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Te patae o ta matou puka puka — nga Piripi Paea o Ngati Porou I whakatakato — I
roto I ona ringa ringa — te kaupapa nei. He tangata rongonui mai. Poi Hakena
(Australia) me Aotearoa, mo ana mahi whakaatu, me ona whakaaro hoki, he tohunga
mahi tonu. Tana nei kaupapa.

Tumatanui — He whaka tau-aki, kia mataara kaua e hunangia te kaupapa nei. Tonu
waiwata mo te Maori, mai e tona whangutanga = kia tipu, kia rea, tua-uri tuatea aro
nui — hei pou mo te tangata I runga. Ona hikoi, I tona waka, hapu, whanau. I te ao
wairua.

Artwork on the cover is by Phillip J Paea of Ngati Porou, a Graphic Artist/Illustrator
for most of his working life for reputable organisations in New Zealand and for a
number of years in Brisbane, Australia. He is self-employed and is a very busy person

Tumatanui (open, public, without disguise) explains our research. The Maori motif is
the ‘tree of life’ which allows us to be born, to grow, and develop from the baskets of
knowledge, (nga kete o te matauranga), which helps us to make a choice of the
direction that we desire to travel on our waka, whether it be sacred, ancestral or life’s
knowledge.

Whaia te ara tiki mau ake

Follow the path that is right for you
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Foreword

Ki nga toanga tuku iho mai ia ratou ma, kia noho pai mai ra katou ki ia
ratou, tatou hoki, nga kanohi o ratou ma, tatou ki ia tatou. A ma wai ra e
hika ma, ma wai rae, te whanui, te hohonu me te tiki tiki a, ma wai ra, ma
tatou ma wai hoki e.

The gifts of noble ancestors, that they may rest assured, all is in good hands.
That we, the descendants, will enhance all that is endowed to us. If not you
and I, then who?

The breadth the depths and the great heights therein. Who then?
You and I, of course.

Paora Whaanga, 4 December 1998

Paora and Hineinomia Whaanga visit The Open Polytechnic on 4th December 1998 to check tikanga
Maori. Left to right: Paora Whaanga, Wayne Taurima, Hineinomia Whaanga
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Te Mihi

Kia Ora
He Roa rawa te iwi Maori e ratu ana he oranga, e kahore hoki te Maori e whaka
takato kaupapa, oranga no reira matika ake to matou ropu me o matou
whakaora, ki te tiro tiro me te whakatiki — tika, me pehea, na tenei kupapa e
puta ai e tenei ao huri huri.

Ka hikoi matou ke te rapu, ki te pa-tai-tai, me pehea ra I puta ai, te kaha o tenei
roopu Maori mo te Maori, I ranga tira ai ratou, ai ratou mahi?

A ka titiro matou ki o matou awanga — wanga ano, kei takakahi matou, I o
ratou whakaaro ke pouri ratou.

Te ropu nei- he tangata, whaka takoto, tupa-paku. Ka tahu matou ka titiro, he
tino rereke, tenei ropu Maori — he pakari, he matau hoki ki te whaka-puta e
tenei kaupapa (kawa). Ka kite matou koia nei te taonga hei whai nga e Matou
— tuatahi.

Ki te reo o te iwi Maori, whakaronga. Ka nga taringa me te ngakau kia ronga
kia mohio, te iwi e rua nga kaupapa, he titiro tanga ma matou. Tuatahi ko te
ture me te kawa o te marae. Ko te marae hoki te kainga hei kohi-kohi e te
matauranga o tenei ropu, a me matou hoki te tohunga e whai haere nei. Te
kaupapa Maori mo te whanau, hapu ranei.

Tuara — me kohi hoki e nga whaka — auaki me nga whakapapa — e ihi nei
matou ‘Tumatanui’ — mo te whanau e whai mai nei a po-po.

Ta matou kaupapa kia mohio ai nga tangata I nga korero ‘E ki ana tetahi o nga
kai mahi na korero, tino tau-reka-reka tenei kaupapa — I homai nga I to tatou
kai hanga’.

Te meanui kia kite ai te ao, ke tei kaha, kia tonu tatou te iwi whenua, ki te rapu
ora — e ngari whaka puaki — nga mai te tauira — kia kotahi ai tatou.
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For many years Maori business has been researched, but in a non-Maori way. Our
aim was to correct this: to examine, in a culturally appropriate way, how Maori
enterprises survive and thrive in a monocultural business world. Our goal was to find
some answers to the question: ‘What makes a Maori business Maori?

We began our journey by looking at a very specific and culturally sensitive area of
business: Maori funeral directors. We recognised that here Maori business people
seemed to do business differently. The stories of four families of funeral directors had
one striking feature in common — they were all skilled at ‘breaking the boundaries’.
This became the title of our first research project.

To enable the ‘voice’ of the Maori enterprises to be heard, we have developed two
research tools. The first is a research ‘protocol’. This protocol allows knowledge
gathering to take place in a way that respects the knowledge of the participants, who
are the principal researchers, and is responsible to them and through Maori ‘mentors’,
to the Maori community. The second tool is a culturally appropriate way of gathering
stories. We call this way ‘tumatanui’ or ‘opening up’ stories.

Our purpose is to allow the stories about what one participant called ‘the most callous
industry that our heavenly father ever allowed to be created’, to be heard. These stories
will challenge the New Zealand business community to look again at the advantages
that could be gained by working together in a bicultural way.

Ethical statement

The protocol used in this research project aims to protect the moral rights of the
Maori knowledge carriers. In accordance with this protocol, no material from the
following stories should be used in any form without the prior approval of the
relevant Maori researcher(s).
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The Solomon Family’s Story
(Tauranga/Tokoroa)

Did things differently …

My daughter Robyn always stood out as someone that did things differently
and was her own person, however as she grew up she also followed the crowd.
But she also learnt in following the crowd that really this was not going to get
her anywhere. So she decided to finish school and go sewing. My family were
in the sewing industry. She learnt the skills very quickly before she was 17
years and did all the sample work which is a great responsibility, because this is
what goes out to the retailers for orders. They wanted to retain her services, but
she decided she wanted to drive heavy machines which her father owned.
Forest Products would not allow anybody to work in the bush until they were
18. The day she turned 18, she obtained all her licences and then went into the
bush where her father trained her. About 18 months later she was so confident
that her dad and I left the country for a couple of months and she ran the
business. She took it under her wing. When she encountered a problem she
would ask, ‘What would Dad do if he was here?’ That’s how she solved a lot of
the problems. She did all this at the age of 18.

Evelyn, Corey, Robert, Robyn
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Heavy bush machinery

When we purchased these machines they cost about $250,000 each and we had
two of them. If there were any breakdowns or servicing required Robyn would
know what to do and even try and repair it herself because she was very
familiar with the heavy bush machinery. She has a good knowledge of these
machines and once again it goes back to her father whom she watched and
studied, enabling her to increase her skills because of this. Her father spent time
with her to teach the maintenance required and also to listen to the sounds of
the machine, which could be different to the normal running of the equipment.
She has sharpened her ears to listen to these abnormal sounds.

As an example, last week she heard these strange sounds coming from her
machine, and she knew exactly where it came from. The manifold had been
damaged. She had a truck half loaded with logs and had another waiting to be
loaded. She jumped out of her machine and pulled out the No. 8 wire and did
the necessary temporary repairs to hold it together and then loaded up the
remaining trucks, called over the radio that her machine was out of order, and
the wire held until the machine could be repaired fully.

The skills to know what is wanted …

Robyn has not only come to understand and control the heavy machinery but
she has to know certain information about the size and weight of the individual
logs. This has got a lot to do with loading of the logging trucks as they have to
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comply with traffic regulations, regarding the weight and size of the load. A
balance has to be reached to ensure each load is safe and within the weight
limits of their carrying capacity. This takes a lot of skill. Another factor is that
she is required to understand the specifications of each log as they are graded
into export, milling, or paper pulp. The despatcher, when the logs have been
received by him, can see where the logs have to be unloaded because of these
specifications. Robyn has to be very precise about this and she has developed
the skills to know what is wanted.

The loading is very important plus the type of log that is loaded for either
destination or area where they can be unloaded. The loading of trucks can vary
from 12 to 18 loads a day, because of the tonnage required or the type of logs
required for a specific order. She starts work at about 4.30am and is away in the
bush all day until 5.30pm.

Robyn’s other job at the family funeral home …

If Robyn gets a call regarding a family bereavement, I get a message to her and
work out some alternatives to assist the situation. Normally she would return
from the bush, change into suitable clothes and do what is necessary to prepare
the deceased. I would go to the grieving family and assist in arranging the
funeral arrangements, then work out with Robyn the time schedule and
completion of the work at the family funeral home. Mother takes care of the
bereaved family and ensures their satisfaction on completion of Robyn’s work.
Robyn actually does the preparation of the deceased implementing the training
received at CIT, Heretaunga where she became certified to do this.

A good communication system …

We have a cross-section of races of people. I feel that as a woman I can
communicate with them quite openly and I feel that they relax when they talk
to me as I am bilingual in both English and Maori and our business is growing.
Robyn took this on to be more skilled in another field, but our first priority was
the loading of the trucks in the bush for Carter Holt Harvey. However, this
funeral job was to give support to Robyn for the career path she chose.

We have had no problems with juggling those two businesses together because
in the past our younger son and our father would help out with the removal of
the deceased or fill in to drive the loader in the bush. Actually my son is now
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doing a course in commercial flying as he wants to be a commercial pilot. There
was always someone around to fill in for the family when required. We have
established a good communication system to do the things that needed to be
done. We have been kept busy in the funeral business and since January we
have done about 25 to 30 funerals in the area. That is about 4 months work. We
want to increase this by moving to Tauranga to open another funeral home
there. We found out by going to the Births and Deaths Registrar that over 1,000
people had died in 1996 in Tauranga alone. We feel that this is good research if
you need some form of support to move in a certain direction. It also has a high
percentage of Polynesian people in this area, which we would like to offer our
service. However, not only them but the overall number of people in this area,
with the thought that we could provide the cultural aspect for our people. This
could be a bit more unique for us.

She was not at all interested …

It is an interesting story regarding my daughter and how she became involved
in the funeral business. In fact she was not at all interested, she was working in
the forestry with me. A real good friend of mine in Tokoroa, a Cook Islander
Danny John, he went to work with Te Raupuara, a scheme to help young
people in the work force, he had always been a hard worker in the bush. His
wife thought maybe he should get into a suit and out of muddy boots and she
talked him into taking this job. He had a natural tendency and flair with young
people and Te Raupuara Quest needed Danny for this job because of the
problems that they had with the young people in this town. He had actually
stumbled onto this business regarding funeral parlours on his computer. He
was very excited and came over to speak to me. He was actually my Bishop at
the time. He said that he wouldn’t mind getting into the funeral business and
that was the last thing that entered my mind. I listened to what he had to say
and asked why he wanted to get into this funeral business. He said he liked
dealing with people. I then said if he wanted to have me as a partner then we
would go for it. He did all the research as to what was wanted and how to be
certified and qualified. I said that I would provide the financial backing and we
could go into business. Unfortunately, Danny my partner was killed three
weeks after that. He had gone back into the bush for some part-time work. He
was so enthusiastic about this new venture and we were such close friends that
I decided to do it. He was such a man that if he said that he was going to do it
he would do it.

I had no doubt that he was serious about getting into this business. I said to my
wife that I was going to carry this on. I said that I do not know how I am going
to do it but I am going to carry it on. So I began to talk to other funeral directors
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around the country and in Auckland. I also spoke to other church members in
the business in Auckland, both Maori and Pacific Islanders, and they said that
they would help when they were not busy.

I also got in touch with a couple of Maori funeral directors who had started
their business in South Auckland, Robert Muriwai and Martin Williams. Robert
is from Hokianga and Martin is from Gisborne. They set up business in
Otahuhu, South Auckland Funerals, a successful business. I approached them
with some negotiation because as I mentioned earlier, this business is a closed
shop. With Maoris becoming involved they did not take too much notice, nor
did they take it seriously. However, this changed when more Maori became
involved.

I am not a pimple any more, I am now a threat to a lot of the established
businesses in my area.

Watching the embalmer …

Let me go back a bit on how Robyn became involved. I had established my first
funeral home in Kawakawa, in the far north. In 1992, my daughter and my son
said that they only wanted to be involved with the logging business, something
that they knew. They said quite clearly that they could look after the logging
business and I could look after the funeral side of the business, as they did not
want anything to do with it. My daughter was 21 years of age. Evelyn and I
spent a lot of time in Kawakawa and travelling from Tokoroa to Kawakawa.
Absolutely no experience in the business at all. It was fortunate that financially
the family logging business was sound to prop us up. We actually learnt a lot
from that part of our company.

I went back to Tokoroa after some weeks and to see my children who were
looking after the logging side of things. I had every confidence in my children
in running this side of the business.

When I returned to Tokoroa, I spoke to my daughter Robyn to go back with her
mother to Kawakawa as support while I stayed on to check the logging. I also
wanted to give my daughter a break from logging. She said that she would but
did not want to be involved in the funeral home, no way. I said that was fine,
just go and have a break. It turned out that the day she arrived we had a family
call us requesting our service. That day my daughter stood at the doorway to
the preparation room and began watching the embalmer, just observing. That
was as far as she would go. That night she rang me and said that she had
watched but was still not sure about this. I said it was good that she went that
far.
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The next day was another funeral, this time she went inside the theatre. She
said to me that she had helped out this time. It was then she said that she
thought she could get into this.

I wanted to know for sure and repeated this several times. She said she could.
And that there was nothing in it really. I said you have to be sure I cannot force
you to do this. She said one little problem she may have is with little children.
Our daughter loves children. A few days later she had an 18 month old baby
and handled it very well. She called me up and said that she could do this —
‘that’s me, send me away to the school’. I asked are you sure, she replied
‘absolutely sure’. The second death that Robyn had attended was a fully posted
person (full post mortem was conducted). If you can get through that you can
do anything. So for three days she had been fully exposed to the embalming
process in the theatre.

The art of embalming …

It was then I made inquiries as to the training needed. It was Robert Muriwai
that we met with of Auckland South Funeral Directors and we had to talk to
him. I said that we have a daughter that wanted to get involved with this
business, wants to learn the art of embalming and I was here to ask if he could
help her. You do not have to pay her a cent, we will send her there and you
teach her what is required.

He was a bit sceptical at first and was concerned but he finally agreed and said
send her up and I will give her a week’s trial. I said that is all I ask. I came home
to Tokoroa and said to my wife and my daughter that I have got a place for you
in Auckland where you can go to learn. I said that this is the only thing I am
gong to say to you. You work for him the same way you work for us. You work
for him as though it was your own business, that is all I said to her. She started
work with South Auckland Funeral Services.

Learnt the art of embalming …

These two young men had established themselves in South Auckland after
working for reputable funeral firms in Auckland. So the first day that Robyn
went to work for them it was pretty quiet, no telephone calls, so she started
washing the windows and vacuuming, cleaning the venetian blinds without
them having to ask her. She just generally tidied up the kitchen and did the
much needed housework.
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Now they were really impressed. She then started cleaning the cars. The next
time I spoke to Robert he said, how long can I keep her here. I said as long as it
takes. So that is how she started. We have maintained a good relationship with
that firm since.

Robyn worked there as their ‘gopher’, go for this, go for that, go anywhere, do
this, do that, drive the car, answer the telephone and finally she learnt the art of
embalming. She became really interested and spoke of nothing else.

Why do we not see more Maori training? …

My wife and I attended a meeting of the Funeral Directors Association (FDA).
Seeing that we were getting into a new business, and that we were Maori, I did
not want to isolate ourselves from people that had been involved in this
business for a long time.  I wanted to get into contact with those particular
people and associate in those circles to find out more about this business.

This was something new to us so we went to most of these FDA meetings. We
were the only Maori at these meetings, which caused some glances. Very soon
they got to know who we were, some for the good, some not so good.  At one of
these particular meetings Evelyn in her rather forceful manner, her style, talked
to the tutors of CIT who happen to be there at this particular meeting, and they
spoke about equal opportunity. We just sat there, they were providing my wife
with the right ammunition.

She just sat there and took it all in until they said it was good to see Maori here.
They brought up a point — why do we not see more Maori training at the CIT,
training to be certified?

We knew at this point why there are not too many Maori there.  Firstly, any
person that wants to go to CIT has to work so many hours in an established
funeral business. You cannot take anybody off the street and go to CIT. That is
one of the criteria they set out.

Secondly, most fathers who own these businesses will send their sons to CIT.
There are a lot of Maori and pakehas willing to send their sons and daughters to
the course at CIT, which does cost a lot of money. It also depends on the
employer as to whether it would be worth sending one of his employees. That
is why it is difficult to send someone here to CIT.
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A lot of stumbling blocks …

Our daughter (because of my wife’s approach to the people at CIT), had asked
and found that the course had closed. We found a lot of stumbling blocks in
the way of getting her there. One of the requirements was when a student
returned, she was to go to an establishment where there were certified people.
You see both Robert and Martin were not certified, where Robyn had been
working, and so Robyn could not go back to South Auckland Funeral Services.
These two young men know the business well, but are not certified. So this was
another problem — what are we going to do, who do we send her to? As Martin
Williams enjoyed working with Robyn, Martin had a close associate who was
the secretary to the Embalming Association, and his name was John Skipper. So
the approach was made to John Skipper by Martin Williams.

