o te tangata Do not trample over the mana of the people

Kaua e mahaki Do not flaunt your knowledge

Note. The summary was created by Jones et al., 2010, p. 2, using work from Cram (2009) and Smith
(2012).

The methodology of this study was continually reviewed in respect to these principles to
determine a pono approach to conducting interviews. One aspect of this was ensuring
continuous, open, and clear communication. A detailed accounting of the research intent,
process, questions, benefits, and risks was laid out in the Participant Information Sheet (see
Appendix C) shared with the interviewees at the time of their invitation to participate. At every
stage of the research process, interviewees have been encouraged to reach out with questions,

concerns, and feedback.

Another key aspect was ensuring that interviewees felt comfortable and safe to share their
leo/reo (voice). In my initial ethics application, I stated that I intended to hold face-to-face
interviews to take place at a location selected by the research participants, which could include
their home, their place of work, or a wahi pana (celebrated, noted, or sacred place). Based on
their selection, I would prepare for the interview by learning more about the place selected and
practicing protocol determined by the interviewee (if appropriate). I also had a budget to
provide mea ‘ai/kai (food, refreshment) and a makana/koha (gift, contribution — especially one
maintaining social relationships and has connotations of reciprocity) specific to the
interview/interviewee. Sadly, Covid-19 restrictions did not allow for many of the interviews to
take place in person and/or restricted the in-person experience, and I was not able to immerse in
the environments of my interviewees or manaaki (host, share) them as I had intended. The
impact of this is unknown. The interviews were still rich and a koha was still given, but nothing

replaces the ability to share physical space and be he alo a he alo/kanohi ki te kanobhi.

However, whanaungatanga (sense of connection) was built by allowing ample time at the
beginning of each interview to “talk story” and start the k6rero (discussion) with the
interviewee sharing their mo‘okii‘auhau/whakapapa, upbringing, and connections to the

Indigenous education movement. I also shared my mo‘okui‘auhau/whakapapa and provided
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context for the research and the intentions underlying the research. The first part of the
interview focused on building pilina/whanaungatanga, which also provided rich context for their
mo‘olelo/piirakau and gave interviewees space to share their journey in a free-flowing form.
Because of the richness of what was shared during this time, an entire chapter, Chapter 5, was
added to the thesis, which I refer to as an oral literature review as it provides first-hand
narratives of the Indigenous Empowerment Theory discussed in the Literature Review in

Chapter 4.

Another key consideration is the language used in the interview. Unfortunately, I am not fluent
in either ‘0lelo Hawai‘i or te reo Maori, but I can easily incorporate important words, concepts,
and phrases because I have embedded myself in places where ‘0lelo Hawai‘i and te reo Maori
are regularly used, and I have dedicated myself to being able to pronounce and apply these
words, concepts, and phrases appropriately through practice and research. This ability allowed
for the interviewees, some who are fluent and some who are not, to easily incorporate Hawaiian
and Maori terms without having to continually be asked to explain them. This allowed the
interviews to flow with ease. If there were words, concepts, or phrases I did not understand, I
followed up with the interviewee and language experts during the review of the transcripts to

ensure | translated them appropriately.

This relates to another aspect of adhering to Kaupapa Maori methodological principles where
interviewees are provided with draft copies of the transcripts, individual interview summaries,
and findings and analysis. Interviewees were able to offer edits and comments that were
incorporated. Jones et al. (2010) explain that this allows research participants to have some
control over the process and interpretation of results to ensure that they feel that their purakau
are accurately told and are comfortable with how they are represented. “Key to this
methodology is the tailoring of research practices to the needs and aspirations of the
participants, and through genuine engagement with the community as a partnership for
research” (Jones et al., 2010, p. 2). The research is intended to collectively benefit the
communities studied and to create shared meaning and outcomes. Additionally, I allowed
interviewees to stay anonymous at any point in the process, which one interviewee opted to do

after reviewing their transcript.

Another aspect of Kaupapa Maori methodologies is allowing the design to adapt to the

environment of the research. Bishop (2011) explains that:

...rather than there being distinct stages in the research from gaining access to
data gathering to data processing, there is a process of continually revisiting
the agenda and the sense-making processes of the research participants within
the interview. In this way, meanings are negotiated and co-constructed
between the research participants within the cultural frameworks of the
discourses within which they are positioned. (p. 20)
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Bishop (2011) uses the koru, or fern, to capture this process as it demonstrates a spiral
movement that is reflexive in nature allowing for the originators (interviewees, advisors,
mentors) to continually have a say in the process. This was a fundamental component of the
research requiring constant adjustment of the methods and outputs based on the discussions and
findings from the interviews, literature review, korero with advisors and mentors, and my own
firsthand experiences participating in Hawaiian and Maori cultural practices such as hula and
raranga. This was demonstrated throughout the research study. For example, I had initially
proposed to use Indigenous feminism as a theoretical underpinning until further research
revealed to me that settler colonial studies would be more appropriate based on my
mo‘okii‘auhau/whakapapa. Additionally, the methodology approach changed from weaving aho
(cord made from coconut) to weaving wahakura. In writing the thesis, I also moved the
literature review, which is typically included before the methodology chapter, to after the
methodology chapter and included an “extra” chapter on oral narratives. I also include
positionality statements in Chapters 2 and 3 to explain my rational for the choices made for
using theories and methodologies. Finally, I have included a literature review in Chapter 3 -
Methodology to provide clarity on the wahakura and the purpose for selecting it as a metaphor
for the study. This was all in support of providing an intentional and thoughtful narrative that I
felt best shared the ptrakau of the interviewees while also providing the context needed for a

mainstream audience to access the research.

3.2.3 Considerations for Selecting Western Qualitative Methodologies

It is key to note that in the development of much of the Western academic methodologies there
is an underlying belief that what the ancestors had passed on was flawed; hence the Scientific
Revolution and Age of Enlightenment where “centuries of custom and tradition were brushed
aside in favour of exploration, individualism, tolerance and scientific endeavour, which, in
tandem with developments in industry and politics, witnessed the emergence of the ‘modern
world’” (White, 2018, para. 1). The pursuit of truth, which was seen as not currently present in
society, was at the forefront of what is known as “modern science” and has fueled academic
endeavors since Galileo professed Copernican heliocentrism — that the Earth rotated around the

Sun and not vice versa.

One of the most significant driving forces of the transition into modernity was
the effort made by philosophers and scientists all over Europe to create new
ways of thinking about the world. There was a real sense among these
philosophers that their job was to enlighten people by enabling them to arrive
at rational answers to problems, rather than relying on prejudice and
unexamined religious beliefs. There was also a sense that it was possible to
start again, to build an understanding of the world from rational first
principles. (McLeod, 2001, p. 35)
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This driving force created a continued questioning and refashioning of foundational beliefs in
the Western world, which has seen the nature of truth and the methods to uncover it continually
transforming. My experience in an Indigenous research space is that ‘ike kupuna/matauranga
Maori (ancestral knowledge) holds deep and profound truths which are highly applicable to
modern contexts. There does not seem to be the same drive to reformulate the philosophical
foundations of Indigenous culture, but instead to take the lessons from the past and identify
ways they can be applied to modern contexts. This is evident in the ‘6lelo no‘eau and
whakataukt stating, / ka wa ma mua, i ka wa ma hope (We look to the past as a guide to the
future), and Ka mua, ka muri (Walking backwards into the future). Instead of trying to forget
the past, there is a driving force to remember, revive, and reclaim ancestral knowledge that

colonialism worked to eradicate.