We told him that we had a young girl going to CIT and needed a referee when
she came back because she had to do so many practical cases after her first stint
at CIT. He agreed to be her referee.  Robyn had observed John working at the
South Auckland Funeral Home.

Robyn came back from CIT and she had to complete something like 40 case
studies. She had to give cause of death, analysis of death and a description of
the body, before she could go back for the second part of the course at CIT. John
Skipper had just changed his job to work for Davis. They agreed to let Robyn
work here so that he could do the evaluating for CIT.

One thing that I must mention about the Funeral Association, they are a closed
shop, but they will help in that closed group. John knew that he would receive
no flak from anyone being a referee for Robyn. Robyn came back and Cedric
Little who owns Davis Funeral Homes allowed Robyn to do her second stint at
his business, in Dominion Road, Auckland, where she completed her 40 case
studies.

Robyn went back to CIT and she was never a bright kid — she was good with
her hands but she had to put in the hard slog for the theory side to this course.
Some advice we took from a member of the Embalming Association was we as
parents, if we could afford it, have Robyn stay on campus and not go and stay
with whanau. If Robyn stayed on campus she would be totally immersed in her
course.

We did just that. In a nutshell, she passed out and graduated as a member of
the Embalming Association. She returned and continued to work for Davis’s in
Auckland. She has had many offers from other Funeral Homes in Auckland
plus over on the North Shore, from Dills Funeral Home.
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The desire to learn ...

All we have done is given a lot of support to Robyn. I myself feel a lot more
comfortable than I did 5 to 6 years ago.

We can now pick up the telephone and call people and know that we can
handle funerals. We would like to send Robyn to a Funeral Director’s course. I
can do things from a Maori perspective but if you ask me about bringing a body
from Hong Kong, I would have to ask around because I really do not know
where to begin.

I would have to ring around and find out, this is the sort of thing I would like to
know. The people I know, do not think it would be a big problem. Even at my
age, I am still keen to learn, this is the key to it: the desire to learn. We have
been fortunate that both our children have wanted to learn and they know that
we will give them the support.
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Responses to researchers’ questions

What is te reo?…

Both of us are very involved in te reo and speak it fluently. I know with
whanau if I get an inkling that they want to converse this way in Maori, I can do
this. There is something so different in the language when you use Maori words
and it is usually accepted by the whanau. Te reo helps in the comforting
process. One of the things I do is that I let them know, particularly if they are
Maori, and of course European.

But there are also elderly persons who are confident in speaking English and
Maori, but that wairua (spirituality) is still there. Whether they speak Maori or
not. These things cannot be taken for granted that when you go into a Maori
home you cannot just start talking Maori, because that could bring them an
awkward situation, as a lot of them do not know how to speak Maori, they even
do not understand Maori. You have to wait for those signals that they will send
you. They might say ‘kia ora’ and leave it at that — you soon pick up what they
want to do. As soon as they see you they will tell you. A lot of people are very
comfortable with us because they know that we can speak the language but also
the tikanga, they know what is required. The spiritual side they understand
very quickly, regardless to what church you belong to. This is one of the
fortunate things in dealing with our people.

This has helped even with Europeans. In the European community this can be
quite cold, in the way they do things, and it is not the way they want it to
happen — they do not mean it to be that way, they do not know any better.

Quite often the European family want to show some outward appearance of
grieving but to them it is not good. So they bottle it all up. They hold it back.
That is the big difference between Maori and European.

We have endeavoured to try to persuade the European not to keep their loved
one at the funeral parlour but to take them home, putting them into their
lounge, and still being part of the family. The fact they have died does not mean
they do not belong to the family, and that has worked well with some European
families. As a consequence of that they have taken pre-paid funerals with us.

We are only trying to make them aware that there is another way of doing
things, by taking their mother home, the touching process. A lot of them are not
keen on this touching. Children are shielded from this sort of thing in the
European sector, whereas the Maori children are involved with this sort of
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thing all the time. The mokopunas hang over the casket and touch, and that to
Maori is another way of handling the grief. I did not have to go to university to
learn all this. This knowledge has been helpful to us in business, particularly
the funeral business.

What is whanau support?…

New Zealand Police are very involved with victim support. They have these
dedicated people who assist the police to help the families during this period of
grief. You know the Maori have being operating this for generations — victim
support is a natural thing for Maori. I have had occasions when Maori come to
my funeral home at Tokoroa. The police have said that they can offer victim
support.  However, I advise them that the whanau will take care of this.

The police were a bit sceptical about this, perhaps we do not have the right
training, to be involved in victim support. They had the right people that were
trained for this to provide that sort of help.

I said that it does not mean much to Maori if he was a bad person if he is dead.
He might have been the worst enemy of those people while he was walking
around, but soon as he falls over, it changes. As soon as you die those same
people will give whanau support. Some might say that is being two-faced but it
is not.

Our people just know how to handle the whanau support. We do not have to
have this training in victim support, we live it. We go down to the marae for
this victim support, for 3 days we go down and support this family. Now the
police are going to send this group down to my funeral parlour for one hour,
and expect that is going to be it, and hopefully this will help the situation. We
are going down to the marae for 3 days to give support and the support will not
stop there but it will continue.

What is Maori heart? ...

I would like to mention our local coroner here who was speaking about a
concern he had.

Post-mortem areas had come under the watchful eye of OSH, who had audited
all the mortuary facilities throughout the hospitals of New Zealand and all but
one had passed their audit. With that type of report there was a lot of concern
here in Tauranga especially amongst the Maori sector.
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The coroner here felt concern for the people (I could feel his concern) and I felt
that he has a Maori heart. You know coroners do not have a pleasant task to
perform and I know that coroners come under a lot of criticism, particularly
from Maori.

However, this coroner will try and help Maori to ensure that if a post mortem is
required he will do anything in his power to get it done immediately. He
understands the way Maori think and because of his concerns Maori elders of
this area are on first-name terms with our coroner and this is good to see.

What is wairua?…

I will answer that the only way that I know. From a spiritual side and from the
church. The body is really the shell or the home of the spirit and you will not
convince me otherwise.

Some ten years ago, I had a great fear of touching dead bodies. It was not until I
became involved in the church and obtained a testimony and was taught the
body is the shell, home, or tabernacle of the spirit. This is what I have been
taught, but the testimony that there is life after death is true.

The wairua is our Maori people. Not all Maoris are members of this church, in
fact I wish they all were, but they are not, but Maori have always had the
understanding that there is life after death. They know it because they talk to
the dead as if they are alive on the marae. They will refer to that person as if he
was still sitting there. I really love this business.

I try and improve myself in the way I deal with people, in terms of death. I ask
myself how can I do it better. How can I help the people, or make my
presentation better, or help the family better not only for Maori but for
European also.
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Tom and Lance Murray’s Story
(Kaitaia)

Lance and Tom

Tom

One of these spiritual experiences …

What made me go into this field? It was one of these spiritual experiences.
When I found out that there really was a God, because up to that point I didn’t
know anything. I just went to work, I had 40 jobs in one year — that was when
jobs were plentiful. I was a caretaker in a school, truck driver, taxi driver, bus
driver. I could drive anything. You give me any tractor or bulldozer. I worked
for the Ministry of Works and that type of thing. I worked one day in the
freezing works and I couldn’t take it.
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Then I found out that I could become anything I wanted to, if I applied myself.
So what did I do? I went through the yellow pages in the telephone book and
looked at what jobs I could train for. There was nothing in there but funeral
directors. Before my Mum died she had hammered at me to get a job. No
funeral directors would hire me. I kept at it and finally I was offered a job and
nearly finished in the first week. In that first week I could not sleep and eat with
looking at all these caskets. I went outside and sat down and decided that I
would go in and tell them that I was finishing up. Believe it or not, I had this
feeling come over me, it was something so warm that I have never been scared
of death since that day. I class these as one of these spiritual experiences that I
will never forget.

A closed shop …

We came back here for a quieter life because in Auckland we were working 7
days a week without a break, which kept us really busy. Being the only Maori
Funeral Director I was involved in the Maori, plus Polynesian population most
of the time. The other funeral Maori personnel came later. Taka came after me
and he is doing very well.

Actually there were two of us working at the same time. I think he was in the
job about 7 months before I came along. He has left and is now working on a
farm. I was working with one of the old funeral companies for about 7 years,
commencing in 1981 or 1982. Then I started and I called it Murray Funeral
Services. I did advertise, but not much, as the Maori and Polynesian population
followed me. In those days I was younger and more hungry for business and
that is when I started to advertise which was against the policy of the Funeral
Association at that time. I was kicked out because I was advertising costs of
funerals. That was not allowed and they warned me approximately three times
about advertising costs for funerals.

In those days it was a closed shop. At the end of the funeral they just gave the
completed costs as one figure, and that was that. No questions were asked
about the full figure. To be more honest with my advertising, I wanted to
increase my business.

When I advertised, my costs were 50% lower than my competitors. This is what
caused the ruckus. I was told that I was not suited for this industry because my
costs were not hidden and this caused a mockery of the funeral business. I was
called a lot of bad names.
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I felt that people should be made aware of what the industry was charging
which was not revealed at the time of the bereavement. I believed at that time I
was the best in the industry and I felt that I did a good job, an excellent job in
fact. We did a lot of extras for no charge whilst other funeral homes charged for
their services. For example viewable and non-viewable — as you know if the
body is to be viewed we make it look lovely. I did this even if it was not to be
seen, which was non-viewable. I also worked a 24-hour system, because in
those days the industry closed down at 5.00pm. This was not right in the eyes of
my competitors. This is what I also advertised, a 24-hour cover, day and night. I
used to write to Peter Tapsell about the lack of cultural sensitivity in the system
when people died, especially Maori. He made the people within the system be
more aware of the sensitivity of the Polynesian culture and release the body
early.

Asked by my iwi to return to Kaitaia …

I started my career in Auckland with a partner and I left for personal reasons. I
was asked by my iwi to return home to Kaitaia as they needed a Maori funeral
director here. You see our pakeha competitor was caught with a casket full of
drugs in Auckland. It appeared to be the mode of transport to Auckland and
our people requested that I return home to take care of the Maoris deaths here
in the far north. It was felt that the only funeral director here would be
convicted which would leave nobody here in the far north. I understand he was
dealt with by the courts and the new business is ‘clean’. When I arrived in
Kaitaia, I ran foul of the regional council. I wanted to use the hospital facilities
to treat the bodies as I did not have the facilities to do it at the time. This would
have cut down on my overheads. The council stopped me and I had to lease a
building and incorporate a mortuary facility to treat the bodies which was a
considerable expense.

I wanted to start a training school for Maori funeral directors …

I found myself involved with Nga Hau E Wha the training of Maori funeral
directors. I wanted to start a training school for Maori funeral directors. The
first training mortuary school outside of Wellington. I hired a few people that I
knew in the business with the expertise and then went to a guy in Auckland
[Robertin]. I wrote the whole curriculum myself for this training course. I
employed two experienced funeral directors to take my place whilst I finished
this church mission.
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We got involved with an organisation called Tamaki Makaurau and their
Maccess programme [Maori Training Programme, initiated by the Labour
Government in 1988]. We had 14 trainees on a 9 month training course.

Nine months down the track is when we ended on the Holmes programme. We
were accused of working out of a tin shed and we were operating a scam,
insurance scam. We could not buy any equipment or material from any of the
suppliers. We were actually black-listed and we had to bring our supplies in
from Australia. We bought our caskets from our Maori supplier. The funeral
establishment tried to take us out.

Holmes themselves would not accept any of our documents which proved that
what they were was all up front, there was nothing wrong with that as far as I
was aware.

The Funeral Directors Association was behind the Holmes thing because they
had the training in Wellington and it was in-house. The taxpayer funded this
training in Wellington. You had to be in the industry to be trained and to go
through the course.

It was through our efforts that it was opened up, because we said that you were
using taxpayers’ money to fund an industry training scheme.

A person could not go off the street and be trained, he just couldn’t. I had great
pleasure when that was opened up. It is now open up to anybody who wishes
to go on this course.

Funeral homes in Kaitaia  …

We now have two funeral homes here in Kaitaia, mine and my competitor.
The coroner here is good. I really do not want to rock the boat here about the
people in the system.

I have been here at home since 1990. My competitors have been here for some
75 years, you know handed down from father to son and so on.

I suppose this is one of the problems I have here because the old system
allowed him to do a lot of things which I have tried to do. When I first came
here he was using the hospital facility to prepare the body for embalming etc
for which he was charged $5 per case, at that time. When I came up here and
went to the hospital I asked for the same privileges also they said ‘yep, fine’.
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However, 2 weeks later they sent me a letter and said ‘no, you cannot operate
here’. I have been seeking some form of clarification and reason for this for the
past 7 years and I really feel it borders on racism. They did ask for tenders for
use of the premises at the hospital but I refused to tender because my
competitor was using it without having to go through this process, as I was
asked to do. They stopped my competitor, when I refused to tender, from using
the hospital mortuary facilities.

You know the facility is not being used and is gathering cobwebs and, being on
Maori land, we could save our people a lot more money if we could use this
wasted building. Without incurring this overhead that we have to satisfy with
our own building and equipment to do the job.

Maori and non-Maori treat their dead differently …

You know Maori and non-Maori treat their dead differently. Non-Maori leave
their people in the mortuary in controlled conditions, whilst Maori move them
away to their homes or maraes, touched by a lot of people and kissed by a lot
more, and moved again, in different extremes of weather, hot and cold.

As you know the body changes under these conditions, it discolours, smells,
swells and of course we sometimes have to put the lid on to stop this from
happening. The training that I did only catered for the European way which
was under controlled conditions, not the Maori way.

Whilst at the mortuary we could do a lot of things to rectify these mistakes.
Whilst at the Maori funerals where they were seen, you could not hide your
mistakes, because it was open. Of all the hundreds of jobs we have to do for
Maori and Polynesian, we have to be the best embalmers to ensure the safety of
that body while it is in the open view of our people. We have to do everyone as
an open case and do a really good job. We cannot allow things to go wrong by
placing the lid early to cover these mistakes.

I want to tell you something, as a believe it or not. They tell us that we cannot
mix the chemicals we use. I believe in divine revelation and it was revealed to
me in my own head the chemical make-up that I use, that is what I have been
using all this time, to do the job thoroughly and better.

My son has found a procedure, that I consider one of the best. I have seen a lot
of preparation of bodies, and this new procedure that we have now adopted
prevents the body from discolouring, you can keep it longer, only because of
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the chemical we now use, and the procedure he found. I really do not know
why the industry has not thought of it before.

People do not know what goes on behind closed doors …

I was one of the original for the funeral training trust to the New Zealand
Qualifications Authority [NZQA]. They were already aware of the type of
training that I had done.

They wanted to know how I had done this because there was allegations that
we were not qualified for this and that. It was a strange statement to make as
we all belonged to the same Association. So we formed our own Association
which we called The New Zealand Institute of Funeral Homes. However, we
put it on hold because the Maoris wanted to form a Maori Association. I did
give it some thought but I said ‘I don’t think so’. You see the Health
Department recognises our involvement plus the Ministry. They tell us that we
should have a chemical background because we handle a lot of chemicals for
preparation of the body. That is what we had to do in those days, but today
everything comes already mixed and no mixing is required. It is pre-mixed, we
do the job a lot quicker and it is done. You do not need that chemistry
background now. We chopped the training curriculum right back because of
this. I have trained a lot of people in this business now, when they work out
there, they encroach on my business and try and bag some of my business.

I suppose a lot of the people in the business have a lot of ideas on how to do
things differently and they hide these because they do not want to reveal these
things that have worked for them. In this situation there are other people within
the industry who just uplift the body from the hospital, place it in the cooler,
and when the time is right just place it in the box and straight to the
crematorium. No preparation has been done for the body. I believe that
everybody should be embalmed. In the United States this is mandatory by law,
for health and presentation reasons.

A lot of people within the funeral industry do not know how to embalm. They
overcome this by bringing outside embalming contractors to do the job — they
are in the business for the money. This is another way of concealing mistakes
also because I have seen it.

Sometimes you receive a casket with the notation that this casket is sealed and
is to be disposed on a certain date. That is a lot of rubbish. When you open it up
you can see what has not been done which is terrible if the next-of-kin was to
see the body. However they will argue that is what you get for the amount of
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money they can afford. I say that is not the proper way and that the dead
should be treated with dignity and respect so that you the relative will know
that it was done the proper way. Really people do not know what goes on
behind closed doors, because of the lack of presentation in presenting a body in
a viewable situation, to be seen by the next of kin. To be placed in the cooler
room, then into the casket with no preparation.

I have seen it done many times. Also clothes there were given to dress the body
are just thrown in the casket and not placed on the bodies as was instructed, I
have seen this done.

You see time is money. I feel that this is one industry where proper standards
are not enforced and people (within the industry) are not made accountable.

I remember where a deceased said that he did not want a funeral service only to
be taken to the crematorium His body was just placed in the box and burnt. The
next of kin received an account for $4,000 for this job. The next-of-kin went to
the court over this account and won. You see there are no restrictions on this
industry. Some funeral directors do give you a breakdown listing what has
been done.

Others just give the one figure covering all the cost of the funeral.  Another
factor they can hide under is a term they call a ‘professional fee’ which can go
as high as $1,600. No one questions what this is because it is your profession, so
they say.

The nature of this business is such that the public really do not want to know
what the fee is, as long as the body looks good, the casket is beautiful, the
flowers look impressive and the service is adequate to their satisfaction, the
family is happy.

Maori perspective …

I believe that I probably have been off-side with some of my own people within
this industry because I feel that they are not coming from a Maori perspective.
The reason is because of money, they talk about other people and run their
business to make more money. They do not allow the Maori perspective to
develop in their business. This is why I tried to bring a Maori Association to the
business. I do not know of any organisation that would bring a Maori
perspective to its business like we have done. I know that a lot of our people in
the business because of having their hands tied have to go along with the costs
involved to cover a lot of the costs incurred, by the partnership. Even in my first
business in Auckland both my partner and I built up a lucrative business.
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However, I felt that we were not developing a good Maori perspective. For me
people might be Maori but do not have a Maori heart regarding the way they
run their business.

A burden on our people ...

You know it was only a short time ago that information was not necessary.
However today you have to fill out the forms regarding the death. My people
now ask why do they need all that information. You see people are reluctant to
give information freely. They feel that it could be used against them further
down the track. They have had the experience of this coming back to work
against them, later down the track and biting them.

Our funeral expenses are very reasonable. Our opposition charges after-hours
rates. We do not, as we feel that doing the job at a set rate is all that is needed to
complete the job. We only charge $17 an hour regardless of time (day or night).
For the initial cost of a casket we used to charge extra, however we found that
costly. Now we tell them to pick out a casket, register the death at the court
house, and then take our account to Income Support for payment of the funeral.
They give $1,017.00 for the funeral costs. We never charge for the digging of the
hole or other expenses like transport etc. as this places a burden on our people
to pay for this. It was good if we could bury our dead during Monday to Friday
8.30am to 5.00pm. After that time and especially the weekends we had to do it
ourselves, with the Council cemeteries. The family urupas (cemeteries) around
the local area, and the maraes, are easy to do with families doing the extra
work.

Our structures are quite flexible …

Maori business is different — for example, I have a funeral plan going here. A
large number of Maori do not come onto the funeral plan until their relatives
are dead. They say ‘Bro, do you think you can get me in?’. My reply is ‘sure’. If
it was a non-Maori business, no way could you do this, because that is a
structured business. Our structures are quite flexible. I think in the end it is not
the money that counts, it is being of service and I feel that is the difference. In
business, service equals the dollar.
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We can take you through many instances where we have followed the normal
business practice and people have told me that I am committing business
suicide with the things that I have done.

For example we may send an account for $3,000 and the people come in and we
can see that they cannot afford it. They want to make some payment of $10 a
month from their benefit for the next 10 years. I tell them forget it and what I
lose on the slide, I make up on the swing. We balance it out and do not stick to
the hard and fast rule of saying we will take you to court. We have never taken
people to court. I am still here even though I am struggling. What has it done
for me and for the five members of my family? This place has allowed family
members to be off the dole, and allowed my grandchildren to not go without,
they are always fed and clothed, so it is a wide flexible thing.

I did this on purpose …

Some months ago, I actually did this on purpose. A coroner was in the paper
speaking about a case where I was arrested. I did this on purpose because I
knew the system was trying to whitewash the whole thing if I did not speak
out. They made a point quite strongly that my showing of a member of the
family, the deceased’s body in the condition that it was brought back from the
pathologist was beyond our powers of responsibility. This body had come up
from Wellington. The coroner would not let me respond to those criticisms.

The media was there and I was not allowed to respond therefore the media did
not get a balanced report. Later they did allow me to speak but the evidence
that I had given was whitewashed because I felt the pathologists did not carry
this out with dignity. This was not the first time. This was the last of a long line
of work that was coming back to us and we were not going to allow these
indignities to carry on. I asked the family of this deceased body if I had
permission to take this further, and they gave their permission.

As to the reason why I was denied my inalienable rights to respond to criticism
that was made, the coroner just wiped all my evidence. In this town there is the
old schoolboy networks. If you are not in it, you are out of it. They will try and
do things to get you out of business so that your competitors can enjoy the
isolation. There are prejudices in this town and it is happening every day.

If you can see what we have to put up with, like the public hospital up here.
They give keys to my competitors to get into the mortuary but we have to go up
and have someone walk down with us to the mortuary in case we touch
anything or do something. If that is not prejudice, what is?
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Lance

Whanau support ...

I was a typical teenager doing all sorts of things, could not settle and deciding
to work with my Dad because it was a job that had to be done. I do not like the
job if you are working in blood all day, however you can mould yourself
around the job and it does give us a modest income to live by.  Not only that, it
is showing me what to do as I would love to work for myself in the future. I
also know that it will help my people in the future.

Initially, when I started I thought that I would never get into this business.
Actually it was my brother who said that he would probably go into the
business with Dad, however he is not here and here I am working in the job.
My first badly mutilated body didn’t frightened me as I know that the body is
only a shell and the spirit has left this shell. It is now up to me to make this
body presentable to the relatives and treat it with respect and love. This is what
the church has taught me and I know this to be correct. I will do the best I can in
this job and if I can’t do this then I will not bother to carry on. My wife who is a
qualified hairdresser does come in and help me either in the office or do the
deceased’s hair. She helps me when my parents are away on holiday and has
learnt part of the business.

This business is unique not only to other funeral homes in New Zealand but
also around the world. You see any member of the family will come and help
and Dad will talk each member through the preparation of the body, and
everybody is willing to help. I suppose the whanau support in our business is
very helpful at times. This is the difference in a Maori funeral home and others.
Someone will do the job in the family if some of us are missing. When Dad has
gone away, I have called my sisters in to help me. I know, too, that I can trust
them because they also do a good job. Someone is always around to help.

Dad has taught me everything he knows, and now I have found the technique
that I can use to improve this situation. I found that if I could cut this and move
that and do this, it is a better job. I have never changed this procedure because it
has worked for us.
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Tom

A kaupapa plan for funeral payments …

When I had my business in Auckland, my partners used to send me out and try
and recover some of this money owing from some of our Polynesian clients. I
hated this part of the job. I remember one house I went to. The mother was sick
in bed, the children were hungry, and the house was bare of furniture, there
was nothing in the house. I just walked out because no way as I going to speak
about money owing. Over the years we have been working on a funeral plan to
try and accommodate this type of people. They have called it a scam, even the
Holmes programme in 1987 called it a scam. We still worked on this and called
it a kaupapa plan for funeral payments. I looked at it this way, if I covered my
overheads I would be happy. I used to charge about $2,000 to $2,500 depending
what was involved. Now I have reduced it to about what the funeral grant is
supplied by Income Support of $1,017.00. We have chopped our costs about
50%. The people of the far north cannot afford anything above the funeral grant.
If there were extras that we charged above this grant this was where the costs
were difficult to recover. So we had to look at this again to try and pick up these
other costs. I looked at the Maori perspective again and came up with an idea
and went and approached the iwi. This also included the whanau, hapu, and
families about this plan which are all agreed upon. The plan was that if
everyone took a small part in this plan it would take care of the major part of
the payment of the funeral.

We requested an annual koha of about $35 from individual members to enable
to cover the extra costs of the funeral. We have been here since 1990 and if you
belong to this funeral fund that will pay for the extra costs with your annual
contribution. With this kaupapa going up from Whangarei to the Far North, it
has been working. We had to do something like this as most of the families here
in the far north are on income support anyway. When they pay for
accommodation, food and clothing for the kids, where is the extra money to pay
for funeral costs? They have to rely solely on the funeral grant, which is very
limiting. A lot of funeral directors recover their costs through the courts. I find
it difficult to do this as they usually have no money anyway. This funeral plan
we incorporated with the iwi. The Tax Department tried to tell us that it was
insurance. I said to them that insurance would not pay a kaupapa after the
person is dead. This is the difference between a Maori traditional kaupapa. We
discussed the kaupapa or funeral plan for several months. They wouldn’t pay
our funeral grant because we were giving our services free of charge, which
was a koha. I travelled to Wellington many times and I really fought them
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about this issue. I was really lucky that our creditors stuck by us during this
difficult time. I argued about this funeral plan being a kaupapa and they still
called it an insurance. I kept saying that an insurance is paid while you are alive
by the client. Kaupapa/funeral plan you can pay after your loved ones have
died.

This plan was accepted and that is why we have managed to stay in business.
You see I went out to our people and put it to them that if they paid $35
annually, this would take care of the funeral of our people.

The normal cost of a funeral is about $2,400 and if you were to try and save this
amount of money by putting away $35 a year, it would take years to save this
amount. By the time you achieved the sum it would have cost even more in say
10 to 20 years time. This is the picture we painted for our people to try and help
them bury our people with dignity. I have the figures my competitor is
charging the people out there at around $4,000 a funeral service. I have been on
our local radio talk-back to tell them of this plan.

Today the people of the far north know of our plan. We have about 3,500 people
on the plan at the moment. We have put them on the automatic deduction plan
every year at about 21st August, the day before the welfare benefit is paid. We
have implemented a system that is working for our people. In the early part we
had to heavily subsidise the price of the funeral service because if we did not it
would have been business suicide. You have to imagine that our price was 50%
cheaper than our competitor and we had overheads and wages to pay. For the
first 4 years of our business we had to put in $200,000 of our own money to
survive. At this time we are still not out of the woods yet. I have spoken to Tau
Henare about the iwi fisheries settlement, and he has stated that the Deed of
Settlement has to benefit all of Maori. I then sought from all the tribes here in
the far north, that is the five tribes up here, to allow some form of money to be
allocated for this purpose of having a decent facility and funds to bury our
dead.
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Considers the koha system …

We will provide service for anybody if requested to do so, however our main
target is Maori. They only want to have the body recovered or picked up,
prepared, casketed, and a place where they can have karakia or prayers, and
then they will go, as long as it is clean, tidy and appropriate.

This is the Maori perspective that we consider is important and this is the
kaupapa that we provide for Maori which considers the koha system.

Let me explain, sometimes when I drop off a body they ask me to say prayers,
which I do because I really know how to do this. They ask that they lift their
spirits up during this sad time of mourning. I give that karakia and say the
appropriate things because not a lot of funeral directors know how to do this. I
do not charge for this because I consider it my sacred duty to do this for my
people if they request it as part of my duty to the deceased and the family. I
usually know them and they know me.
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Responses to researchers’ questions

What is the Maori heart? …

I come across a lot of Maori in businesses but you do get the odd few that say
‘No way mate I will get my pound of flesh out of them.’ They have not learnt
yet, there is more to life than screwing someone that cannot afford it.

This Maori heart, it is a conditioning thing. You know it is having visitors who
come for a meal and we make sure that there is enough in the pot for the next
lot. So you just don’t eat that much. This is our thing of living in the community
where this Maori thing comes in. My pakeha brother-in-law over the years he
has conditioned himself to this way of life and he can do what I am doing now.

What is kaupapa? …

Kaupapa to me is everything I am doing. Kaupapa, a plan is a kaupapa. I do not
use the word ‘plan’ I always use kaupapa. There is one element that stands out
with the kaupapa. I just look at the principle of a group of people just doing a
tiny bit to get a big bit. If you look back traditionally that is how Maori did
things. Some members of the iwi did the fishing, some did the vegetable crop,
and all the other work. They pooled it all together and that is how they
survived. So my thoughts were if I could cover my overheads, and provide a
quality service that would allow people to get rid of this financial burden of
death, hey I am going a long way and even if not in a profit mode. We are just
surviving and that is all we are doing. When people think of funerals they say
‘lots of money’ of course there is if you went into that type. However we are not
here to do that. Number one is that we want to provide tangihana need without
putting pressure on our people.
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Mane Neho’s Story
(Hastings)

My grandmother had the art …

I grew up in Ngapuhi in the far north. In my area my grandmother used to
prepare the bodies to take onto the marae. My grandmother had the art and as
a kid I learnt from her — no I didn’t ‘learn’ exactly, but I saw what was
involved in preparing the bodies. So right from the beginning I used to say that
I’d love to be an undertaker. I used to go with my grandmother and
grandfather into the bush to find the tree, used to ‘embalm’ the body. Before
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they went we used to have karakia (prayers). Then grandfather and I looked
and found the tree and broke off some branches. We used to clean the body and
rub the plant over the whole body to preserve it. It was really a remarkable
thing, the body never stank, not even after up to 5 days on the Marae, in
summer ... and it was really hot.

Of course things are done different these days. In the old days the bodies were
sat upright, we didn’t lie them down. It was only after my Dad came back from
the war (World War II) that we started using caskets in our area. They used to
wrap the bodies in sheets, you know the old ‘Champion’ flour bags, washed,
sterilised and sewn together to cover the body.

That special plant …

Unfortunately I do not know what that special plant was, but if I saw the leaf, I
would recognise it. The plant was completely colourless and odourless.
Sometime later I went home and went looking for that tree but, of course, all
that part of the bush had been milled. All the native trees are gone now and
only pine trees left. That is why my uncle and I put a stop on milling. It has
been turned into a reserve, so that nothing can be milled and removed.

Carter Holt Harvey offered us $2.5 million to mill it but my uncle and I said
‘No, money you can go through rather quickly, but native trees you can’t
replace’. So we put a ‘stop’ on that virgin bush.

To learn a new language …

My real start in the funeral business was the course in Auckland, Nga Hau E
Wha. When I saw that advertisement I said ‘that’s for me’. I know it had its
problems but it didn’t affect us as students. I had only one purpose, to learn the
art of embalming. What I found was I had to learn a whole new set of
languages. I would say ‘will I sew the body up now?’, and they would say ‘beg
your pardon, Mane?’, sorry … ‘suture’.

And you had to learn doctors’ language as well. This has proved very useful to
me in explaining the cause of death to relatives. My people say to me ‘this
coronary thing, Mane’ and I say ‘heart attack’. So at 50-odd years, I had to learn
a new language, giving me the different ‘ins’ and ‘outs’ to help our people.
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People have asked me ‘as a Maori am I afraid of dead bodies?’ My reply to this
is that my grandmother always told me as a young boy, never be afraid of a
dead body. Always respect it as if it was alive. I have always done this.

More family involvement …

I am now a partner in Dillon and Neho, an independent funeral service. We are
not part of the Funeral Association of New Zealand therefore being not
beholden to anyone. We are different and that is why we are not interested in
the proposal of the American companies which are really commercial. We want
to keep our services personal, with more family involvement rather than that
uppercrust thing. We allow the family to be personally involved.

Other funeral homes do not allow that to happen. My pakeha colleagues go
along with this, they also support involving the family at every stage, not just
making the arrangements with the family at the start and taking over
completely from that stage, leaving the family out as usually happens. My
pakeha colleagues have learnt to appreciate the importance of death in our
culture, of involving the family at every stage and the use of this approach for
all our funerals.

When I take the body to the marae, I always return to help the next day. People
often ask me, ‘Mane, you are coming and going, how much is this service going
to cost?’ I say ‘yesterday I was a Funeral Director, today I am whanau [family].
No charge at all.’

We feel the grief more because of our wairua …

As you know Maori people have, over the years, had serious problems with
coroners who are slow to release the bodies, especially at night or over the
weekend — more so, if a post-mortem is called for.

I know my name is mud to some of the people involved in this system in my
area, especially when I push for the early release of the body to the grief-
stricken whanau. I do tread on a few toes to get the job done as soon as possible.
I admit I go to the extreme to ensure things are done hurriedly, because when
you have a highly charged group of our people waiting, you can feel and see
the grief showing. You become part of that grief and they look upon you to
hopefully get things done as soon as possible, so that they can take their son/
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daughter, mother/father, uncle/aunty, grandpa/grandma, family member
home. I suppose as Polynesian people we feel the grief more because of our
wairua [spirituality] or spiritual understanding of the dead. However, there are
a lot of people out in the system who are very helpful and understand and I do
appreciate their co-operation.

I remember a kaumatua [adult] from Taranaki who waited in his car for a
number of hours for the release of a loved one. He alighted from his car when
the body was finally returned to the funeral home. With great emotion and grief
he spoke to the deceased in Maori, in humble tones. When he had finished he
looked at me and said in a loud and strong voice, ‘I will speak in my second
language … This is pathetic to wait so long, we need to do something about
this.’

It was my koha …

I think the most I owe to my people is to try and give good quality appropriate
information to assist them regarding costs. For example, funeral notices in
papers. I tell them to only use the local papers as this costs a minimum
compared to a national paper.

Another thing is the transport of the bodies. I have carried bodies all over the
North Island. I give them two options:

The hearse … full costs.

The courtesy van which is cheaper by 20% than the hearse. If they want me
to drive I give of my time free which I consider as a koha to the family.

I remember a Maori customer who requested a quote to convey his loved one
back to Mohaka from Hastings, a distance of about 128 kilometres to the local
marae. I worked it out and told him the total cost would be $186. He looked at
me rather amazed and asked me to repeat that. Actually, he asked me several
times if that was right. You see he had been charged $600 by another funeral
home to transport his loved one from Napier to Hastings, a distance of about 20
kilometres. I told him my time was free as it was my koha [a gift] to him.