In identifying compatible Western qualitative methodologies, it is important to note the
historical context in which they were developed and where there may be incompatibilities. My
approach has been to ground in Indigenous methodologies that have thousands of years of
proven success and adapt compatible Western methodologies to bolster them. In this process, it
has been useful to understand some of the key philosophical underpinnings and activities of

Western qualitative research shown in Table 3.3.

Table 3.3

Philosophical Approaches to Western Qualitative Research

Approach (Action) Description

Phenomenology (Describing) The process of constructing a comprehensive
descriptive account of an aspect of social life
that is being investigated

Hermeneutics (Interpreting) The process of understanding the meaning of a
phenomenon
Rhetoric (Persuading) Convincing others of the credibility of the

conclusions arising from a study

Social Justice Committing to the creation of a better world

Note. The summary is taken from McLeod, 2011, p. 21 and is not a comprehensive review of all Western

qualitative research philosophical approaches.

In my review of Western qualitative methodologies, Interpretative Phenomenological Analysis
(IPA) and Thematic Analysis (TA) stood out as useful and compatible when grounded in an
IRP. The following provides a brief discussion on the foundations of these methodologies and

how they were adapted and applied to this research study.
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3.2.4 Interpretative Phenomenological Analysis (IPA)

IPA is grounded in a phenomenological approach and was developed in the late 1800s/early
1900s in the Austrian Empire by Edmund Husserl 1*! who was committed to a “search for
radical certitude.” This, in many ways, stands paradoxical to an IRP which espouses a
philosophy of multiple truths dependent on context. However, the evolution of IPA has allowed
for multiple realities and truths of research participants to emerge. Where phenomenological
analysis has come to find compatibility with an IRP is that it focuses on examining everyday
experience to come to a fuller understanding of reality and go beyond logic and rationality to tap
into our emotions, actions, and perceptions of things and relationships (McLeod, 2001, 2011;
Smith et al., 1999; Smith & Osborn, 2008). IPA is “concerned with an individual’s personal
perception or account of an object or event as opposed to an attempt to produce an objective

statement of the object or event itself” (Smith et al., 1999, p. 218). McLeod (2001) !*? explains:

Phenomenology requires a kind of withdrawal from the world, and a
willingness to lay aside existing theories and beliefs. This is risky, and takes
an act of courage. It can be viewed as a journey during which one leaves
familiar places and then returns and sees these places in a fresh light. (p. 38)

This is applicable to this research study which is looking at a process of questioning long held

beliefs rooted in colonial constructs. I determined an IPA methodology was compatible with

Kanaka ‘Oiwi and Kaupapa Maori methodologies in that it allows for the richness and

uniqueness of each mo‘olelo/piirakau to be heard while providing structure on the process for

collecting and analyzing data. IPA outlines a process that is adapted to the context of the

research allowing for flexibility in the application of the methodology (Smith et al., 1999; Smith

& Osborn, 2008). Specifically, the methodology for this study focused on the following

aspects %3

e Purposive sampling of 21 Indigenous education leaders from Hawai‘i and Aotearoa, 9
from Aotearoa and 12 from Hawai‘i, for whom the research questions were significant
and whom I or my advisors had a relationship with.

e Exploring, flexibly and in detail, the research topics utilizing a semi-structured
interview framework that allowed me and the participants to engage in a dialogue
whereby initial questions were modified in the light of the participants’ responses, and I

was able to probe interesting and critical areas which arose.

131 Edmund Gustav Albrecht Husserl (1859-1838) was an Austrian-German mathematician and
philosopher born to Jewish parents in Moravia, part of the Austrian Empire.

132 John McLeod was born to Scottish parents and raised in England. He is a professor of postcolonial and
diaspora literatures.

133 These have been modified from IPA processes outlined by Smith et al. (1999) and Smith & Osborn
(2008).
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e In-depth, case-by-case analysis of individual transcripts to explore firsthand experiences
with a concern for the individual’s personal perceptions and accounts.
e Secking out themes and connections amongst the research participant’s

mo‘olelo/piirakau while still allowing each interview to be true on its own.

Gathering mo‘olelo/piirakau requires a two-stage interpretation process, or a double
hermeneutic. “The participants are trying to make sense of their world; the researcher is trying
to make sense of the participants trying to make sense of their world” (Smith & Osborn, 2008,
p- 53). By employing an IPA, I had to rely on my ability to interpret my interviewee’s
perceptions through their mo‘olelo/ptirakau to help bring forth a rich discussion. Using a semi-
structured interview framework allowed this to occur and supported the building of
pilina/whanaungatanga through the exchange. Key themes were then identified that could be

woven into a collective narrative through a thematic analysis.

3.2.5 Thematic Analysis (TA)

The history of TA is more amorphous than IPA. Its use as a methodology has come to
popularity through various publications providing shape to the process since the 1970s when
some credit Gerald Holton, an American physicist and historian of science, with developing the
methodology (Braun & Clarke, 2006; Terry et al., 2017). “Procedures for using TA as a
qualitative technique only began to be published in the 1990s (e.g. Aronson, 1994), but
qualitative researchers have described their approach to analysis as “thematic,” without an
explicit reference to a developed method, both pre- and post-specific procedural advice being
published” (Terry et al., 2017, pp. 17-18). TA is characterized by its theoretical freedom and
independence and can be used with various epistemological and ontological frameworks
creating compatibility with an IRP, which guides the process. “Thematic analysis is a method
for identifying, analysing and reporting patterns (themes) within data. It minimally organizes
and describes your data set in (rich) detail. However, frequently it goes further than this, and

interprets various aspects of the research topic” (Braun & Clarke, 2006, p. 79).

Through the process of transcribing and reviewing each interview in-depth multiple times,
themes began to emerge. “A theme captures something important about the data in relation to
the research question, and represents some level of patterned response or meaning within the
data set” (Braun & Clarke, 2006, p. 82). In my TA, it was not quantity that determined a theme,
but that the response provided insight into the research questions. While some themes were
consistent across interviews, others were more specific, but held deep meaning and relevancy.

Braun and Clarke (2006) provide a 6-phase guide to TA reproduced in Table 3.4.
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Table 3.4
Phases of Thematic Analysis

Phase Description of the process

Familiarizing yourself with the Transcribing data (if necessary), reading and re-reading
data the data, noting down initial ideas.

Generating initial codes Coding interesting features of the data in a systematic

fashion across the entire data set, collating data relevant
to each code.

Searching for themes Collating codes into potential themes, gathering all data
relevant to each potential theme.

Reviewing themes Checking if the themes work in relation to the coded
extracts (Level 1) and the entire data set (Level 2),
generating a thematic ‘map’ of the analysis.

Defining and naming themes Ongoing analysis to refine the specifics of each theme,
and the overall story the analysis tells, generating clear
definitions and names for each theme.

Producing the report The final opportunity for analysis. Selection of vivid,
compelling extract examples, final analysis of selected
extracts, relating back of the analysis to the research
question and literature, producing a scholarly report of the
analysis.