I have recently laid my 500th headstone and vault at a cost of $399 which is the
cost of the material. My partners in the business have asked ‘what about your
labour costs?’. I have never charged for labour since I have been a funeral
director. That is also my contribution as koha to the family.
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He fully understands the culture behind such a request …

Fortunately we now have a Maori coroner in Hamilton. I have known some
people in Napier who have called him direct, to assist in hastening the process
of releasing the body. I understand he has called the police to fax all the details
to him and has returned the fax back to the police with the direction ‘get that
body done straight away’. He fully understands the culture behind such a
request. If no post-mortem is required, we will uplift the body at any time and
work on it even if it is the middle of the night.

Bringing a Maori dimension to my business …

I feel that I am bringing a Maori dimension to my business which is unique to
Maori.

I have been a Minister in my church and I can be involved in the spiritual
which is the wairua side in dealing with death for my people. I can easily
run and conduct services.

I then can wear my next hat which is walk onto a marae and do things that
are unique to Maori, the protocol I fully understand.

The different thing that I do also which has been recognised by my partners
is that before doing a job I stop and say prayers (karakia). My partners now
join me before we go out and do a job.

I have been asked to present seminars to several government departments
which I have regarding our cultural understanding of death and our
grieving process.

I have also spoken to many island groups, for example, Samoan, Cook
Islanders, Tahitian and others, about procedures here in New Zealand
concerning death. Just recently I was asked to speak at a rest home for the
elderly. I always find this interesting.
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Response to researchers’ questions

What is koha? …

Koha for me is illustrated in this example. After I have collected the family’s
loved one, they ask about the cost and I say to them, ‘Today I am a funeral
director but tomorrow when I return I am family and from that time on I am
there to assist the family and that is my koha to them. I go with them and I help
them with all information as they go through the period of mourning. I do not
charge for this time, it is donated. This is what I call my koha. I guess I try and
help as much as possible. One family who had the body at home wanted table
and chairs. I rang my kohanga reo (pre-school Maori language immersion —
literally ‘saving the Maori language’) and uplifted the table and chairs and gave
them to help the family. Again this is part of my contribution to them. When
they have the deceased at home and they do not have the facilities to cater, so
my koha to them is to get a gas burner, my barbecue and a big marquee for
shelter (plus all the frames and ropes) and erect it for the family. All that is
koha. I had a person who passed away on Wednesday and the family had no
cups, plates or cutlery. I spoke to my sister-in-law who has all these things and
we supplied them and this became our koha.

Some would say that is bad business but I also know that a lot of them do not
have the finances to do this, so I do it to help them during this period of
mourning. A lot of families can cater for this but there are some who cannot
afford it. If I can supply something to assist them, then that is my koha to them.
In another way you could call this public relations. You see Uncle Charlie Mohi
was catered for by another funeral director because of the funeral plan,
however I did the boxing for his grave and now I am going to remove that and
this is my koha to Uncle Charlie. Even though another undertaker had done the
funeral.

What is wairua?…

Taha wairua is about our people who are really down and out. What I do is
embrace them and try and ascertain a way that I could help them. With the
offer of support and spiritual advice, and the embrace shown, that is what I call
taha wairua.  All these things, words, counselling, advice, support, embrace,
and to be genuine about all these things, plus laughter, jokes, uplifting the
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morale, are very important in easing the burden. I go as far as having karakia
(prayers) spiritual comfort and instilling confidence in themselves. Both
cultures appreciate these things, when you offer prayers and church with them,
that is what I feel is the taha wairua. This is the spiritual side. When I move the
body around I get requests to bless the house. This is again, the taha wairua. A
blessing of comfort.

What is whanau? …

My interpretation of the whanau is where the family is working together, the
closeness, the unity. Even when riff-raff are involved. I say to them to express
their feelings. It is healthy when there is freedom of expression, knowing what
everybody is thinking. And it helps the family.

Sometimes a lot of family members will hold it within themselves and not say
anything when they really want to say something about ‘I want this for my
brother’ or for ‘Mum and Dad’. But if they do not express themselves, they can
get into trouble because the other family feel as if they are not supported.

I feel also that whanau is when we all work together as one. Many a time I feel
that I am the meat between the sandwich. To try and mediate between the two.
For example one member of the family requested that she wanted to be
cremated. The other members said no they did not want to do that. I then asked
if they had given a reason or explanation for this and also asked why she
wanted to be cremated.

After much discussion and analysing the whole thing it was finally realised that
she did not want any hassle for the family and wanted to minimise any
problems. The family realised that she was like this. I then said that she did not
mind if she was buried but you as a family had to be united in that decision.
They reconfirmed what I had said and agreed with that proposal. It was
decided to bury her. The whanau is the support they find in each other.

What is te reo? …

This is where our taha wairua comes out again. If you feel that you have to use
the Maori language then you use it. I know a lot of our people, our mokopunas
and rangitaha do not understand te reo (the Maori language). A lot of them feel
left out because they do not understand what is happening. But if you explain
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and then talk in the second language, ‘English’, you see the eyes lift up and they
understand and become very happy. A lot of the whanau say thank you for
talking in English because we do not understand what is happening. You have
to ascertain when to use it and when to say it. You have to make a judgement
call.

What is aroha? ...

You know people say you do not have aroha, and they argue with one another,
saying that they do not have any aroha. I feel that everyone has aroha but they
show it in different ways. Different ways of expression of aroha. Some of them
say they do have aroha but they find it difficult to express.  This is when they
have conflict. I feel that they all have aroha because you can see it.

Some of them will say watch that person, she did not come before to the
hospital and now she is here. I say to them that person loves the deceased like
you do, so let her show her expression of aroha. There may have been reasons
why she could not go to the hospital. When I explain it like that they look at me
and say ‘Kia ora Mane’. I think that is part of my discernment in this business.

I met a lady that came down from Wairoa for Uncle Charlie’s funeral at
Pakipaki and she was still expressing gratitude for what I had done for them
when the mother had died. She said no one would come up and take her to her
house, to the church, then to the marae and all the little extras without charging.
I told her again that it was my koha. We charged her for the hearse to go to
Wairoa and that was all. Do not forget that this was about 10–11pm and
travelling between 3 locations with no extra charge. I was driving the hearse at
the time and went to the different locations free of charge, only charging for
taking the body to Wairoa.

What is kaupapa? ...

Kaupapa (business plan, arrangements) to me means many things. If you look
at Kaupapa in the funeral business especially, whanau is the first kaupapa
where are you going with Mum, Dad or the deceased. The second kaupapa is
when are you going. Anything similar to these is kaupapa to me. Where you are
going, what time you are going and what time the funeral service is to be held.
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These are very important because these are the arrangements we make. Also the
aroha that they bring to their taonga is that kaupapa. It is the arrangements we
make with the whanau so that everyone knows what is happening.
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Skills of Mane Neho ...

Mane Neho is a partner in Dillon and Neho, Hastings. The firm is located in central
Hastings, having converted a petrol station into a funeral home. It is very close to
Hastings hospital. Currently, with Mane’s help the firm is building its mortuary/
chapel. Mane is doing all the masonry. He lists his past occupations as ‘blocklayer,
freezing worker, shearer (he could shear 400 sheep (450 lambs) in a day), plasterer,
scoutmaster, civil defence, vault builder, handyman, builder, driver, farmhand, orchard
worker, lay preacher, played in a band, a jack of all trades.’

Writer

I have had first-hand experience with Mane in this respect. You see, my mother-in-law
died at 8.45pm in the Napier Hospital on New Year’s Day 1998. The hospital contacted
Mane Neho at 9.15pm and he arrived at 10.00pm. He asked the family ‘When would
you like to have Mum back?’ The family said, ‘When you have done with Mum we
would like her back.’ Mane said that he would take Mum now to the mortuary and
prepare her to return to the family in a few hours. Do not forget, this was New Year’s
Day and close to midnight. He treated our mother with all the dignity and respect and
of course with love because of his acquaintance when she was alive. At 1.00am he had
called several members of the family to come and visit him with Mum’s burial clothes to
dress and prepare our mother for the coffin. They were present when this was done and
at 3.30am that same morning be brought our mother back to the house where the rest of
the whanau and hapu were waiting. He stayed with the family until 8.30am, had
breakfast with them, then returned to continue with another call that he had received.
At 5.00pm he returned with his wife and joined in the karakia for our mother as part of
the whanau.

When my father-in-law died in 1995, he did something special that we as a whanau will
always remember. When he had completed preparing the body, he placed Dad in the
hearse and then asked the youngest member of the family to drive Dad home.

My young brother-in-law was somewhat overcome with joy to think that he was given
this privilege to take his Dad to the family home for the last time. Mane also returned as
part of the whanau to sing to him over the next two days before he was finally laid to
rest in the family urupa (cemetery) at Kohupatiki, Hastings.

(Wayne Taurima)
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Ramsey Joyce’s Story
(Hamilton)

“This is the most callous industry that our
heavenly father ever allowed to be created.”

A strange sort of Maori …

It all started some years ago when my wife saw how badly our baby niece was
treated by a funeral director. From that point on, we decided to do something
about it. I did not have the expertise or training to do this, but I have been
engaged in self employment for the past 30 years, and I knew what I wanted to
do and how to do it.

I have had no problems in handling dead bodies. People have said to me that
you are a strange sort of Maori but when I take bodies around the country, I
prefer to travel on my own. I get a peaceful ride, no one to answer back. I have a
lot of Maoris say to me that my work is different. I have the knowledge as to
why I do it because of my spiritual understanding of death. When my young
brother and parents died, I never shed a tear. This was due to lack of
knowledge and spiritual understanding. Now I know what happens, I usually
tell people when I am called to speak, that the best time to tell people that you
love them is when they are alive, not when they are dead.
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When my sister died she was a bit of a hard nut and she was married to a
Dutchman. When I was asked to speak being the oldest, I told them the truth
about my sister and they were shocked at the way I said it because it was true. I
suppose they wanted more accolades to be placed on my sister. I loved her, but
that was her, the way I said it.

I am not a Maori basher, but I tell people what I think is truthful. ‘I am a head-
on fellow’. Some of my people do not like this.

Nga Hau E Wha

We had established a training course for the training of Maori personnel to
become funeral directors called Nga Hau E Wha [gathering of the four winds or
literally gathering of people or tribes all together]. Of course our training
programme caused a lot of strife with the CIT in Heretaunga who were running
the course for the Funeral Directors Association. They called our providers and
tried to stop us that way, plus our wholesalers who were providing materials
for the course. It got so bad that I put a person on a plane to Australia to go and
purchase our raw materials to allow us to continue with our training
programme. That was the embalming machine and incidentals. Our local
suppliers would not give us anything, even though we said that we would pay
cash and not seek credit. They played the waiting game with us and told us that
supplies were delayed and would not be available for several months. I warned
them that I would take a case under the Fair Trading Act. It was a bad
experience at that time. But we survived, because the people we trained are still
out there working today. We also had a few problems when one of our staff
involved us in the Holmes programme. She was going to go public which she
did but I gave her a month’s wages on the spot and she left.

I want you to know that I was not brought up in the Maori culture. My Dad
was not really involved in the Maori culture either and visiting the urupa
[cemetery] didn’t ever bother him. It was his manner. The Training Centre we
had we treated as a marae. Sometimes we would ask people to remove muddy
boots or gumboots and it would become rather confrontational, but we had to
set some standards as you would on a marae. As I told you earlier, I am a
‘straight up’ sort of guy. I used to tell them ‘is that the way you would treat
your own marae.’

Sometimes they do things that could be rather artificial and not the right things.
There appears to be no real feeling and I get put off by my Maori side because I
see the epitome of Maori, which I see in tangihana. This is Maori to me.
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One of the biggest …

We were one of the biggest funeral homes in Auckland. We were doing about
48–50 bodies a month in 1992. In Hamilton we are down to about 16–24 bodies a
month, which is still good [1997]. Our ratio would be 70% Polynesian and 30%
European. We have two parlours, one in Auckland and one here in Hamilton.
We have staff in Auckland to cater for the business but we travel up on
occasions to help out. Our 36-year-old daughter runs the business in Auckland
and it is our son-in-law who is qualified, having been to embalming school. He
works as a contractor around Auckland as well as working for himself. He is
extremely busy.

Cater for different groups …

We do certain things to cater for different groups, like allowing them to sleep
overnight with the deceased at our funeral parlours. In Auckland we have a
small room where they put the mattresses down like a marae. The Islanders
place tapa cloths over the walls of the room with staples, and sleep with their
dead. We do allow this to happen because it is part of their culture. We allow
this to happen with Maori too. This extra service we do not charge for. I just
consider that this is normal, knowing my culture. I know other funeral directors
only allow them to sit in a small chair, not allowing them to bring mattresses
and sleep with their dead between them. We allow this. With all the small kids,
the dogs, brothers and sisters, food — all of that. The only thing we say no to is
alcohol. We do not allow this on our premises. We allow smoking outside the
premises.

We do have a 24-hour cover and we have someone available because we all
have cell phones. The wheels of progress do not stop. We cover Auckland and
they cover for us here in Hamilton. I remember receiving a call from the
Waikato Hospital as I was about to do another assignment and told them that I
would not be free until 3.30pm.  They told me not to worry as this person was
on the life support and they would turn if off then so I could uplift the body
after this. He died at 4.15pm and I was able to do this job also. This was not the
hospital’s decision — it was the family that decided this. This job can be very
emotional at times especially when people come to visit with a very sad face.
But as time progresses they soon snap out of it and start telling jokes and
laughter and humour comes into play, especially among Maoris.

I suppose one of the most tragic is when young mothers lose their babies. It can
be very traumatic and they really feel the pain of their loss. However, when I
have finished preparing the body I give it to them to hold and afterwards they
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feel a lot happier that they were allowed to do this. They allow their emotions
to be shown as they hold their babies they cry, they talk to it and cry some
more. They know then that when the baby is back in the casket they cannot
hold it or love it again. I feel that this helps the mother to show her grief openly
and to release it, which is good for the soul. I feel that this is why a lot of
European women end up in mental homes. I was talking to a women who lost
her child 30 years ago. When she came and saw what we were doing she said
that she has been in the mental home some three or four times because she was
not allowed to grieve at the time of her loss. This can be devastating to some
people when someone has died that they know well.

Part of my culture …

It is disgusting the way some funeral directors treat a body. If the body is not
viewable, they will place the body in the casket, no matter how it looks and that
is that. I always present my bodies as viewable because it looks good, it’s nice
and I feel good about it. When made viewable some funeral directors charge for
this. I do not. I feel it part of my duty to do this. I have prepared bodies even for
pakeha clients who said that they did not want to view the body — I always
make the body look good and then I am not afraid to lift the lid off a casket, if I
am requested to do so. I know funeral directors who have refused the family a
look at the deceased because the body has not been prepared for this situation.

I remember an Indian lady who told us that she did not want to see her
husband. However the daughters wanted to see their Dad and we had made
the body viewable anyway so there was no hesitation in taking the lid off and
complying with their desires. They were glad when they saw their Dad. I feel it
is part of my culture to ensure that the dead person is made to look good at all
times before cremation or burial. I know the body that is left behind had a spirit
at one time and could be watching to ensure that I do a good job preparing for
its funeral service. I once saw a body that had been received from Australia and
it had been forced into a box that was too small. Even his boots were forced into
the box. I felt really bad about this because to allow for a bigger box would have
been more money.



Tumatanui © The Open Polytechnic of New Zealand 45

In both cultures and languages …

I want to show a photo of my tipunas [old people, family].

As you can see I have European blood and Maori blood and I can conduct
myself in both cultures and languages involved. I sometimes get slightly angry
when family want to follow the body around. I find that different whanau or
hapu do this instead of waiting for the body to be returned to them at the marae
or home. I feel that they should be at home organising the receipt of the body.

When we do arrive at the marae or home often there is a lot of last minute
shuffling which should have been taken care of before — moving of furniture,
opening windows or even chopping down a door to allow the coffin into the
house. I remember one house we had to pass the casket up onto a balcony
through the doors and into the house. This was really difficult.

Let me tell you something else. I remember a group from Whakatane who
wanted to dress their relative. So I showed them where the body was and told
them to go for it. About an hour later I went down to check on them and they
were still standing around looking at their relative and had not even started to
dress him.

They were rather scared to do anything so I had to finish the job myself. We
have a lot of different groups coming here to learn about the funeral business
and what they are to expect. The priesthood and Relief Society do these things
anyway because it is expected of them to understand death. Most Maori people
understand this and they even bring their grandchildren to have a better
understanding of death, which we find really good.

Made to look beautiful …

I was somewhat concerned about the stillborn children at Waikato Hospital as
they were putting them into cardboard boxes and brown paper bags. I said to
them, ‘Lets be a bit more sensitive than that’. In the end I provided them with
small receptacles (or small boxes) and the bodies were dressed and made to
look beautiful. This is rather a traumatic thing and not really recognised. The
Waikato Hospital presented a plaque to me for my sensitivity in this situation .
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Remove a buried body …

We are sometimes requested to remove a buried body at a urupa and move it
to another. We dig the grave up and place the body in another coffin. Our
company removed several bodies from Mount Eden prison which had been
buried years ago and were under the main walkway. There were about 11 to 12
bodies exhumed. It was a horrible night weatherwise, we had to use
jackhammers (the prisoners were cursing due to lack of sleep) and tarpaulins
covered the work area.

They were old burials as the bodies were in shallow graves and in a sitting
position. We have done a few of these. There is a special procedure to be
followed to allow this to happen.

We have made funerals affordable …

Growth will develop, but I really feel that we have brought stability to the
industry. I think we had an effect on the prices which dropped but are starting
to creep up once more.

I really feel that we have made funerals affordable due to us being in the
industry. I know with all the rubbish that has been slung at us in the past we
will survive. ‘The proof is in the pudding’.

I know in Auckland they can charge between $2,500 and $7,000, the midpoint
being about $4,500. I have heard that in Wellington they charge like wounded
bulls. We do have a funeral plan here in Hamilton which is about $56 per
annum which will give a dignified funeral. I belong to the Funeral Association
which I consider is an ‘old man’s club’. I really feel they try to keep people out.
This is really a protected industry.

Poor payers …

Maoris are poor payers. In the first 3 years of business I was owed $600,000. I
wonder how other businesses survive with this debt.

When they can’t pay their debt to you and then another family member dies,
they will go to another funeral director and play the same tricks. My friend in
Whakatane, who has a funeral home, places all debtors through the recovery
system via the Courts. It works for him. I wrote off $200,000 last year in bad
debts.
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Extra costs to the client …

I get on well with the pathologist and coroner in Hamilton. Our present coroner
is good and has the body released as soon as possible. The previous one used to
keep the body over the weekends which caused a lot of problems with next-of-
kin. One of the situations here is the amount of forms needing completion to get
things moving. On one form you have to have two medical referees to release
the body. This is usually done by the attending doctor and the other may be a
doctor who might have no knowledge of the medical history and the forms are
faxed to him, he signs and returns it for a fee of about $45.

There is another form that needs to be signed to grant authority for cremation
and this costs $30 to $40. We ask the question why there is a need for a second
person to be involved when he has nothing to do with the deceased person.  We
have come to the conclusion that it is to do with money. The doctors looking
after their own with an old boys’ retirement fund. If you complete 20 of these a
week, it is not a bad turnover. That equates to $600 per week. We better not say
too much about that. This is extra costs to the client however, we try and not
charge for this.

Because the forms look officious, I feel it is not a necessary requirement. We
also know where these doctors are because of the fax and where it has come
from, normally golf courses or out fishing.
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Response to researchers’ question

What is wairua? ...

I feel that each one of us was born into this life with the spirit of discernment
and to stay close to the grass roots. I suppose it is a personal thing, whether by
experience or whatever it may be. It is something that you can feel but not
explain and when you are involved in an industry such as ours, there comes a
time when a lot of deep thinking goes on and one day you will be in the same
position. Everybody wants to go to heaven but no one wants to die. I
understand that the spirit of the person that was close to them and to you is still
around as they lay there and we need to feel that spirit. You are surrounded
with that feeling and sometimes you speak to that person that is lying there
because that is the feeling that is coming from that deceased person.
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Tumatanui: The Research Story

The body of this monograph contains the core narratives of the research
participants — four Maori families involved, as Maori, in different ways (as
owners or partners) in the funeral business. Broadly speaking these stories
reflect and constitute a reflection on what being a Maori entrepreneur in the
funeral industry is for them. This afterword contains a different story, that of
the research process itself. Its focus is not the funeral industry itself. Nor is it a
‘case study’ of the (Maori) funeral industry. Rather it reflects and is a reflection
by the institutional researchers on the problem of culturally appropriate
research in the area of business organisations. The problem here is a more
generic one. How do you research Maori business appropriately, that is, in a
bicultural way?

To respond appropriately (in a cultural sense) to this research problem, it is
necessary to reflect on the over-arching Maori concept of matauranga
(knowledge). The initial assumption of this research is that the kind of
systematic knowledge inquiry we call ‘research’ will reflect the uniqueness of
the Maori concept of knowledge: what it is for, how it is exchanged, how it is
preserved, what is to be our attitude to it, what obligations it brings, who is
responsible for it, and to whom it is accountable? The answers elicited to these
questions in the context of Maori research are very different to the commonly
understood ‘valid’ answers in the traditional Western (pakeha) view of
research. The argument is that, as the Maori view of knowledge and
knowledge-exchange (research) is different, Maori (and hence bicultural)
research must reflect those differences.
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Matauranga is seen differently

How is Maori knowledge different? And what difference does this make for a
Maori (bicultural) research process? It is argued here that Maori knowledge is
different in

1. its motivation (the reasons for undertaking research) and ‘audience’

2. its origins and concept (knowledge is taonga and tapu)

3. its perspective (knowledge is complex and holistic)

4. its medium (through oral language, face-to-face exchange).

The clear implication is that a different research protocol and process is
required in Maori research. We argue that, for the purposes of this investigation
into the Maori funeral home sector, the appropriate methodology is through
‘opening up’ stories — tumatanui — and that this opening up only occurs when
a culturally appropriate protocol is developed and implemented.

Matauranga is for the welfare of the people

Historically and traditionally Maori have a different motivation or reason for
undertaking the exchange of knowledge. In the Maori view, knowledge is
exchanged for practical and collectivist reasons: knowledge should benefit the
community in practical day-to-day ways. This first principle stands against the
view that knowledge is sought as good for its own sake. It also challenges the
practice of researching as a good for the sake of the career of the researcher.
This has been called the ‘researcher capture’ of Maori people.1

Finally, the Maori perspective challenges research for the good of the research
sponsors (typically universities and other tertiary institutions). The research
audience should be the participants themselves, not the academic or research
community.

The Maori attitude is that research simply for the sake of knowing is pointless. There
should be more specific aims and objectives in Maori research which are directed at
helping people in their daily lives.2

The practical view that knowledge is ‘for the welfare of the people’, far from
being naive, recognises the contextual complexity of knowledge exchange.3

Knowledge can easily be ‘commodified’ and ‘eroded’ in a transfer from one
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political and cultural context to the other. The practical motivation for
knowledge exchange implies a sophisticated understanding of the political
dimension of both knowledge exchange and, in the current context, what might
be called ‘the research industry’. This mature understanding of knowledge
(research) ironically places this traditional approach close to the ‘post-modern’
understanding of knowledge as power. Thus, a central theme of the French
post-modernist thinker, Michel Foucault, was ‘truth as a form of power’:

But, generally speaking, the fact that societies can become the object of scientific
observation, that human behaviour became, from a certain point on, a problem to be
analysed and resolved, all that is bound up, I believe, with mechanisms of power —
which, at a given moment, indeed, analysed that object (man, society etc.) as a
problem to be resolved. So the birth of the human sciences goes hand in hand with
the mechanisms of power.4

Foucault’s ‘mechanisms of power’ reflect the common recognition by Maori
commentators that, in the Western world, knowledge is power, knowledge is
control.5

The reasons for adopting an essentially cautionary stance towards research are
also explained by the second and third principles: knowledge is taonga
(treasure) and tapu (sacred), and knowledge is holistic.

Matauranga is taonga, is tapu

Maori knowledge also differs in its origins, and in the attitude Maori have
towards knowledge. Firstly, knowledge is a taonga and tapu. In Maori
mythology, the origins of knowledge, and of the three ‘baskets of knowledge’,
are conveyed in the story of Tane.

The ‘legend’ of Tane ascending to the highest heaven in a bid to obtain the ‘Baskets
of Knowledge’ from Io the creator, demonstrates Maori principles of knowledge.

The legend relates how Tane after he had successfully organised the revolt that led
to the separation of their parents Rangi (Father Heaven) and Papa (Mother Earth)
having concluded the various purification rites wended his way through the
heavens until he arrived at the penultimate heaven. He was again sanctified by
Rehua the Priest God of exorcism and purification who then allowed Tane entrance
into the twelfth heaven the abode of Io.

There he received the three baskets of knowledge together with two small stones,
one white and the other a predominantly red coloured stone. The former white stone
was named Hukatai (Seafoam) and the latter red stone called Rehutai (Seaspray).
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He descended to the seventh heaven where his brothers had completed the Whare
Wananga (House of Learning or Wisdom). After the welcome, he had to undergo
more purification rites to remove the intense ‘tapu’ ingested from his association
with the intense sacredness of Io. Having completed the purification rites, Tane
entered the Whare Wananga named wharekura and deposited the three Baskets of
Knowledge named Tuauri, Aronui and Tua atea above the ‘taumata’ — the seat of
authority where the seers and sages sat and then deposited the stones Hukatai and
Rehutai, one on either side of the rear ridge pole.

On the surface, such a story may be regarded as a fairytale, a fantasy, to tell to
children by the fireside in the evenings. Nothing could be further from the truth for
this legend is part of the corpus of sacred knowledge and as such was not normally
related in public. Its inner meaning could not be understood without the key to
unravel it. And unless all the parts were known and understood it was impossible
to make sense of it.6

As conveyed graphically by our designer, the three baskets are usually linked,
suggesting the inter-related nature of this holistic concept. For this project we
were working within te kete aronui (the knowledge basket of life) but we were
reminded at several points of the inter-related fields — te kete tuatea (basket of
ancestral knowledge) and te kete tuauri (basket of sacred knowledge). We
began to understand the connectedness of these domains and to realise why
‘unless all the parts were known and understood, it was impossible to make
sense of it’. This is a whole systems view of knowledge. Grasping a part of it is
not sufficient.
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Nga kete o te matauranga

The three baskets of knowledge

Te kete tuauri
Basket of sacred knowledge

Te kete tuatea
Basket of ancestral knowledge

Te kete aronui
Basket of life’s knowledge

Te kete tuauri

Te kete tuatea

Te kete aronui
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The tapu concept is central to this creation story. The participation required in
approaching knowledge in this context suggests a truth we discovered only
slowly — the key to unravelling the knowledge is somehow connected with a
totally ethical and completely humble stance towards knowledge-gathering
(research). This discovery, embedded in the legend, resulted from a real-life
uneasiness in the early stages which led us to explore the ethical basis of our
research and to develop an ethical protocol.

Tapu: a personal statement by Wayne Taurima

The ownership or guardianship of knowledge is handled differently in each culture. To
understand the Maori perspective you need to understand the concept of tapu.

Tapu has to be held in the highest esteem. When you are dealing with the knowledge of
the past, you have to take it seriously. The handing down of knowledge by the old people
is a very difficult thing now, because they fear that by giving things out they could be
commercialised. If this happens, they lose their sacredness, their fertility. They could
just become common, and knowledge that is profane has lost its life, lost its tapu.

I suppose there are a lot of pakeha who would love to learn not only the language but
also Maori culture. I find it difficult to communicate this sort of thing to the pakeha,
unless it’s to one that lives and breathes the marae environment, to see the values of
Maori culture and the tapu placed on things. You have to see it, feel it, be part of it and
experience the whole incident, respect and courtesy, humility, obedience all play their
part in understanding the sacredness of tapu.

Let me give an experience of an incident that made an impression on my mind as a
young boy with my whanau when we were out gathering kai moana (seafood, kina,
paua, crayfish and so on). One half of my hapu is Rongamawahine, Mahia Peninsula, a
coastline that abounds in the delights of the seafood cocktail, which today fetches high
prices on the international market. During this period of my youth the seafood was rich
in abundance. With us at the time was a mature relative who had lived in the Rotorua
area for most of his life and was looking forward to tasting the delights of the sea. The
first full bag of kai moana was uplifted and carried to the shore to be placed in a shaded
area until the rest of the bags had been filled by the gatherers of the seafood.

This relative decided, without any sanction from any members of the whanau, to tuck
in. He had broken open a large kina and had tasted the first mouthful when he was seen
and reprimanded by one of my cousins.
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You see it is known in the district that you do not eat anything from the sea whilst the
gatherers are still in the water. This is tapu until all the gatherers are out of the water
and have called it a day and returned to shore, have removed their wet clothing and are
comfortable and dry. Then you, at that time, and only at that time, may eat your spoils
from the sea.

The mature relative was most upset to be told by someone so young that he could not eat
this much sought-after delicacy and actually threw the half-eaten kina at my cousin,
followed by some verbal abuse.

My parents, who were in the water, said later that the water became very rough and
somewhat murky, causing such problems that they had to leave the sea rather hurriedly.
They were informed of the previous incident and a rather subdued relative from Rotorua
was informed in a rather dramatic way that this is the rules of tapu of the sea when
gathering kai moana. If you abuse this privilege the sea will eject you from the waters
and you could return home with empty bags.

Maoritanga goes deeper and it is difficult to try and explain an incident like this to the
unconverted. There is so much tapu connected with the whole culture that I feel that
pakehas cannot absorb it unless they live it which is a lifetime.

John Rangihau, of Tuhoe, made this statement which I feel is profound:

‘It’s good that everybody enters into the life of the Maori and knows what it is about.
But there are certain places where you’ve got to be respectful, where you’ve got to
realise that there is a spirituality about Maori things. And this spirituality doesn’t fit in
with fast-changing pakeha conditions.

I feel that tapu fits into this category.

Matauranga is complex and seen holistically

The second principle, that knowledge is complex and understood holistically, is
implicit in the ‘origins of knowledge’ legend. The reason for this is clear —
cultural knowledge touches the essence of ‘being Maori’, a distinctive way of
being in the world. In this world, everything is connected to everything else. In
common with other distinctive ways (feminism, for example), being Maori is
‘not merely a ‘perspective’, a way of seeing; nor even this plus an epistemology,
a way of knowing: it is a way of being in the world’.7 For a contemporary view,
John Rangihau’s Being Maori demonstrates acceptance of complexity and
contradictions, and rejection of easy simplifications. In answering the question,
‘What does being Maori mean?’, Rangihau refuses to draw any conclusions or
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to make any recommendations to either Maori or non-Maori. Instead he leaves
the question open for future resolution, while taking us ‘inside’ the experience
itself. Impressively, Rangihau challenges the question itself (‘My being Maori is
absolutely dependent on my history as a Tuhoe person as against being a Maori
person’)8 and embraces the paradoxes inherent in the experience. This is the
kind of rich and complex view of life that led one of the researchers (Michael
Cash) to describe Maori as a ‘people of paradox’9. In this territory only a poet,
certainly not a traditional researcher, can feel at home.

Maori is an oral culture

Thirdly, Maori have had, historically and traditionally, a different medium of
knowledge exchange in that Maori culture is primarily an oral culture. As a
dynamic culture, and one increasingly operating in a bicultural mode, Maori
culture has produced a multitude of literary texts to explain and exchange its
tikanga (culture) to both the Maori and the non-Maori world. But even today
the natural Maori preference appears to be to exchange views, ideas, findings
by meeting together, often in ritual face-to-face exchanges such as hui through
(ceremonial meetings).

The oral tradition has two implications for Maori research methodology. Firstly,
research needs to be done primarily face to face. Our own experience supports
the view that the usual instruments of the Western research armoury —
surveys, questionnaires, written reports and so on, are very largely
inappropriate. They are likely to elicit a poor response both in quantity and
quality. We found that the better approach was kanohi ki kanohi (face to face).
In a face-to-face encounter everyone can openly express their feelings and
concerns, frankly debate the issues, and establish a bond of trust.

Face-to-face encounters allow important non-verbal communication (always
culturally significant) to subtly effect the terms of the exchange and thereby
elicit richer responses in the research context. A ‘known face’ implies a
relationship between researcher and participant and thereby a more
participative research methodology. It is summarised as ‘te kanohi kitea’ — a
face seen is an argument understood.10

The second implication that arises for research methodology is that, for an oral
culture, a key means of knowledge exchange is that of narrative or story telling.
In broad terms, this suggests what has been called ‘narrative inquiry’.11 Three
aspects of the story seem to be important. The story allows the participant(s) to
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keep in touch with the realities of their lives and to reveal content in
relationship with the context (often the cultural context) which gives it
meaning.

Stories are ‘related within the cultural frame of reference and the language of
the research participant’.12 Secondly, stories are relational: they set up a dynamic
relationship with the listener.

This relationship is an open one — the listener must bring their contribution to
the story, especially to its interpretation. In this context all stories are
collaborative ventures — for this reason one researcher (Russell Bishop) has
called his stories ‘Collaborative Research Stories: whakawhanaungatanga’.13

Finally, stories embody the theories storytellers have about the content of their
stories, that is, the knowledge ‘within’. Stories, therefore, open up territory for
mutual exploration and challenge both as to the ‘facts’ and as to the ‘meaning’.
Stories suggest multiple interpretations and even allow for them, revealing and
recognising the complexity of the real event, and suggesting a range of possible
responses. As such, they resist the simplifying urge evident in so much Western
research. Maori commentators have often been caught by surprise by the
simplifying process in pakeha attempts to organise Maori knowledge, as in the
historic attempt to shape a single voyage theory for Maori settlement.14  One aim
of using narrative inquiry in this project is to allow the full complexity (what
system thinkers call ‘the rich picture’15), of the situations that occur when Maori
enterprises operate in the monocultural business world, to emerge from the
stories. Like a joke, a story should never be explained away.