Note. Reproduced from Braun & Clarke, 2006, p. 87

This provided a guide as I reviewed and analyzed the data. My first step was to transcribe the
interviews, which required in-depth concentration. I initially tried to use a transcription tool, but
because the interviews were in English and incorporated a great deal of ‘lelo Hawai‘i and te
reo Maori, it took more time to fix the errors than transcribing them myself. It also required that
I double, and triple check the ‘dlelo Hawai‘i and te reo Maori and, at times, consult the
interviewee or a language expert, research, and literature to ensure that I had translated correctly
and fully understood the meaning being communicated as there are rarely simple and direct
translations of words and concepts. While time consuming, this process allowed me to fully
familiarize and immerse myself in the data as I reviewed each interview. It also served as a mini
language course that deepened my knowledge of ‘Olelo Hawai‘i and te reo Maori and associated
worldviews. For the Maori interviews in particular, I also learned a great deal about place names

and locations and iwi and hapu when transcribing pepeha '**

. Once the transcription was
complete, I shared the interviews with the interviewees, allowing them the opportunity to
review the transcript and ensure they were comfortable with what had been shared and how it

had been transcribed. Some interviewees provided feedback via track changes, one asked if I

134 A pepeha is a Maori way of introducing yourself in te reo Maori that points out your relationships to
people and places allowing others to identify possible connections. It is a condensed version of your
whakapapa that also expresses your connection to whenua by including landmarks such as maunga
(mountains), awa (rivers), and moana (large bodies of water i.e. ocean) as well as your whanau (family),
hapii (sub-tribe), iwi (tribe), and ancestral waka (canoe).
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could “provide more punctuation to make it flow better,” and some did not request any change.

It was at this stage when one interviewee requested to remain anonymous.

I then set to the task of identifying codes and themes. I first did this by reviewing the data and
highlighting important points in Microsoft Word. I then took those points and placed them in an
excel sheet and began to organize into themes. I was not satisfied with this initial process, so |
incorporated NVivo as a coding tool. I uploaded the interviews and did another round of coding
followed by two more reviews until the data was streamlined enough to provide useful themes.
In the first round of coding on NVivo, the high-level organizing principle of individual,
programmatic, and system emerged. The majority of responses fell into one of these categories.
This is where the metaphor of the three-whiri wahakura emerged — 3 major whiri each
incorporating multiple whenu (strands of harakeke to be woven into the whiri). I then identified
sub themes, or whenu, within each high-level organizing principle, which provided a thematic

map in relation to the metaphor.

In addition to NVivo, I resorted to the old school practice of printing out all the interviews and
cutting out statements that were then placed under the high-level organizing principles into
themes. I cross-referenced these cutouts with the NVivo themes to ensure that I had covered all
interviews in-depth and had not missed any critical information. This is the point where the idea
emerged to have an entire chapter dedicated to individual summaries of the interviewees. There
was such a wealth of information shared that did not fit into the research questions and analysis
section, but instead provided an overarching narrative of Indigenous resurgence in Hawai‘i and
Aotearoa that I felt it deserved a chapter. Fortunately, my advisors agreed. These narratives
provide first-hand accounts of the theories, methodologies, and literature particularly regarding

the trajectory of the Indigenous Empowerment Theory.

The final stage of this was writing the analysis sections of the thesis. I began with the system-
level whiri, then individual, then programmatic as that flowed the best in telling the narrative,
but I do note that the system whiri should be placed in the center as it is what connects the
program to the individual in most cases. I continually returned to the data, both in NVivo and
the cut-and-paste version, to ensure that I had not missed key points. The naming of the themes

also evolved during the writing of the analysis sections.

This entire process was spiral in nature, a koru unfolding, and required multiple rounds of
review and reflection that continued throughout the writing process as the themes emerged. A
final review was done to produce the most descriptive and comprehensible narrative possible for
the analysis, discussion, and conclusion chapters. This is also the point when I went back to
review the process step-by-step and apply aspects of weaving a three-whiri wahakura. This

helped formulate the chapter organization and the weaving of a coherent narrative.
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When the wahakura metaphor emerged, [ decided to partner with a graphic designer to bring the
process to life through images. I sent out a k@hea (call) to my network here in Aotearoa of
anyone that was a graphic designer and had experience with weaving harakeke and found that
my hula sister, Sarah Hikuroa, was both. She and I were able to wananga (discuss) at a writing
retreat after [ had a draft of the thesis where we sketched out the concepts for the illustrations
that would fit the thesis. We met again after she created draft images. This process was an
incredible help in refining the Wahakura Methodology and Metaphor. I then created one-pagers
for the methodology and metaphor along with an Executive Summary to allow for a more
simplified access point to the research. This summary was shared with the interviewees with the

invitation for them to read the entire thesis.

3.3 Nga Whenu o te Wahakura (The Many Strands of the Wahakura)

Nga Whenu o te Wahakura (National SUDI Prevention Coordination Service et al., 2019) is the
title of the first edition of the SUDI Prevention Team’s information guide detailing the cultural
context of wahakura and the interconnected nature of the weaving of the many strands of the
wahakura. As noted, the metaphor of weaving wahakura emerged during the research process
based on the organizing principles and themes that arose from the interviews and my personal
experience of weaving wahakura. Upon moving to Aotearoa in 2018, I became hapai/hapii
(pregnant) and was introduced through my sister-in-law to Shelley Bell '%, a kairaranga
harakeke (flax weaver) who had been tapped by the local District Health Boards to spread
knowledge and support whanau in weaving wahakura. In 2019, I participated in multiple
wananga (educational gathering) concluding with a noho marae (overnight stay at a marae)
with other hapai/hapti wahine (women) to learn about 7e Whare Pora (the House of Weaving)
and Hineteiwaiwa (Goddess of weaving), whakaritenga (protocols, rituals) for weaving, and
mahi raranga (work of weaving). Guided by Shelley Bell and Jodi Warbrick, we learned to

weave kete (basket) and a three-whiri wahakura (see Figure 3.5).

135 Shelley Bell (Ngapuhi, Tainui) is a kairaranga harakeke.
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Figure 3.5
Baby in Wahakura

Note. This image is of my daughter in the wahakura I wove for her (2019).

Fast forward to 2023 after I had completed the interviews and transcriptions and began
analyzing the data, a trend emerged across all interviews revealing that for transformative
change to occur in mainstream education, there must be three, interwoven components —
individual, programmatic, and system. The idea of utilizing the three-whiri wahakura as a
metaphor took root. With this intention in place, it was not surprising that I ran into my kaiako,
Shelley Bell, at Pasifika Festival in March 2023. She shared that she was holding another
wananga wahakura and invited me to participate. Through this reconnection, I was able to
korero with Shelley about my idea of using the wahakura as a metaphor. She gave me
permission to pursue this with the understanding that what knowledge she has comes from her
tiipuna (elders) and kaiako and that certain teachings are not to be shared with those who have
not been invited and initiated into her space of weaving. With this in mind, I have consulted
with her at various stages in the writing process to ensure that the information shared is noa and
appropriately portrays the traditions, knowledge, and processes that she has shared with me.
Once the final draft was ready for review, I would meet with Shelley, and her husband Todd, to
share the Wahakura Framework and get their final input and approval. In this korero, Shelley

shared:

Unless you do the mahi [work of weaving], you don’t see this. This [research]
is put in a different form and is another expression of that mahi. That’s
beautiful. You have given it huge mana. And you have included the pa
harakeke, and it is spot on. It is so difficult unless you are an academic to put
it on paper. You have done justice to it. It is such an amazing resource for our
rangatahi [young people] and tamariki [children]. (personal communication,
September 2, 2024).

Continuing to return to those that contribute to the research to gather feedback and approval is
critical as Maunakea (2016) 3¢ points out in her discussion on Kanaka ‘Oiwi methodologies

that, “the community must guide and inform every aspect of the process, and researchers must

136 Summer Pualani Maunakea is a Kanaka Maoli academic and educator.
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humble themselves to truly understand the realities of those they are researching while being
open and honest about the research intent” (p. 156-157). This requires that the researcher honor
the voices and stories shared while actively protecting intellectual rights of participants and the
communities from whence their knowledge comes from. Turi-Tiakitai (2015) !*” speaks to the
passing down of the knowledge of Maori weaving explaining, “we do not own the taonga but
play a custodial role in our position as kaitiaki” (p. 3). This is significant in that it refers to the
knowledge shared as faonga, treasures or prized possessions, and the role of those that receive
the knowledge is kaitiaki, or caretakers and guardians. As a researcher who is being gifted with
knowledge through the sharing of mo*‘olelo/ptrakau and cultural practices, I must be mindful to
protect and share it in a way deemed appropriate by the research participants. This is a nuanced
process that is unfolding and dynamic. It requires that relationships with people and place
continue to be cultivated and that there is constant reflection and action. So, here we are — te

raranga i ngd whenu o te wahakura (weaving the many strands of the wahakura).
3.3.1 Te Rito o te Harakeke (The Heart of the Harakeke)

When Polynesians first arrived in Aotearoa, they quickly realized that the pandanus and
mulberry tree '*® that they had relied on in their tropical homes did not fare well in the colder
climates. As they looked for new natural materials to meet their needs, the native harakeke
became prized not only for its ability to be woven into baskets, clothing, mats, sails, lashings,
cords, traps, nets, toys, and other important items, but also for its medicinal benefits and the key
role it played in supporting a thriving ecosystem (Jones, 2003; McAllum, 2005; Michelle,
2004). Maori adapted their weaving skills to their new environment, and harakeke became “a
key economic resource which provided the basis of life” (McAllum, 2005, p. 2). With Western
contact, harakeke became one of the country’s first export crops, and by 1873 there were 300
harakeke mills extracting fiber from the harakeke for local and international markets (Jones,

2003) 1,

The whakapapa of harakeke creates a strong tie to Maori as both are descendants of
Papatiianuku and Ranginui. Some say that harakeke is a descendant of Tane Mahuta, atua of the
forests and birds and one of the children of Ranginui and Papatiianuku (Te Ratana, 2012).
Hineteiwaiwa is noted as the atua wahine who presides over the art of weaving and Te Whare

Pora, as well as childbirth and other female realms (see Figure 3.6) (Campbell, 2019; Turi-

137 John Reid Turi-Tiakitai is a Maori (Ngati Kahungunu) weaver and educator.

138 Pandanus is used in the Pacific for weaving mats, baskets, sails, and many other useful items. It has
also been a source of food and medicine. The mulberry tree provided kapa/tapa (material made from bark
cloth) used for items such as clothing and ceremonial objects.

139 The New Zealand flax industry existed until the 1970s when government protection was removed.
“From then on, the New Zealand flax industry was overtaken by changing policies on importing,
economic aid being given to developing countries that produced competing natural fibres, and by the
development of cheaper synthetic fibres” (Jones, 2003, p. 6).
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Tiakitai, 2015; White, 2017) '*°. This whakapapa demonstrates how the practice of weaving
natural materials and the associated tikanga (protocols) are rooted in cultivating relationships to
Papattianuku and ze taiao (the environment) (White, 2017). “The rituals performed in Te Whare
Pora (The Ancient House of the Art of Weaving) were integral to ensuring the maintenance of a
specialised body of knowledge pertaining to raranga (a form of Maori weaving) !4 (Te Ratana,
2012, p. 6). For the weaving to thrive, the environment of the harakeke and associated tikanga

must be nurtured by the weaver.

Figure 3.6

Hine-te-iwaiwa, the Atua of Weaving

Hine-te—iwaiwa is in charge of whatu and raranga.
She was given the very first heitiki as her magic amulet.
Her close friend is Te Marama the Moon.

-~
9

Hine-te-iwaiwa
protects girls and
women.

She is responsible
for the welfare of
all babies born.

Note. Image reproduced from R. Kahukiwa, Nga Atua: Maori Gods, 2017, pp. 8-9. Reprinted with

permission

Harakeke is used as a metaphor for whanau and healthy human relations in te ao Maori (Metge,
1990, 2014; Pthama et al., 2015; Te Ratana, 2012; Watson, 2020). The extreme importance of
whanau and its role in nurturing tamariki and the connection to harakeke is expressed in the

well-known whakatauki originating from iwi in the far North:

140 While Hineteiwaiwa was the most often referenced atua of weaving, Harrison et al. (2004) also speak
to Rukutia and Huna as atua associated with weaving. “Huna is the principal atua for pa harakeke (flax
bush). The word suna means to hide, and because some of the processes associated with weaving were
tapu and secretive, Huna became significant in the art of weaving. Rukutia is believed to be an originator
of weaving and plaiting. Her name means ‘bound together’ or ‘bind together’, alluding to the process of
twisting flax fibre, sometimes known as fe miri o Rukutia, (Rukutia’s thread making)” (p. 124).

141 Te Ratana (2012) notes that Best is “one of the few historians who have documented a process of
making that occurred in the historical Whare Pora. What is evident from Best’s writing is that in the year
1898 the fohunga of the ancient Whare Pora had ceased to exist” (p. 8).
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Hiitia te rito o te harakeke, kei whea te korimako e ko?
Ka rere ki uta, ka rere ki tai.
Ki mai koe ki au, he aha te mea nui i te ao?
Maku e ki atu,
He tangata, he tangata, he tangata!

If you pluck out the centre shoot of the flax, where will the bellbird sing?
It will fly inland, it will fly seawards.
If you ask me, what is the most important thing in the world?
I will reply,
People, people, people!

Metge and Jones (1995) '** unpack this whakatauki and explain that it is a representation for the

larger family group, or whanau:

Note that flax fans grow not singly but together in a clump; their roots are so
intertwined that they stand or fall together. The rito is the growing point not
only of the fan but of the whole bush. Weavers cutting flax always take the
outer leaves of a fan, leaving the central three: to remove the rito is to destroy
the whole fan. If the bush stops growing and fails to put out flower stalks,
there will be no flowers full of nectar to attract the bellbird and give it cause
to sing. Instead it will fly distractedly between land and sea, searching for
somewhere to perch and feed. If the whanau ceases to produce and nurture
children, it too will die. (p. 4)

Metge (2014) discusses the metaphor of harakeke (see Figure 3.7) and its importance for

weavers describing the outer blades that are gathered for weaving as the tipuna, and:

...the rito in each fan as a child (tamaiti), emerging from and protected by its
parents (matua) on either side...Like rito, children are the hope of continuity
into the future. Flax and whanau alike live through cycles of growth, dying
and regeneration. New life grows from the old. (p. 19)

142 Dame Alice Joan Metge is a Pakeha social anthropologist, educator, lecturer, and writer noted for
promoting cross-cultural awareness between Maori and Pakeha. Shane Jones (Ngai Takoto) is a member
of the Treaty of Waitangi Fisheries Commission and lecturer in Maori Studies.
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Figure 3.7

Harakeke as Whanau

Rito
(child)

Awhi rito
(parents)

Tipuna
(grandparents)

Note. Artwork by Bruce Mahalski provided by Te Ara, The Encyclopedia of New Zealand.