In this project the story telling has a special character. Its prime purpose is to
allow the ‘voice’ of Maori funeral directors to be heard. One of the transparent
features of this industry sector is that the Maori contribution is largely invisible
and their story largely unheard. Official sources told the researchers that there
were ‘about three’ Maori funeral directors. As Wayne Taurima personally knew
at least six, we began to explore the scope of this sector (Maori funeral directors)
which grew to about twenty and may be as high as fifty. So hidden was this
sector that both Maori and pakeha observers have expressed surprise that it
even existed.

The Maori funeral directors are without ‘voice’ in their own industry, which
appears to have scarcely recognised their existence. They have no industry
association of their own. For the most part they operate outside the recognised
or official industry boundaries. In some cases they appear at odds with their
industry. Many came into the industry through a single training event (Nga
Hau E Wha), which proved to be so controversial that it brought the sponsoring
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Maori training organisation into legal conflict with both the industry
association and the sole industry training body, the Central Institute of
Technology. What emerges from the four case stories in this monograph is that
to survive in this sometimes distanced, sometimes almost hostile, business
environment, the participants often needed to overcome significant barriers.
Because this theme emerged spontaneously from the collaborative stories of the
research participants, we called our research, ‘Breaking the Boundaries’.

‘Voice’ is a central concept for Maori (bicultural) research, especially so in the
context of this industry sector. It is ‘voice’ that establishes and confirms one’s
social acceptance, one’s way of being in a community, that allows the process of
self-consciousness and self-reflection to take root within a social framework. It
is critical to one’s identity as a social being, a member of a community that
allows one a place to be oneself.

As stated by Connelly and Clandenin:

Voice suggests relationships: the individual’s relationship to the meaning of her or
his experience and hence to language and the individual’s relationship to the other,
since understanding is a social process. 16

The metaphor is applied here not only to the research participants themselves
but also to their ‘alter egos’, their enterprises. These also exist within an
industry, a community and business context. The strategy adopted here is to
allow the ‘voice’ of Maori entrepreneurs to be heard without a distracting
overlay of ‘noise’ (explanations, interpretations, commentaries, theories and
critiques). The voice must be heard first, that is, listened to with respect. After
the voice is accepted, with its own validity and on its own terms, let the
dialogue begin.
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The research methodology: knowledge exchange

Tumatanui: ‘opening up’ stories

On reflection, and after consultation with our mentors, we have called the
research methodology used in this project, ‘Tumatanui’.

The metaphor of the kete or basket of knowledge, like the metaphor of the net
commonly used in Maori discourse about knowledge, suggests that while
knowledge must be held, kept, and preserved, it is also important that it be
opened up for the treasures (food, fish) to be enjoyed by the community in need
of sustenance. The term ‘tumatanui’ means ‘open, public, without disguise’.
Opening up stories allows Maori entrepreneurs to share what has made them
unique and to reflect on the source of this uniqueness.

Four elements are reflected in the many meanings of ‘open’, ‘openness’ and
associated expressions such as ‘open government’, ‘open minded’, ‘open
question’, and ‘open hearted’. The echoing themes are

• being accessible

• being transparent

• being ready for challenge

• initiating a possible new set of relationships or opportunities (welcoming).

The purpose of the protocol developed was to make the knowledge held by the
research participants, (knowledge which embodied their unique experience of
working within that sector and their understandings (theory) of what that
experience means), accessible to themselves, their fellow participants, their
industry colleagues and, more generally, the New Zealand public. Making
‘public’ what setting up their enterprises means to them, opens them to
challenge even as it challenges others to reflect on their ways of ‘doing
business’.  The challenge is a mutual one. As in the ceremonial challenge (haka),
what is placed down as a challenge must be taken up by the challenged. The
‘opening up’ stories call for an honest and transparent response. But it is a
positive challenge which carries the promise of opening up or initiating a new
set of relationships, a wider cultural consciousness and understanding within
the total business community.
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The six steps on this ‘opening up’ process can be described as:

1. Negotiating an appropriate protocol for a bicultural knowledge exchange
(on the basis of the draft protocol).

2. Sharing stories in a conversational face-to-face story exchange.

3. ‘Hearing the stories’, (refraining from theorising, explaining, simplifying, or
surrounding the stories with associated commentary or critique).

4. Seeking out the ‘theories’ of the participants as revealed in their unique
explanatory language, by returning to them to explore those key
dimensions which can only be explained in cultural terms.

5. Presenting the stories to the public in an accessible and transparent way.

6. Explaining the research process as a challenge to the business research
community and as an opportunity for encouraging and forging a new set of
relationships between the business communities of the Treaty partners.
Here the research shifts from a Maori to a bicultural focus.

Distinctive Maori strategic features

What are the themes or distinctive cultural features of these ‘opening up’
stories, themes that might open up the possibilities of a Maori strategic
dimension, a distinctive Maori purpose or intent? And how might these themes
be revealed? Certain Maori terms within the original stories seemed to the
research facilitators to call out for explanation. As suggested in Step 4 above,
these terms would not be easily ‘appreciated’ through simple translation.
European listeners, in particular, would strike difficulties in understanding the
import of these terms or how the realities they signified figured either in the
day-to-day operation of the business or in the fundamental purpose (strategy)
of the enterprise. We returned, as in an iterative process, to ask the participants
for a fuller explanation (their personal theory) of what these realities meant for
their business. Thus, isolating the features was a collaborative process in which
the research facilitators were initially quite active (‘Tell us more about koha, it
seems important in your business’). The explanations, however, were those of
the participants themselves and are offered without interpretation.

A noticeable part of the distinctive Maori ‘voice’ or ‘tone’ is the fact that these
explanations were not couched as definitions but were more usually stories-
within-stories.
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The theories or explanations of the participants are offered in the ‘Responses to
researchers’ questions to each story. They may be seen as personal reflections or
distinctively Maori features or themes that tended to be present in most of the
stories:

• te reo (language)

• whanau (family)

• koha (gift)

• wairua (spirituality)

• kaupapa (plan)

• aroha (love)

These themes, opened up by the stories (tumatanui), are a particularly
important part of what is to be ‘heard’ in this research project. They are offered
here more as questions to be pondered on, not as ready-made simplistic
answers.

Ta te rangatira, tana kai he korero,
ta te ware he muhu kai.

The food of the noble chief is
discussion,
but the commoner will be bored.

The research question
What is meant by Maori business research? The term could be considered to be

1. research undertaken by Maori into business enterprises (who)

2. research into Maori enterprises (what)

3. research into business, and undertaken in a Maori way (how).

As has been pointed out in a related context, the definition of each is a
problematic one to be sorted out in the context of the research project itself17. In
a general sense, however, all of the above are partly accurate and partly
relevant. Because this research project was bicultural from the start, it would be
more acceptable to acknowledge that the second and third perspectives were
those taken in this research project.
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The initial theory

All research begins with at least a tentatively held initial theory. An assumption
in this paper is that a Maori business could be at any point on a continuum that
stretches from ‘Maori in business’ at one extreme, to ‘a Maori business’ at the
other. The initial theory is that a Maori business could validly and legitimately
lie at any chosen point along this continuum.

Low cultural context High cultural context

A    M Z

  Degree of cultural context

Maori in business                    Maori business
Maori style model         Variation model               Kaupapa Maori model

Maori business continuum model

At point A, the business is, in nearly every respect, like any other business in its
industry. It just happens to be owned or run by Maori. At point Z, the business
is a different kind of business, with a distinctive purpose and/or strategy which
is governed by culturally derived principles. At point M the business has
aspects of both models. This could be called the variation model. If the
differentiation at Z can be shown to be culturally based, the model could
properly be called an indigenous or bicultural or kaupapa Maori model.

It was not expected that a differentiated model could be developed by exposure
to a small group of entrepreneurs in a single industry sector. However, it was
hoped that a first step could be made towards developing such a model,
provided the entrepreneurs themselves saw their business, at least in part, as
being culturally influenced and shaped at the most fundamental level, at the
level of strategic intent. If their business was unconsciously or consciously
Maori at the strategic level, it was expected that key terms might emerge from
their descriptive discourse that would demand fuller explanation by a non-
Maori participant.

Without appreciating what these terms meant, it would not be possible to
understand what kind of business they were. The terms would therefore be
proxies or signals of the Maori strategic features of their enterprises.
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This general approach would be tested by looking at a small group of Maori
funeral directors who, while not statistically representative (having statistical
generality), might be seen as having analytical generality. A well-constructed
single case is no longer singular. Much of the effort of this enterprise has been
to develop the tools (such as the protocol) that make for a well-constructed
single case. As Pierre Bourdieu put it, ‘there was no need for Galileo to
constantly repeat the slope experiment to construct the following body model.’18

The idea is that provided you get authentic stories, only a small number of
stories may be needed to get the picture.

The ‘low cultural context’ end of the continuum is also instructive. At point A
(also a valid position for a Maori business), the Maori entrepreneur is very close
to a different cultural/ideological position. It is that of the ‘pure business’
which, in the prevailing business ‘myth’, sees business as a culture in itself. In a
classic article, ‘The Social Responsibility of Business is to Increase Its Profits’,
Milton Friedman, the architect of New Right economics, broadly accepted since
1984 as the prevailing business ethic, argued for the primacy of ‘the market
mechanism’, and vigorously rejected the concept of ‘social responsibility’ in
business. Friedman saw social responsibility as a species of ‘suicide’ and as
‘approaching fraud’.

The political principle that underlies the market mechanism is unanimity. In an ideal
free market resting on private property, no individual can coerce any other, all co-
operation is voluntary, all parties to such co-operation benefit or they need not
participate. There are no values, no ‘social’ responsibility in any sense other than the
shared values and responsibilities of individuals. Society is a collection of individuals
and the various groups they voluntarily form.19

Implicit in the ‘unanimous’ view that ‘society is a collection of individuals’ is a
rejection of any (other) cultural concept of business. The claim, on the surface, is
that business is business is business. A prior acceptance of this claim constitutes
a rejection of the validity of our research question: What makes a business a
Maori business?

Our contrary assumption was to begin with the question left open: do Maori
enterprises exist in which being Maori is fundamental to their strategic intent,
enterprises which could not exist except as Maori enterprises? Our intuition
was that a good starting point might be industries in which the day-to-day
business involved areas of cultural sensitivity. Such an area, for Maori, is
death.20 We already knew one Maori funeral director. We began to search for
some others, with the aim of collecting their stories of what it is like to be an
entrepreneur in this industry. At the same time we became aware that this
needed to be done ‘in a Maori way’. We needed an alternative Maori inquiry
system to provide an authoritative cultural context for the stories.
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Towards a Maori inquiry system

Knowledge gathering is wider than research

The concept of research is not, in itself, a Maori concept. ‘Research’ is a
borrowed concept for Maoridom, one that has been grafted onto a wider
process of knowledge gathering. The metaphor of the three baskets implies that
different kinds of knowledge may be gathered in a variety of ways and a
variety of settings. Some of these settings might include:

• gatherings (hui) where issues are discussed, conflicts resolved and decisions
for action taken (Many of these would equate to the Western concept of
policy evaluation).

• teaching and learning (tikanga/teina)

• rituals, songs (waiata), stories, carvings, performance

• face-to-face exchange or dialogue (konohi te konohi)

• reflection on practice (trial and error).

Knowledge gathering is a far more inclusive concept than that of research and
is best described, in Western terms, as an ‘inquiry system’. The term ‘inquiry’
should not be seen as a stage towards research, but as a much wider net that
allows for many ways that might be called informal in Western thought (where
the negative ‘in’ might suggest ‘less than the real thing’). It is argued here that
the totality of such ways of knowledge gathering implied by the matauranga
concept (as by the Western concept of ‘inquiry system’) reverses this negative
bias, suggesting that research (at least as most often understood) is a limited or
restricted, even if highly valued, kind of knowledge. The rule to be followed is
that the whole is greater than the parts — that research must be adapted to the
Maori knowledge-gathering process or inquiry system, and not the reverse.
Kaupapa Maori research is therefore based on Maori concepts of knowledge or,
as it has been called, Maori theory.

To appreciate that what we are examining here is not a variation of the Western
knowledge-gathering process but a distinct way with its own concepts or
substructure of knowledge (Maori theory) is to cross the Rubicon in our
understanding of how matauranga is related to the modern Western concept of
research. To appreciate this, it is useful to examine the concept of the Maori
inquiry system.
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The Maori inquiry system

Differences in values systems, ethical stances, imaginative frames, and
ultimately, ‘an alternative world-view’21 or myth22 require a different approach
to research, a different inquiry system. For systems thinkers, an inquiry system
is ‘a system of interrelated components for producing knowledge in a problem
of importance’..23  When adapted to the Maori world view, a generic inquiry
system (IS) would become a Maori inquiry system.24

Maori inputs Maori operator(s): Maori outputs
The valid starting transform(s) the inputs Valid knowledge for
points or building into outputs action
blocks of knowledge

Maori guarantor: guarantees that the input, operator etc.
are correct so that a valid output will result.

Primarily, the inquiry system model above is process based. The guarantor is a
guaranteeing process, operator(s) is an operational process. However,
secondarily, the process is people and community based and is based on
language (te reo). In Western research the guarantor is generally based on the
scientific method. But who guarantees the guarantor? In practice, this is the
scientific community. At this point the process often becomes problematic, as
scientists/researchers engage in lengthy and often acrimonious debates. So,
also, people select what are the important bits of knowledge in the input
process, deciding what is to be fed in, and often more importantly, left out of
the process. Operator is also directly, or indirectly, controlled by people. The
addition of the word ‘Maori’ to Churchman’s original model, therefore,
demands two things. Firstly, ‘Maori’ must be added to each part of the model (a
system is ‘all of one piece’). Secondly, it must apply to both process and
personnel. It is difficult to conceive of one without the other.

In a Maori (bicultural) inquiry system (IS) we might expect:

1. different inputs — starting from within the experience (narrative inquiry)

2. different operator(s) — more collaborative operation, primarily the stories
of research participants themselves with the institutional researchers in a
participative support role
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3. different guarantor — matauranga with Maori experts or mentors to
validate the process and the outputs

4. different outputs — culturally appropriate knowledge.

How would a Maori IS fit into the system of IS systems? One answer may lie
with systems thinking, which also has the goal of operating within a ‘holistic-
view-of-knowing’. Mitroff and Linstone have constructed a taxonomy of
inquiry systems.25

Simple: (dealing with well-structured questions or propositions, governed by linear
logic)

1. Agreement IS — (Inductive — Consensual)
2. Formula IS — (Analytic — Deductive)

Complex: (dealing with ill-structured propositions — values, ethics, social/
cultural things)

3. Interpretive IS (Multiple Realities)
4. Conflict IS (Testing Assumptions)
5. Systems Thinking IS

A system of IS systems

Most traditional research operates within the two ISs in the simple box, and
deals with well-structured questions or propositions. Well-structured
propositions allow the linear logic of hypotheses to be demonstrated:

It is not the case (i.e. it is false) that a proposition or statement p and its negation non-
p are both true at the same time.

Statements of this kind abound in international research journals.  Given the
complex Maori world with its different world view, attitudes and motivations
for knowledge exchange (research), it seems reasonable to assume that a Maori
research paradigm would mainly lie in the complex box. It would be
interpretive in the first place. Debate and synthesis within a ritual collective
setting such as a ceremonial meeting (hui) would follow. (Conflict IS, Systems
Thinking IS).

Mitroff and Linstone’s taxonomy could be adapted to a four-stage model by
combining Nos. 3 and 5 (both multi-faceted soft systems methodologies) of the
System of IS Systems model. The model would then look like the following:
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Inquiry from
within

participant
as researcher

participant
observer

Maori research

Non-traditional
research (grounded
theory, feminist)

Traditional
research

detached observer
as researcher

ObjectiveSubjective

Inquiry from without

Simple

Complexity
      of
  problem

Complex

Interpretive/soft
        systems

Conflict

Agreement Formula

Objectivity of researcher

A simplified model of inquiry system

In the model above, it is possible to see clearly that the three research
paradigms occupy different positions, because they address different types of
questions and take different operator (researcher) stances. The Maori research
paradigm is mainly in the quadrant with complex unstructured propositions
requiring highly interpretive (multiple realities) responses. The responses are
‘subjective’ in the collective sense of ‘sharing a common set of understandings’.

In this quadrant, the operator/researcher is trying to operate more from the
inside, to participate in the research process by reflecting on their own
interpretations. Here, the knowledge carriers are the principal researchers. It is
the function of the institutional researchers in this model to support the
participant-researchers, to stand alongside them, to try to enter into their world.
They must take up a biased position in order to ensure that the voice of the
knowledge carriers is heard. They must research with Maori not on them.

The model also helps to explain why Maori researchers have rejected, often
angrily, the imposition of another model or paradigm to their IS. Interestingly,
other non-traditional researchers (feminist researchers, for example) whose
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position would be much closer to that of the Maori researcher, have similarly
strong feelings in rejecting the detached observer model. Thus, Reason and
Rowan, feminist researchers, propose ‘critical subjectivity’.26 Maori
commentators also have seen the detached observer model as irrelevant in the
Maori world.