Known as pa harakeke, or cultivated harakeke gardens, the metaphor extends to community

health and provides important tikanga for multi-generational well-being.

A pa harakeke refers to the grouping and planting of selected varieties of
harakeke chosen for their fiber or weaving qualities. Cultivating harakeke is a
way to ensure vigorous, healthy bushes that will provide high quality leaf
material for weaving. The term pa harakeke is also used in reference to a
family unit and suggests that children need to be nurtured and tended much in
the same way as the harakeke plant and that if the child is not nurtured
appropriately, the child will not flourish. (Fraser, 2009, p. 228)

The whakapapa of harakeke demonstrates its integral importance in te ao Maori (the Maori
world). The associated piirakau and tikanga provide powerful lessons on how to nurture our
youngest generation ensuring the health and wellbeing of our larger communities, which are

highly applicable to an education context and therefore relevant to this research study.
3.3.2 Wahakura as Methodology

“Each generation of kairaranga (weaver) negotiated inherent change in a genealogical practice
of spiritual knowing to maintain continuity of knowledge” (Te Ratana, 2012, p. 6). The
wahakura emerged in a modern context of Indigenous knowledge revival as a Maori solution to

the high number of Sudden Unexpected Death in Infancy (SUDI) in Maori. Tipene-Leach and



99
Abel (2019) '# explain that in 2005, expert weavers and the Nga Maia Maori Midwives’

Collective in Gisborne were enlisted to develop a bassinet-like structure and a set of “safe
sleep” rules. “Made of native flax and crafted by traditional Maori weavers, the bassinet-like
structure was promoted as a traditional and culturally resonant bedsharing environment and was
named the wahakura (waha, to carry; kura, precious little object)” (p. 407). The concept of the
wahakura comes from records of pre-European bassinet-like structures called porokaraka, “A
flax cradle that was slung from a tree or from the rafters of the wharepuni (sleeping house) or

wherever the mother went” (Best, 1975, p. 6).

The transformative power of wahakura as a methodology is not only that it is an inventive
Indigenous solution to a modern-day problem, but that it represents a much deeper connection
to a Maori epistemology of a woven universe, or the interwoven energies of te kahu o te ao (the
fabric of the universe), as described by Marsden (2003) '*4. White (2017) !4 explains that
wahakura “are vessels of wellbeing that give tangible form to all applications and processes of
tikanga pa harakeke including the workings of aroha, kaitiakitanga, manaakitanga, kotahitanga,
whanaungatanga and ngakau mahaki *® (p. 4). “Creating taonga from our native plants can
powerfully reconnect us to the whenua in an affirmation of culture” (Campbell, 2019, p. 8).
Metaphor and tikanga related to the cultivation and weaving of harakeke are highly relevant to
the context of creating and sustaining a healthy and vibrant education environment grounded in

Indigenous knowledge.

I have learned the following process to weave wahakura from Shelley Bell over the past five
years and have received her blessing to share some of the learnings from Te Whare Pora (Figure
3.8). The next sections detail the process and how it has been applied to this research study and
each chapter of the thesis. The illustrations were created in collaboration with Maori artist,
Sarah Hikuroa (Ngapuhi, Waikato, Ngati Maniapoto). The illustrations incorporate traditional
Hawaiian and Maori patterns and represent the weaving together of the narrative. The
kowhaiwhai design, or painted scroll ornamentation commonly used on Maori meeting house
rafters, is based on the koiri, a koru or spiral shape pattern repeating and turning back into itself.
The ala niho is a traditional Hawaiian triangular pattern. Both patterns share themes of
whakapapa (ancestry, genealogy), regrowth and the regenerative flourishing of our taiao

(environment), revival, guidance, protection, renewal, journeying, and succession.

143 David Tipene-Leach is a Maori (Porangahau, Ngati Kere, Ngati Manuhiri) professor, doctor, and co-
founder of the wahakura movement. Sally Abel, partner of Dr. Tipene-Leach, is a Pakeha health
researcher.

144 See Marsden, M. (2003). The woven universe: Selected writings of Rev. Maori Marsden pages xii-xiv
for a further description of the woven universe.

145 Tanya Reihana White (Ngati Hineamaru, Ngati Maniapoto, Ngati Whatua) is a kairaranga, artist, and
educator.

146 See glossary for translations.
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Figure 3.8
Wahakura Methodology with Chapter Progression

— - eAAd EA _.H___ __)"
Chapter 1 Chapter 2 Chapter 3
Waharoa Pa Harakeke Harvesting the Rau

Introduction Theoretical Underpinnings Methodology
.f/ -
g Chapter 5
Chapter 4 | Y Y \ \ \ ]
. . N | P the Wh
Peparin e Whemn 2757 g e Wicen
iterature Review " Indigenous Education
Leaders

Chapter 6 Chapter 7

Cha[;:er 8
Connecting the Whiri Connecting the Whiri Connecting the Whiri
Education System Non-Indigenous Teacher Education

Kumu/Kaiako Programs

Completion of the Wahakura Chapter 9
Weaving the Wahakura Tinana
Conclusion

Note. Illustrations created by Sarah Hikuroa in collaboration with Jessica Worchel.
Walking through the Waharoa

Weaving a wahakura requires a commitment to going on a journey; to delving into whakapapa
and calling on ancestors; to embracing and living the tikanga of Te Whare Pora; to cultivating

and nurturing relationships with harakeke, Hineteiwaiwa, and te taiao; to following the guidance
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of the weaving community. It requires that the mind, body, and spirit work together to produce a

147

vessel supporting hauora (health). The journey of weaving is a spiritual one. Temara '*’ shares:

...prior to commencement of work pertaining to sarakeke one converses with
the Unseen, the Invisible One, or Te Mea Ngaro (a term used with a reference
to Io) and seeks guidance, strength, patience, and vision. The Maori view is
that all things are guided by wairua. It is also believed that the power of the
word (with reference to karakia) that is deeply embedded in tradition will
bring life and thus pave the way for all things. (as cited by Te Ratana, 2012,
p- 23)

As such, the waharoa, or traditional entrance or gateway into a marae or other place of
significance such as a wahi tapu (sacred place, sacred site) or wahi tiapuna (place of ancestral
significance) is an apt description for Chapter 1. It represents a threshold that one must pass
through signaling readiness to engage with what is on the other side. Before passing through a
waharoa, karakia (prayer) and other tikanga (protocol) are typically employed and a request is
made to enter. As the illustration in Figure 3.8 demonstrates, Chapter 1 serves as the waharoa
that frames the pa harakeke (cultivated flax garden) from where this research study emerges by
providing my positionality and the intentions and reasoning behind this research and outlining
the groundwork that led to its development. This includes a survey of the environment, both
physical and relational, to determine what is the most appropriate course of action. The
intention is set long before the actual weaving begins based on the relationships that the
kairaranga/researcher has cultivated, the needs present in the community, and the resources
available in that environment. These all determine the kaupapa (foundation) for the research.
The materials and mentors available to me have determined the course of action and intention
for my doctoral studies. Through constant dialogue, reflection, and pule/karakia (prayer), the

opportunity to pursue this research emerged, and I was able to pass through the waharoa.