Not surprisingly, Maori commentators see the imposition of the traditional
paradigm as a form of control, even ‘damage control’.27 Genuine contempt for
the imposed inappropriate model is seen in expressions such as ‘research as
something non-Maori to do’, ‘research for self-interest’, ‘research as
emphasising negative statistics about Maori’, and as ‘telling Maori what they
already know’.28

The essential flaw in applying inquiry systems appropriate to the Western
world view in a Maori context is emphasised in the Maori saying:

E motuotia ana a waho kei roto he aha:

One cannot know from the outside what is contained within
(unless one can see inside)

A Maori inquiry system seeks to know what is contained within the baskets of
knowledge (real-life experience rightly or wisely interpreted). Inquiry from
within operates on different lines to inquiry from without: its aim is to ‘see
inside’.

Research tools for this project

To open up the research process in a culturally appropriate way, we developed
two research tools:

1. The draft research protocol — a negotiated agreed ethical process with
methodological implications

2. tumatanui (‘opening up’ stories) — a process for data collection and
drawing out of theory.
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The research protocol

The protocol has three sections: The first section deals with the identity of the
researchers and those who will benefit from the research.

Preamble

Recognising the unique tikanga dimension of researching Maori business,
and respecting the right of peoples to the guardianship of customary
knowledge and to the creation of new knowledge based on cultural
traditions, we offer the following draft protocol as the basis of the research
enterprise.

Protocol

1. The principal researchers’ main responsibilities will be to the people involved in
the activities being researched, who will be regarded as co-researchers, and co-
owners of the research.

2. The rights, interests and sensitivities of the people involved will be
acknowledged and protected.

3. The outcome of this research project will be of benefit to the participants and the
Maori people. Maori designers and publishers will be involved in the design/
publication of any published study.

The protocol recognises that the research has only one objective — the welfare of
the people. We also acknowledge in the preambles and enunciate in the first
article of the protocol, recognition of the people as owners or guardians of the
knowledge to be shared. This is a fundamental principle of the entire project.
From this it follows that the people sharing the knowledge are to be seen as the
principal researchers. A participative research methodology is needed to
encompass this principle. This principle does not grant a favour. It recognises a
basic human right.
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This right has been authorised in The Mataatua Declaration on Cultural and
Intellectual Property rights of Indigenous People (1993):

The Mataatua declaration on cultural
and intellectual property rights of
indigenous peoples — June 1993

We

Declare that Indigenous Peoples of the world have the right to self-
determination, and in exercising that right must be recognised as the
exclusive owners of their culture and intellectual property;

Acknowledge that Indigenous Peoples have a commonality of experiences
relating to the exploitation of their cultural and intellectual property;

Affirm that the knowledge of the Indigenous Peoples of the world is benefit
to all humanity;

Recognise that Indigenous Peoples are capable of managing their traditional
knowledge themselves, but are willing to offer it to all humanity provided
their fundamental rights to define and control this knowledge are protected
by the international community;

Insist that the first beneficiaries of indigenous knowledge (culture and
intellectual property rights) must be the direct indigenous descendants of
such knowledge;

Declare that all forms of discrimination and exploitation of Indigenous
Peoples, indigenous knowledge and indigenous cultural and intellectual
property rights must cease.

Source: The Mataatua declaration on cultural and intellectual property rights of indigenous peoples,
June 1993.

Reprinted by permission of the copyright holder. Copyright © 1993 Mataatua Declaration
Association. All rights reserved.
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The second section of the research protocol deals with the ethical practices that
flow from the initial principles, and presents a third principle: the openness of
the research process.

Protocol (cont)

4. Consent of the people involved in the researched activities will be sought and
confirmed before the project begins.

5. The aims of the investigation will be conveyed as clearly as possible to the
research participants: as should be the anticipated outcome of such an
investigation.

6. Research tools and techniques which support open direct and transparent
communication will be used at all times, and secret work excluded.

7. The contribution of any person or group consulted will be acknowledged in the
final report.

8. A copy of the final report will be sent to any person or groups who provided
information used in the report.

9. All people or groups involved in the research process will be given a copy of the
protocol.

10. As the prime object of the research is to allow participants to tell their own
unique stories, the participants will be shown the research paper in draft form
and will be able to make changes in the case of any part being unacceptable.

One way of viewing research is as a competition for recognition in the world of
knowledge. In both Maori and non-Maori world, scholarship has its own mana.
Research has also increasingly become a business within a research industry.

As in any form of exchange, knowledge exchange within the research process
demands equity or a fair exchange.  The seven articles draw out the
implications of the openness principle and provide some of the key provisions
that make this exchange equitable.

The third and final section presents the mentoring process as a practical
assurance of right guidance and cultural safety for both the research facilitators
and the research participants. This section answers the question: ‘Who validates
the research process?’ It also introduces the concept of Maori mentors.
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Protocol (cont)

11. Those involved in the research activities will be provided with the opportunity to
appeal to the research mentors in the case of any problems arising in the research
process.

12. The mentors will be empowered to negotiate any changes in the report that they
see as in the best interest of people or groups involved.

We felt that mentors were needed to guide us in our gathering and to protect
the knowledge carriers in case we (hopefully, unwittingly) fail to follow the
protocol in practice. Together with the participants, the mentors have proved to
be key players in our ‘researching by networking’, as we all contribute to the
basket(s) of knowledge. In systems terms, the mentors are the guarantors of the
research process.

The stories

What the stories say: real stumbling blocks must be removed

The title Breaking the boundaries was based on an earlier assumption, drawn
from initial discussions, that the entrepreneurs’ major task was to overcome
what appeared to be an endless series of obstacles placed in their way by almost
every institution or organisation they had to deal with.

Major obstacles identified in the stories included

• lack of access to training (especially culturally appropriate training)

• a sense of being ‘beyond the pale’ with respect to the industry and (often)
lack of industry support, even industry opposition

• inequitable treatment by government and quasi-government bodies (such as
health authorities)

• being subject either directly or, as the ones ‘in the middle’, to culturally
inappropriate or offensive practices such as coroners’ delays, ‘aggressive’
pathologists’ practice.
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• the constant need to be advocates for their clients in areas that add to their
costs, yet are not recognised as costs

• the need to maintain the lowest possible costs to overcome structural
inequality (higher levels of unemployment in the north).

It is not the purpose of this study to validate these claims, since the stories
provide their own validation. The stories acknowledge that some of the barriers
are historical, but many of them seem to be ongoing, and apparently quite
unnecessarily so. The researchers’ aim is to surface these claims, to have the
‘voice’ heard, so that dialogue, discussion and, where appropriate, action can be
taken to remove them. While the stories are industry-specific, do they not have
analytical generality? That is, are these boundaries also typical for other Maori
entrepreneurs operating in other industries? Only further research can tell us
the answer to this question.

What the stories say: we can add value to New Zealand business

In responding to special cultural needs and in overcoming obstacles, the
entrepreneurs appear to have developed both core and distinctive competencies
that have wider application possibilities and so could enrich the whole
industry. Competencies that are distinctive can be seen not only as the basic
components of a particular business strategy, but also of an industry sector,
industry and, by extension, the whole business enterprise of a nation. These
bicultural possibilities can be glimpsed in the major claims (implicit or explicit
in the stories) to greater competence or special ‘skill sets’ in a number of
industry applications.

The stories suggest, for example, that some or all of the Maori entrepreneurs in
this industry have distinctive competencies which include

• superior technical competence in embalming because of ‘open viewing’ — a
cultural necessity

• unique ways of organising and gaining customer loyalty (kaupapa Maori)

• distinctive education role in a bicultural society (attitudes to death of still-
born babies, Sudden Infant Death Syndrome, and whanau support)

• special cultural empathy with other ethnic groups (including marketing
strengths)
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• enhanced capacity to foster the mental health of clients

• strength in recognising and supporting the spiritual dimensions of a
human/social activity.

In order to clearly convey the range and extent of these claims, it is necessary to
find a model which accepts the spiritual dimension (typically ignored in
business models). One model that does so is Mitroff’s four-dimensional model
of any problem: scientific/technical, systemic/organisational, social/cultural,
existential/spiritual. It can be seen from the following Generic Claims Model
that the ‘added value’ claims inherent in the stories have an important
bicultural dimension — all New Zealand businesses may benefit from the
strengths of any part. The model of ‘Generic Claims to Add Value to Business’
suggests that the greatest claim may be in the ‘sum of parts’, that is, that the
holistic approach adopted by these entrepreneurs gives strengths in every
dimension (not only the cultural dimension one might expect).

The suggestion is: Maori culture adds value to business. The question is: ‘Can
New Zealand, as a small trading nation, afford to ignore this added value?’
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Bicultural implications for kaupapa Maori research
This research project has explored the possibility of developing a bicultural
research process. Some Maori commentators, not unreasonably, feel that Maori
research should be restricted to Maori researchers. Walker, however, argues
that Maori research must be bicultural, saying that ‘Pakeha are as much a part
of social transformation in the post-colonial era as radical and activist Maori’.29

The view taken throughout this research is that it is important, if Maori voices
are to be heard, that they be also heard outside their own community and in the
larger business community. How else can barriers be removed, can boundaries
be dissolved? In this respect, as in many others, our position is closest to that of
Russell Bishop and his colleagues at Otago University, who have supported us
in our research. Their way of researching through collaborative stories, called
‘kaupapa Maori research’, is bicultural: ‘power and control must rest within
Maori cultural understanding and practices’.30 It was Russell Bishop who taught
us that the theory was embedded in the stories and should be interpreted
initially only by the story-tellers themselves, a view that reflected accurately the
first principle of our research protocol: the participants themselves are the
prime researchers (and not objects of study). Our experience in this project is
that, generally speaking, the barriers or boundaries appear to be signals of
bicultural relationship flaws.

The title Breaking the boundaries recognises that an essential aspect of
understanding these entrepreneurs (hearing their voice) is that, for them, the
partnership relationship has broken down. Partnership has been too often
replaced with subjugation.

In its broadest terms this research project, therefore, has a relational focus: ‘to
have voices heard’, ‘to build bridges’, ‘to heal wounds’, ‘to right the balance of
power’, are all metaphors for correcting, improving and mending a flawed
relationship, and for re-establishing the (equal) relationship between the Treaty
partners.

A new bicultural research model to benefit all

To assist a better appreciation of the value of a sound, healthy and robust
bicultural relationship, we offer a vision of what a bicultural research process,
focusing initially on Maori entrepreneurs, could offer to the business
community. The vision incorporates both a Maori development model and a
bicultural model for competitive advantage. The following systems model,
entitled ‘Model of a bicultural research system focused initially on Maori
entrepreneurs’, reveals that the ultimate vision of this research project is no less
than to help and develop a genuine bicultural brand for New Zealand business.
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Model of bicultural research system focused
initially on Maori entrepreneurs

START HERE

1. initiate bicultural
research into Maori
entrepreneurs

2. develop a bicultural
research protocol on
ongoing bases

join with
fellow bicultural
researchers in
this development

3. foster/develop/establish
bicultural research into
Maori (and eventually non-
Maori) enterprises

join with other
non-traditional
researchers

4. give ‘voice’
to stories of
Maori entrepreneurs

5. open up strategic cultural
dimension of Maori
enterprise

6. develop a model of
Maori business development

7. exchange/critique/develop
and disseminate bicultural
dimensions of NZ business
through ‘strategic
conversations’

8. link with Maori and with
non-Maori research projects
on New Zealand’s
competitive advantage

9. develop/test a
bicultural brand for
New Zealand
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Who benefits from bicultural research?

There are thus two possible beneficiaries of the research. One is the Maori
business community. For Maori entrepreneurs, having their own stories heard,
perhaps for the first time, enriches their own understanding of what they can
and do achieve, and, above all, of what it is possible to achieve.  The stories
reflect their own understandings, desires, hopes and visions: what it means to
be a Maori entrepreneur within the current ‘deficit’ or ‘incompetent’ stage of
business bicultural awareness. More generally, the stories encourage Maori
entrepreneurs to use this understanding to move forward confidently to a new
stage of business development.

The second potential beneficiary is the non-Maori business community. The
stories challenge this community to lift their game and move forward in
bicultural awareness.

What practical or bottom-line benefit comes from enhanced cultural awareness
and the forging of a New Zealand identity which enacts a dynamic cultural
exchange between the Treaty partners? Strategists such as Michael Porter argue
that a critical competitive advantage for countries in the global economy is a
distinct and differentiated cultural identity.31 Cultural identity forms the brand
of that country. Brands embody a sought-after good which commands a
premium price in the global market place. A brand such as ‘IBM’ or ‘Anchor’ is
valued on the bottom-line balance sheets of large corporates as major company
assets. This is the kind of realistic and practical opportunity that a research
process such as tumatanui welcomes. The challenge is for business to recognise
its own emerging bicultural brand and to realise its value for the good of all.

E tipu, e rea, mo nga ra o tou ao; ko to ringa
ki nga rakau a te Pakeha hei ara mo
to tinana, ko to ngakau ki nga taonga a o
tupuna Maori hei tikitiki mo to mahuna;
ko to wairua ki to atua, nana nei nga mea katoa

Grow up and thrive for the days destined to you, your
hand to the tools of the pakeha to provide physical
sustenance, your heart to the treasures of your
Maori ancestors as a diadem for your brow,
your soul to your god, to whom all things belong.

The model, however, appears to have a weakness in that, for some cultures
such as Maori, the collective nature of knowledge gathering (research) is not
part of the model. All the inquiry systems more or less assume an individualistic
society within which the exchange operates. When Geert Hofstede researched
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national cultures in 198032, he found New Zealand as a whole to be highly
individualistic, with the sixth highest score of the 39 nations examined. It seems
reasonable to assume, giving the ‘individual responsibility’ thrust of the
restructuring of the New Zealand business environment post-1984, that the
overall culture would be now even more individualistic.33 ‘Individualism’, in
this research, was measured against ‘collectivism’. However, Matene Love’s
research into Maori management style seems to support the view that Maori
may be at the collective end of the individualistic-collective scale.

Individualism Collectivism

Pakeha? Maori and other strongly-
based social groups?

Love found that Maori management style differed in that it did not allow
individualistic decision-making, but fostered communal negotiation, preferred
face-to-face communication (to faxes, emails, memos), insisted that conflict
situations be cleared up before proceeding, and put Maori commitment before
business commitment.34 Research processes for non-individualistic (collectivist)
societies are likely to be different. For these societies, research is a part of an
ongoing social process, not a single, narrowly-focused, event.

Implications of the bicultural model

The bicultural model has a number of other important implications:

1. The facilitators/editors have been involved in the first three steps only in
this initial stage.

2. The facilitators plan to undertake further research into Maori entrepreneurs
(no. 3) and also to undertake some tentative explorations of the Maori
strategic dimension (no. 4).

3. The voice of Maori entrepreneurs must be heard before taking part in a
robust dialogue or initial challenge. This means being accepted on their own
terms (from within) must precede any attempts to critique them from
without.

4. Being accepted or heard is a social process that must occur within the
communities of both Treaty partners.

5. Healthy debate about what the Maori terms are should arise from the
stories of the entrepreneurs themselves and not from interpretations
imposed on them from without. They are the experts in the bicultural
experience.
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6. A collectivising process, such as a Maori or bicultural research unit diffused
throughout the country and drawing on multi-sited, multi-disciplinary
research expertise may need to be created to ensure that the bicultural
knowledge-synthesis is developed as a major national asset.

7. At every stage, but particularly at Stages 5–7 of the bicultural research
model, we are looking at a collective research enterprise involving Maori
researchers, bicultural researchers, and non-traditional researchers (such as
feminist researchers), as the model assumes new ways of thinking and
acting within the research community.

8. A radically new research paradigm within a cultural and collective
framework is required if this vision is to be realised. The protocol and
tumatanui process are an initial contribution to this collective endeavour.

This radically new research paradigm can be seen as a shift from left to right in
the table below:

Shift in research process required
by bicultural vision

Traditional (monocultural) Radical (bicultural)

Knowledge as power or control Knowledge as emancipation
(tino rangatiratanga)

Research from without Research from within

Researching from objective Researching from subjective
research stance research stance

Individualistic concept Collective concept

Simple well-structured Complex ill-structured
research questions research questions

Simple answers/conclusions Complex/paradoxical answers

Systematic Inquiry System Systematic Inquiry System

Research as single event Research as ongoing social
exchange

Participant as object Participant as researcher
of research

Dialogue of planners Dialogue of witnesses

Strategic analysis Strategic conversation

Closed Open (tumatanui)
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The research tools developed for this project — the protocol and the tumatanui
stories — are designed to promote the shift from a monocultural (traditional) to
bicultural (radical) inquiry system. Eventually, the ‘birds-eye’ and the ‘worms
eye’ view of the organisation must be integrated into a collaborative inquiry. 35

The infrastructure for this collaborative inquiry has yet to be put in place, but
there are some research traditions which have been working systematically to
effect a related shift.