Cultivating and Tending the Pa Harakeke

Once a kairaranga has set the intention for their weaving, they need to identify the appropriate
harakeke to weave with. There are many varieties of harakeke that are cultivated in a pa
harakeke for a specific purpose —clothing, baskets, mats, fishnets, medicine, and so on. Like any
garden, this process requires care and thought into what variety should be planted, where is the
best location for it to thrive, and when is the best time to plant it. From there, the site must be
prepared, and the harakeke tended by pruning mature leaves and clearing weeds to keep the pa
free of pests and diseases. The cultivation of the pa harakeke takes place over years, if not

generations, to ensure that the harakeke is healthy, vibrant, and fit for purpose.

I liken Chapter 2 Theoretical Underpinnings to the pa harakeke. I view the theories that I have

selected to use as my theoretical underpinnings as individual harakeke plants growing from a

147 Kirihou Temara (Ngai Tihoe) is a kairaranga.
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shared earth (see Figure 2.1). These theories have been cultivated and tended over time to allow
kairaranga/researchers to harvest from them once they have set their intention to weave. Chapter
2 identifies foundational concepts and definitions and describes the theories that underpin the
research study. It is the pa harakeke that represents my own personal journey and the
relationships I have formed on this journey, the places that inform this journey, and the theories
that will provide the greatest benefit to uphold the intentions of the study and the people and

places the research is meant to serve.

Gathering the Tools; Harvesting the Rau

One cannot weave without the appropriate tools. This is not just about the physical tools such as
blades, mats, bags, hapine (scrape to soften) tool, etc., but also includes identifying the
appropriate space and time to weave and the karakia needed to invoke spiritual guidance and
protection. Without these, the harakeke cannot be gathered, and the rau (leaves) cannot be
prepared for weaving. Over time, the toolkit of the kairaranga grows to best serve their
purposes, and their tools become taonga imbued with the mana of the work. Once the
environment is surveyed, the kaupapa is determined, and the tools are assembled, the harakeke
can then be harvested. When the time to weave arrives, the kairaranga goes to gather the rau,
weather permitting '*%, Before the first cut, karakia is given for the gifts that will be provided
from the harakeke. Then the amount of harakeke needed for the item to be woven is gathered,
never taking too much, and returning the unused pieces to feed back into fe taiao (the
environment). The kairaranga must determine the best time to gather based on the conditions

and the time they will have to commit to weaving.

With the intentions and theoretical underpinnings for the research set, I began to identify the
appropriate methodological framework for the study — the tools that would allow me to harvest
the rau from the pa harakeke (see Figure 3.2). These are laid out in Chapter 3. This is not a
linear process and has unfolded over the course of the study with a continual revisiting of the
environment to determine the appropriate course of action. It was determined that some tools
were not appropriate and new tools had to be sought after. The assembling of the tools is about
detailing the methodological process — how and when you will conduct the interviews, who will
be interviewed, what literature will be reviewed, and the process for reviewing and analyzing
the data. The researcher must survey their environment to determine what tools would best
serve the intentions of the research. The applying of the tools through the harvesting of the rau
is akin to reading the literature and conducting interviews. A key aspect of this is identifying
and inviting your interviewees to participate. They are the rau that become the whenu

(individual strands prepared for the wahakura) — the raw material from which you will weave.

148 Harakeke is not to be cut in the rain to ensure the safety of the kairaranga when harvesting and to
prevent damage and water log to the harakeke plant.
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Selecting the right interviewees is the most critical aspect of the research. If you do not identify
the right harakeke and tools to harvest the rau with, then you will have a challenge in creating a
wahakura similar to if you don’t select the appropriate literature to review and interviewees, you
will have trouble in creating a cohesive and academically sound research study that can serve

the community.

To identify the rau for this study, my advisors and I developed a list of potential interviewees
who were recognized as Hawaiian and Maori knowledge holders and alaka ‘i/rangatira (leaders)
in Indigenous education and whom we had relationships with. All interviewees were known to
us. The majority were individuals I had a personal and/or professional relationship with and
whom I had spent dedicated time with either in a professional or cultural environment while a
handful had personal relationships with my advisors and agreed to do an interview with me
based on their trust in those relationships. The term educator is applied through an Indigenous
lens. While many of the interview participants hold Western certifications in education, this was
not the qualification threshold. The primary qualification was lived experience in supporting
and advancing the Indigenous education pipeline and recognized status in their community as a

knowledge holder '

It is critical to note that all three of my supervisors were interviewed for the study. I selected
supervisors because of their expertise in relation to the research topic, their ability and
willingness to supervise me, and based on previously established relationships. These three
individuals have been at the forefront of the Indigenous education movement both
professionally and personally as you can see from their mo‘olelo/ptrakau included in Chapter 5.
As such, they were important to include in the research study as they are scholarly practitioners
who hold deep cultural and historical knowledge needed to answer the research questions and

could provide the proper academic guidance on upholding an Indigenous Research Paradigm.

Once the list was developed, email invitations were extended asking participants if they were
willing and able to be a part of the study. They were provided with an overview of the research,
its intentions, and a draft of the interview questions and allowed to ask questions and gain
clarity throughout the interview process '*°. Times were then scheduled to conduct interviews. |
had initially intended to hold all interviews alo a he alo/kanohi ki te kanohi (face-to-face) to
support interviewees to feel comfortable, to build pilina/whanaunga (connection) to the
interviewees, and to learn more about and experience the ‘aina/whenua they were connected to,
but Covid restrictions created barriers that did not allow this to happen. As such, interviews

were scheduled, some in person albeit with Covid restrictions in place, and some on-line.

149 See Chapter Mo‘“olelo/Piirakau of Indigenous Education Leaders: A Collective Story of Indigenous
Strength for narratives of the interview participants detailing their lived experience in Indigenous
education.

150 See Appendix C Participant Information Sheet
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Twenty-two (22) total interviews were conducted — nine (9) in-person and thirteen (13) online.
One (1) interview was lost due to technical difficulties and could not be analyzed for the study.
One (1) interviewee decided to remain anonymous, so they were not included in Chapter 5
Mo‘olelo/Piirakau, but their narrative was analyzed for the study and their ideas and quotes are
included in Chapters 6-9. One (1) interviewee was born and raised in Hawai‘i, and their
ancestors go three generations back. They have also taught Hawaiian education for decades and
are looked to as a leader in this space, which is why they were initially interviewed. However,
because their mo‘okii‘auhau/whakapapa is not Native Hawaiian, I determined to not include
their narrative for this study. I would, however, like to return to this narrative for future research

on allyship as the knowledge and perspectives they shared were extremely valuable.

Each interview opened with setting the intention, usually including an oli/karakia, and then time
to ho‘olauna/whakawhanaungatanga, which included me asking how they became involved in
the Indigenous education movement. The interviewees were then asked semi-structured
interview questions allowing for storytelling and dialogue to occur that helped open the

conversations and dive deep into particular topics that answered the primary questions:

e Describe a future vision for mainstream TEPs grounded in Indigenous knowledge
systems.

e  What roles can non-Indigenous kumu/kaiako take to support Indigenous resurgence. '°!

There was no time limit to the interviews, but once it was clear that they had concluded, I would
share the timeline and process set out for the rest of the research study. This was an opportunity
for the interviewee to ask any questions or make comments. Interviews ended with an
expression of gratitude. The interviews commenced in November 2021 and were concluded by
June 2022. Fortunately, I was living in Hawai‘i completing a teaching license from February to
May 2022 allowing me to have in-person interviews with five of the interviewees in Hawai‘i. I
was also able to interview four participants in-person in Aotearoa. Interviews were recorded via
Teams if done online or on the voice recorder on my Samsung smart phone if in person. I took
minimal notes during the interview so that I could focus my full attention on the korero

(discussion).

The literature review has been an on-going, organic document that began with the writing of the
research proposal and continued until the end of writing all the chapters. It reflects an ever-
growing understanding and engagement with the research and what the collective is publishing
about the subjects discussed. I compare the literature review to the various locks that are
required to secure the wahakura throughout the weaving process. This includes starting and

tying off each whiri, creating a bottom lock to secure all three whiri together, and finishing off

151 See page 74 for the full list of interview questions.
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with the top lock to secure the sides of the wahakura. The literature review process has been
about expanding ‘ike/matauranga on the topic from the resources available throughout the

research study.
Preparing the Whenu

After the rau have been gathered, it is given time to dry to a certain point. Next, each rau is cut
into 144 like-sized whenu with the end closest to the base of the plant stripped to the muka
(prepared flax fiber) so that it may be plaited into the whiri. The whenu are then hapine, which
“softens the leaves and removes as much moisture as possible, done with a pounamu
(greenstone) tool or more often than not an old kitchen knife reserved for just this purpose”
(Campbell, 2019, p. 91) (see Figure 3.9). The whenu are now ready to be woven. Through this
process, the kairaranga comes to know their material well. The more experienced the
kairaranga, the better in tune with their whenu they are. This is the time when the material

communicates to the kairaranga and the wahakura begins to take shape.

Figure 3.9
My Pounamu used to Hapine

I liken each whenu to the individual interviews that required transcription and review and were
then shared with the interviewees to ensure that they were comfortable with the final written
document before it was analyzed. Once that process was complete, the interviews were ready to
be analyzed and woven into a narrative. The process of preparing the whenu gives you time to
get to know the harakeke more intimately, similar to the process of preparing each interview. It
is also writing your literature review and becoming intimately familiar with what the collective
has to say about this topic and what will support the weaving of your study. This allows you to

visualize how all the individual pieces will fit within the wider context of the research. Chapter
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4 Literature Review and Chapter 5 Mo‘olelo/Piirakau are the prepared whenu before they are

braided together (see Figure 3.10). They provide the base material for the research study.

Figure 3.10
Prepared Whenu

Note. Image by Jessica Worchel in 2023.
Braiding the Whiri

When all whenu are prepped, the process of plaiting them into whiri begins. The whiri become
the base of the wahakura providing the tensile strength needed to support the pépé (baby). Three
identical whiri are woven for this style of wahakura (see Figure 3.11). It is the foundation
endowed with all the effort detailed in the earlier processes. Campbell (2019) explains, “Many
strands can make up a whiri, each strand containing tikanga, matauranga, ideas, designs, and
insights, indigenous knowing as a mosaic of thinking” (p. 47). Shelley Bell (personal
communication, April 26, 2023) explains that as each whenu is added to the whiri, the
kairaranga brings to mind whanau and other intentions that they weave into the whiri to serve as
a support for the child who will be held in the vessel. This is why it is so critical that the process

leading up to the weaving of the whiri is done with intention and care.
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Figure 3.11
Three Prepared Whiri

Note. Image taken by Jessica Worchel in 2023.

The time and space between preparation of the rau and the weaving of the whiri is akin to the
thematic analysis of the interviews. Each interview has been prepared and reviewed and now
they are beginning to take shape as a whole. It was at the beginning of this thematic analysis
when [ identified the high-level themes of individual, programmatic, and system that would
constitute a three-whiri wahakura. Then individual codes were identified and aligned based on
the high-level themes. The collective narrative is beginning to take shape. The weaving of the
whiri became Chapters 6, 7, and 8 where I detail the findings and analysis. While each chapter
is unique to itself, it does not stand alone but serves as the foundational components of the
thesis that strengthen one another. Securing each whenu, or theme, into the whiri was the most
challenging aspects of the research study. The sheer amount of information gathered required

intense focus, dedication, and trial and error as the chapters began to take shape.
Connecting the Whiri — Weaving the Wahakura Tinana

Once the three whiri are individually woven, they are then woven together to form the
foundation of the wahakura (see Figure 3.12). “From the three-whiri base, connections are
solidified, allowing for further development as the sides and embracing body of the wahakura
tinana are formed” (White, 2022, p. 146). Once the base is secure, it is locked into place and the
weave moves up the sides until reaching the top, which is then secured with a top lock. There is
a common term used during weaving about finding your ara, or pathway. Through the process
of weaving the body of the wahakura, you must always keep an eye on the ara to make sure that
all 144 whenu align, which allows you to lock off the base and the body of the wahakura giving
it the strength it needs to hold the pépé.
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Figure 3.12
Connecting the Three Whiri

Note. Image taken of Jessica Worchel in 2023 of her weaving the three whiri together.

This is the stage of the research study when it is time to write the conclusion and put all the
pieces together in Chapter 9. The narrative for each chapter is woven together into a coherent
story; this is where you find your ara. This is also the stage when things may need to be taken
apart and put back together if not woven together properly. While Chapters 6, 7, and 8 are
individual chapters, they must be woven together to form the base of the study; they must talk to
one another. The body of the wahakura, or the wahakura tinana, represents Chapter 9
Conclusion and Recommendations. This is where all the effort goes into making sense of the
base foundation that has been woven together. The lock-off at the top is symbolic of pulling all
the chapters together and ensuring that the ara of the research study has been maintained and

can come together in a coherent, useful manner.

Completing the Wahakura

Once the wahakura is complete, the kairaranga cleans up loose ends and sets the wahakura to
dry using supports to give the wahakura a sturdy shape. The wahakura is then dressed with a
fitted foam mattress and sheet and karakia uttered in preparation to receive the p&pe. One of the
happiest moments is when the wahakura is presented to the whanau for the pepe (see Figure

3.13). This is done with a karakia to bless the mahi.
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Figure 3.13
Completed Wahakura being Gifted

Note. This was the wahakura gifted to my kumu hula for her pep¢ in 2023.

This final stage of reviewing, editing, formatting, and finessing the narrative into a coherent
piece of academic work is critical in the research study process. This determines the final
structure of the research and prepares it to be presented and reviewed by the external committee
and others. Feedback is given and the loose ends are tied up so that the final thesis is elegant,
functional, and can sit in the realm of academic knowledge in the hopes that it is a gift back to

the community from which it came.
Summary

Every wahakura woven is a wananga. A process of analysis.
-Tanya Reihana White

Raranga as a transformative praxis grounded in theory, action, and reflection cannot be
underestimated. It is a holistic process that connects us to our physical, mental, emotional, and
spiritual selves as well as to te taiao and whakapapa. “Wahakura, as the name suggests, waha
(gateway, entrance, opening), kura (sacred knowledge), are a point of access to matauranga
Maori and the treasured knowledge handed down from the ancestors” (White, 2022, p. 152). It
is through raranga that we are able to access and connect to nga taonga tuku iho (treasures
handed down from the ancestors) and create safe and nourishing spaces for our keiki/tamariki.
Bell (2019) notes, “A key principle of Raranga is the promotion of discussion [korerotia] that
takes place amongst the weaving whanau; whether the conversations are Raranga focused
and/or general Whakawhanaungatanga” (p. 2) (see Figure 3.14). Within Te Whare Pora is the

time and space for knowledge to be passed on and relationships to be built and strengthened.

The arts of raranga and raranga whatu are often carried out through wananga,
a collective practice that creates an environment of support, of sharing and
learning and a sense of solidarity. Wananga are cultural learning contexts and
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very different to other forms of Pakeha sites of learning. Wananga provide a
context that supports a holistic approach to the purpose of gathering together.
This can be in a teaching and learning space or dissemination of research, or
practitioners coming together. Through the methods of wananga physical,
spiritual and intellectual development can be sustained. (Campbell, 2019, p.
12)

It is a teaching and learning environment that encourages korero and connection to something
greater than our selves. It is where stories are shared along with tears of joy and sadness, hopes,
and dreams. It is a place where our ancestors look down upon us and smile. As such, the
wahakura metaphor as a research methodology holds profound opportunity for the individual

and collective to learn and grow.

Figure 3.14
Weaving Ropii for 2023 Wananga Wahakura

3.4 Difficulties Encountered During the Research Study

There is no effort worth taking that does not come with challenges. As mentioned, this research
study has been an exercise in spiral movements. I want to share an important note about the
process of weaving that is highly applicable to research and education. When weaving my
wahakura in 2023, I went through the entire process described. When it came to the very end, to
complete the top lock, I could not find the ara. My kaiako and I searched for some time until we
realized that I had an uneven number of whenu at the base lock as I had accidentally woven in
one of the whenu twice. This one misplaced whenu out of 144 threw the entire ara out of line.
My kaiako offered two options: 1) create a modified lock off as you would not be able to see
this mistake without a trained eye, or 2) unweave the entire wahakura, boil the whenu, and start
again. The wahakura was intended to be gifted to my Kumu Hula for her p&p&. From my
teachings with Ka Pa Hula Halau Keaoholola, I was reminded of a mo‘olelo shared by our
Kumu Nui, Maelia Loebenstein Carter, about weaving lei hulu (feather lei) where her kumu
made her undo the entire lei hulu because of a small section that was not perfect. With this in

mind, I chose option 2 — to start all over again.
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The beauty was that [ had accumulated a wealth of knowledge around the process that I could
apply to the next wahakura. While the wahakura looked fine, it did not hold up to the standards
set by Te Whare Pora. These standards are set for a reason, and to choose not to follow them has
consequences. It also speaks to an educational mindset that is not based on a graded scale — A,
B, C, D, F — but on whether the standards of the learning have been met to the highest levels of
execution set for the practice. It also demonstrates that learning is not simply for the sake of
gaining knowledge, which may or may not have practical application, but learning for a
particular purpose that serves a community need. Campbell (2019) shares that undoing raranga
to correct an error “embeds good habits in creative practice, acknowledging the fundamentals
and practicing and re-practicing teaches us how raranga operates, it’s very construction.

Understanding the fundamentals fosters innovation that has integrity” (p. 80).

There have been times in the research process where I have had to undo the weaving and start
again whether it has been redesigning the theoretical and methodological framework, rewriting
the literature review to align to the intentions and outcomes, holding my interviews online
instead of in-person, etc. There have been numerous times when I have had to start over, but the
depth of learning that has occurred because of having to undo the weaving has been immense,
and it is hoped that the final outcome reflects the efforts. Additionally, the korero in these
moments have been powerful because we have to deeply understand what has occurred and how

it could be better.

3.4.1 Impacts of Covid-19

One of the major challenges was that my PhD process began with the emergence of the global
Covid-19 pandemic. This also coincided with me giving birth to my daughter and international
borders closing. This had multiple ramifications on the research study. The first is very
personal. I moved to Aotearoa to be with my husband one year prior to starting my PhD
journey. While in Hawai‘i, [ had built strong relationships in the education community and had
been able to immerse myself in the Indigenous resurgence movement on a personal and
professional level. | had intended to do the same here in Aotearoa, but a combination of
complications with my pregnancy, giving birth, and the national and international lockdowns
hindered these efforts. My first year of motherhood and as a PhD student were characterized by
depression and a sense of isolation. All the plans for my family to visit and to support me in my
first year of motherhood and for me to return to Hawai‘i and the US mainland for visits were
canceled. I also could not reach out to the small but growing community of family and friends
that I had here in Aotearoa. Additionally, I was going through the immigration process at the
time, which was a highly stressful and uncertain experience. It would take some time and

support to move past the pain and struggle of this time. Additionally, the role of being a primary
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caregiver, conducting a PhD research study, and trying to earn income to support my whanau in

the time of Covid restrictions where there was limited access to childcare was draining.

Covid-19 also dramatically changed the education and professional landscape and made the
initial research proposal to conduct all interviews face-to-face at a location of significance for
the participant incredibly challenging, and most times, impossible. Because an Indigenous
Research Paradigm was applied, this aspect is crucial to support the building of
pilina/whanaungatanga. Additionally, from an Indigenous perspective, ‘aina/whenua is just as
important in telling the story as the words shared. By me being present in a wahi pana/wahi
tapu/tiipuna of the interviewee, it not only shifts the power dynamic allowing the interviewee to
feel more at ease on their home ground but also helps them to share their mo‘olelo/ptirakau by
incorporating all the senses and being able to use the environment to communicate. It also
would allow for me as the researcher to better understand and interpret their mo‘olelo/purakau
because [ would be able to experience it, not just hear it. Additionally, it would have allowed
me to provide mea ‘ai/kai (food and refreshment), which is an integral part of building
pilina/whanaungatanga in Hawaiian and Maori culture, and to present a makana/koha (gift of

thanks) in person.

Of the 22 interviews conducted, nine were held in-person, although these were still impacted by
various Covid restrictions, and the other 13 were held on-line. While the analysis of the
transcripts did not reveal any major impacts on the quality of the data, the imagery associated
with the in-person interviews is much more vivid for those held in-person. Additionally, I was
better able to grasp concepts and ideas expressed through the in-person interviews because I was
able to gather more non-verbal cues. Overall, it was a more enjoyable experience to be in
person. The online interviews felt impersonal and distant, particularly for those that I did not
have past relationships with. [ am not even sure if I would recognize them in person if I passed
them on the street. This also impacts the ability to share the research back with the community

in a meaningful way.

Another challenge compounded by Covid-19 was technology. At the beginning of the
interviews, | was living in a rural area in Aotearoa with poor intern