Since the 1970s, Soft Systems Methodologies have attempted to develop a new
research paradigm in ways strikingly similar to that proposed here.  In 1989
Jonathon Rosenhead outlined an alternative research paradigm in ‘Rational
analysis for a problematic world: problem structuring methods for complexity,
uncertainty and conflict’.36

Characteristics for an alternative paradigm

1. Non-optimising; seeks alternative solutions which are acceptable on separate
dimensions without trade-offs.

2. Reduced data demands, achieved by greater integration of hard and soft data
with social judgements.

3. Simplicity and transparency, aimed at clarifying the terms of conflict.

4. Conceptualises people as active subjects.

5. Facilitates planning from the bottom-up.

6. Accepts uncertainty, and aims to keep options open for later resolution.

Rosenhead’s ideal alternative paradigm has many echoes with our concept of
research openness (tumatanui) and the radical paradigm of research outlined in
this paper. Expressions such as ‘alternative solutions’, ‘social judgements’,
‘transparency’, ‘clarifying terms of conflict’, ‘people as active subjects’, ‘bottom-
up planning’, ‘accepting uncertainty’, and ‘keeping options open’ are accurate
reflections of the ‘opening up’ process. In reviewing the extent to which actual
methodologies approach this ideal, Rosenhead draws on the triple division of
Dando and Bennett into ‘orthodox’, ‘reformist’ and what they call
‘revolutionary’ paradigms.

One way of distinguishing between them is through their concepts of control. The
orthodox ‘hard’ systems paradigm can be seen to correspond to control through a
‘command’ relationship; the reformist paradigm lends itself to control through
manipulation; and the revolutionary paradigm to self-control, that is, emancipation.37
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Emancipation (in Maori terms, tino rangatiratanga — self determination) is
likewise the goal of the radical systemic process outlined in this paper. The
emancipatory ideal in Soft Systems Methodologies found a champion in Werner
Ulrich whose ‘Critical Systems Heuristics’ was designed to make systems
planners reflect on the narrowness of their assumptions (world-view).38 It was
also designed to confront the ‘experts’ with a ‘dialogue of witnesses’. Witnesses
are representatives of those ‘affected but not involved’: in terms of this paper,
the invisible and the unheard. It is one of the purposes of this research to
promote such a dialogue of witnesses. A dialogue of witnesses (the unheard or
the invisible) challenges the boundary judgements of the experts, the
narrowness of their world views and the controlling mechanisms of their view
of knowledge (epistemology). The social process which makes this dialogue of
witnesses happen is yet to be discovered and remains an enticing prospect for
future research. What is possible in the short term is to promote a strategic
conversation39 between the Treaty partners in the business world, as in every
other sphere of national life.

It may be that promoting a dialogue of witnesses and a strategic conversation
between the Treaty partners, is all that can and should be done, but ways to
make this happen need to be developed.

In the short term, this dialogue or conversation would develop a greater
awareness or self-consciousness in all parties. As researchers into cross-cultural
business interactions have succinctly put it: ‘Only by understanding our own
behaviour can we fully appreciate the impact it has on others.’40

In the medium term, the process addresses the business world’s current cultural
‘deficit’ or ‘incompetence’. The transformation41 required is to move from the
present state of unconscious incompetence (the business world doesn’t see the
relevance of biculturalism to its operations) to one of conscious incompetence
(the business world realising it is culturally incompetent, to its own loss). This
study may be seen as a contribution to the first stage of this process. Two
further stages lie beyond: from conscious incompetence to conscious
competence (working actively to create a bicultural competence) and from
conscious competence to unconscious competence (biculturalism as our
business culture). The transformation has just begun.
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incoherent society                                  maturing society                   coherent society

      Now                               Stage One                           Stage Two                          Stage Three

unconscious conscious conscious unconscious
cultural cultural cultural cultural
incompetence incompetence competence competence

No cultural      developing cultural        visions shared visions
     vision

                               We are here   Moving to here

Business cultural transformation model

The final stage of this business-wide transformation would be an ongoing
strategic alliance between the Treaty partners — genuine biculturalism in
practice. This strategic business alliance would come at a time when strategic
business relationships long common in non-Western business, are increasingly
being discovered in our own. 42 The influential Japanese strategist, Kenichi
Ohmae, has presented a strong business case for what he calls the coherent
society (the final stage of this process) which cannot be imposed (‘come from
dictatorship’) but emerges from ‘a shared vision of the future’.43 In a bicultural
context, this might be aptly rephrased as ‘shared visions of the future’.

May God us keep
from single vision and Newton’s sleep

(William Blake, 1802)
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Shared Visions

He nui maunga e kore e taea te
whakaneke, he nui ngaru moana ma te
ihu o te waka e wahi

A great mountain cannot be
moved, a giant wave can be
broken by the canoe’s prow.

Do not give up too easily —
some things are possible

Future research
It is clearly desirable that the research process itself be ‘opened up’. This could
be done in several ways:

• The protocol and the kaupapa Maori research process (tumatanui) require
more detailed development in collaboration with other bicultural
researchers. Feedback from this publication should be reviewed for
additional perspectives and alternative views.

• European non-traditional research processes which take the collective
ownership of knowledge seriously should be explored to see if they can be
adapted to a bicultural research framework. Identified as promising in this
project was Ulrich’s ‘Critical Systems Heuristics’, a methodology that
encourages an ethically-based dialogue of witnesses. This methodology
gives central place to those who are ‘affected but not involved’, that is, those
whose voice has not been heard.

• A multi-disciplinary research project to explore ‘research-as-social process’
(collective learning), rather than as a single event, could link learning in a
narrow educational frame with organisational and collective learning,
leading to a broader informal-formal model of bicultural learning.

• It may be necessary to explore the inner connection between (the underlying
system of) those features identified in this project as uniquely Maori aspects
of business (te reo, koha, whanau, wairua, kaupapa, aroha) and to develop a
post-initial theory to guide future research.

This research project is only the first step in an ongoing collaborative process.
Consultation and careful reflection will determine the best avenues for future
research. A unique feature of this research process is that the future research
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direction does not depend mainly on the research facilitators/editors. Ideally,
for kaupapa Maori research, research should be commissioned by a Maori
community/organisation with specific real life learning needs. The process of
dissemination of the Tumatanui stories through this publication is itself an
invitation for Maori organisations to open themselves to more culturally
appropriate research processes.

Whatever the specific projects undertaken, they are likely to operate within four
broad strategies. Maori enterprises which are strategically positioned in a
bicultural frame should offer special insights into what makes a business a
Maori business. Entrepreneurs working at either end of the cultural extremes
should also have special insights. Thus Maori Trusts work in a culturally
specific industry, whereas retail firms (Deka, Farmers) seek their competitive
advantage within an apparently culturally-neutral industry. Some Maori firms
operate in an industry in which the rules are set by a predominant power
(Department of Conservation, District Council) or a dominant industry player,
or group (Telecom, NZ Post, New Zealand universities). Research into these
enterprises would require a special focus on the relational and power dimensions
of the partnership of learning.

Finally, researching Maori enterprises that are confronting current cultural/
social issues (bicultural education and training, Maori health, Maori intellectual
and cultural property) would throw light on the sharp end of the bicultural
‘problematic’.

Each of these potential research directions would help re-shape, in different
ways, the radically new research process which New Zealand needs to gain
competitive advantage in the global business environment.  In a world in which
the only competitive advantage is learning,44 kaupapa Maori research opens up
the exciting possibility of an enduring bicultural ‘partnership of knowledge’ as
the basis of a genuine bicultural brand for New Zealand business.

Nations and peoples
all can learn from each other

Ma te tuakana ka totika te taina,
ma te taina ka totika te tuakana

It is through the older sibling that the
younger one learns the right way to do things
and it is through the younger sibling that the
older  one learns to be tolerant
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Appendix 1

Gorden Matenga ... the first New Zealand Maori coroner

Make sure the body is released …

I suppose that I am in a fortunate position where the police have to be receptive.
You see under the Coroners Act it states that the Commissioner of Police shall
cause his officers to undertake such inquiries that I request. If I am not happy,
they have to do it until I am satisfied. There is a compulsion by the police to do
it. With that though I am involved in the training of the police. I do this on a
yearly basis with the ongoing training. I train them on the method used in
dealing with deaths. They have certain forms [IS and P47] that they have to
complete. I attend these sessions with the coroner’s constable, who is employed
full time to ensure that certain situations within the coroner’s field are catered
for. I attend these training days and talk to the police on how important it is to
do things quickly to make sure that the body is released as soon as possible.

Do a limited post-mortem …

The first thing I did, when I was appointed as the coroner for this area, was to
speak to the pathologists at the Waikato Hospital and ascertain from them how
things were done. However, my predecessor had already set the standard
which made it easier for me.
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The pathologists were aware of sensitive issues and had already catered for
them. When I ask them to do a post-mortem they do it as quickly as possible.
As you know a post-mortem can be distasteful to some people, so I always say
to the pathologist to do a limited post-mortem. What that means is that as soon
as the cause of death is found, to stop right there and go no further.

We know what is expected of us …

Most of the funeral directors in the Hamilton area are aware of what I try and
do, because most of them try and satisfy their clients for the early release of the
body. They sometimes seek my advice on certain issues. Talking about Ramsey
Joyce as a Maori funeral director, we have spoken on occasions but now not
normally as we know what is expected of us. Not all deaths are reported to me,
only police and suspicious deaths. If the death is by accident and the doctor
issues a certificate as to the cause of death, I am not involved.

About time a Maori was appointed …

I can assure you that being a coroner is not the most lucrative part of my
practice. I see it in a number of ways. Firstly, I thought it was about time a
Maori was appointed and for this to be done you have to be qualified and put
your name forward — that is the first step. The second is that I consulted the
Tainui people, the local iwi, and they supported my application. I sought
support from Hare Puke and Whatu Maere, and also the folk at
Turangawaewae. They were, at the time, close to the settlement of the
negotiations and they included this as part of the settlement, to appoint a Maori
coroner and I was lucky to be nominated. I know that the Royal Commission is
looking at the succession of deaths and what happens in deaths.  I guess the
only issues that need to be tidied up is what happens to the body, who the body
is released by and the fight between family and the Tainui people [The Billy T
James affair]. That will need to be sorted out by someone. Denise Henare has
written to me to give some comment on it, as she has been appointed as one of
the Royal Commission.
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Conflicting issues left off the official agenda …

I attended a Coroners Conference a few weeks ago. There are 75 coroners in the
country, and over 60 of them were there. I presented a paper on the Sudden
Death Syndrome, and I could not let the opportunity go by without giving
some controversial and conflicting issues that had been left off the official
agenda. So I took the opportunity and found that really most of the coroners
were aware of the issues of holding on to the bodies, not releasing them early,
and keeping them longer than they needed. The coroner from Wairoa stood up
and explained why it could take so long in his area. He told of an accident
where four young people had been killed there not so long ago. The post-
mortem could not be done at Wairoa as there is not a pathologist at the local
hospital and the bodies had to be taken through to Gisborne. As it happened at
the weekend, a pathologist had to be located to take care of the bodies and then
transport them back to Wairoa to enable the bodies to be released. That was a
common theme from most of the smaller areas. It was not a matter of being
insensitive but a matter of being under-resourced as far as pathologists were
concerned. Now, in Hamilton, that is not really a concern as there is a
pathologist employed here who can conduct forensic post-mortems. We have
two who work for the hospital and three who are part-time hospital and part-
time their own practice. They are on a roster system therefore there is always
someone available. If I say to whoever is on duty that I would like a post-
mortem at 3am, the pathologist will try and do it. This has certainly improved
because this was part of the grumble under the old Act. Back then, every death
that was not natural had to have a post-mortem. There was no facility to allow
it to be done forthwith.

So major changes were made to the Coroners Act in 1988. The first was having a
post-mortem done straight away and the second one is if I consider a post-
mortem not necessary I can decide on that immediately.

My paper that I gave at the Coroners Conference was the result of a team
composing of pathologists, doctors and myself, led by Doctor Leech of the
Auckland University. The topic was the Sudden Death Syndrome.  Doctor
Leech is a Maori and he lectures at the Auckland Medical School and I was
invited to be the coroner on this team. This paper was put together to allow
police constables to ask the appropriate questions during a sudden death.
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Cot deaths ... Research is vital …

We also wrote a paper concerning this type of death. We submitted guidelines
to make parents more aware and what signs to look and watch out for. There
was a decrease in numbers of cot deaths after this paper was released, however
there has been a sharp increase in the Polynesian area, especially those on the
lower socio-economic structure. No-one can really explain why there are cot
deaths — everyone has submitted theories on this but we are struggling within
this area. Research is vital for this type of study plus others in the death
industry. Every cot death becomes a coroner’s inquiry. Once this is done an
explanation can be supplied to the family which really lets them off the hook.
You explain that this was caused by things beyond their control, and they do
not feel so bad about it. I think, with cot deaths, parents are inclined to blame
themselves for the problem. It happens often and today no-one can explain why
these things happen.
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Appendix 2

Mentors

Toby Curtis — man committed to education and Maori development

Michael Cash and Toby Curtis

Toby Curtis of Te Ara Poutama has a strong commitment to Maori
development and is himself a good example of the power of education. Mr
Curtis, of Te Arawa, Ngati Pikiao, Ngati Rongamai, has been involved in the
education scene since the early 1960s when he gained a Trained Teachers
Certificate.

Since then he has been a Principal of an IHC School, Lecturer at the Auckland
Teachers College and University of Auckland, a Fulbright Fellow and Principal
of Hato Petera College. While Head of Maori Studies at the Auckland Institute
of Technology, Toby spearheaded some exciting educational developments
including the first Bachelor of Maori Studies and a proposed Masters in Maori
Studies. He is currently the Taumaki (Vice-President) of the Auckland Institute
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of Technology. He headed the AIT Marae complex which opened in October
1997. He has been very active on social, sporting and professional committees,
holding key roles in many advisory groups. We welcome Toby as mentor,
consultant, and kaumatua of our research project at The Open Polytechnic of
New Zealand.

Quote from Toby Curtis on 16 February 1999.

I really believe that you are conducting this research in an approachable, acceptable
and sensitive manner for Maori for a voice to be heard. I agree that the purpose of
kaupapa Maori research is to reclaim Maori theory. Well done.

Ko te mana I a Karewa tou mana

You are as powerful as Karewa, with all his influence
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Trevor Moeke

Trevor is the Manager Maori Education for Skills New Zealand

A trained teacher, with a degree in Education and an MBA in International
Management, Trevor has spent 19 years in Maori Education and Training and,
for the past 7 years at National and International levels, has been actively
involved in the development and implementation of solutions for, by, and with
Maori.

Trevor has affiliations with Ngati Porou, Ngati Kahungunu, and Ngati Awa. He
is a member of the Maori Standing Committee of The Open Polytechnic of New
Zealand.

We enjoy Trevor’s support, commitment, and koha to our research project.

Quote from Trevor Moeke on 25 February 1999.

This study shows us that instead of looking for our own concepts, inspirations and
examples from overseas or from other places we should appreciate the richness, the
variety and robustness which we already have within our own local environment.
Perhaps they could imitate us instead of the reverse.

He rei nga niho, he paraoa nga kauae.

‘A whale’s tooth in a whale’s jaw.’

If you have the tooth of a whale, you must have
the whale’s jaw to hold it. One must have the
right qualifications for great enterprises.
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Rongo Wetere ONZM

Wayne Taurima, Rongo Wetere, Michael Cash

Rongo Wetere is the Tumuaki (Chief Executive) of Te Wananga o Aotearoa, a
Maori Tertiary Institute in Te Awamutu of which he is one of the founding
fathers. Rongo has a background in farming, business consultancy, education
and training.

Rongo has served eight years as Chair for the Maniapoto Trust Board and was a
member of the Government Task Force on Maori Education. He has a major
commitment to develop long-term solutions to unemployment and welfare
dependency, particularly amongst Maori and Pacific Island people. He is also a
member of the Maori Standing Committee of The Open Polytechnic of New
Zealand, the Manukura iwi consultative for the Komiti of Waikato University,
and the Chair for the Maori Employment and Training Commission. Rongo is
well known and respected in the Te Awamutu, Waikato and King Country
areas and has been responsible for many successful projects achieved in marae
building throughout the North Island. With his commitments and passion for
education he has spearheaded the first Maori tertiary institution accredited in
New Zealand. We welcome Rongo as a friend, mentor and consultant for our
research project.
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Quote from Rongo Wetere on 16 February 1999.

I really enjoyed what you both have written, and I support what you both have said,
about the small voice to be heard and quoted in their language of understanding. I
like your ‘Breaking the boundaries’ concept. This is your kaupapa. This has to be
printed ...

Uia mai koe ki ahau
He aha te mea nui
o te ao?
Maku e kii atu
He tangata, he tangata
he tangata.

You ask of me
What is the most important
thing in this world?
My reply must be
It is people, it is people,
It is people.
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Paora Whaanga

Mrs H Whaanga and husband Paora

Paora Whaanga was born 5 April 1930. ‘At the sudden death of our father in
April 1944, I was 14 years of age. I graduated myself from the Nuhaka Native
School, to the greatest university of learning life’s skills. As the eldest child at
home, I had farm work to tend to, plus milking with the additional
responsibilities of embracing our young widowed mother who was four
months pregnant with our baby brother, and help with my younger brothers
and sisters, twelve in all.  I am very proud of my Maori ancestry and have
made that a personal goal. I am now a fluent speaker of Maori, experienced in
tikanga, tribal history, and genealogical research.’

Paora Whaanga’s affiliation is with Tamanuhiri, aitanga-a-Mahaki,
rongowhakaata o Turanganui and Ngati Kahungunu. He is kaumatua and kai
korera of Ngati Rapaipaaka, is a well-respected translator and Maori
interpreter, and is very active in community affairs. We welcome Paora
Whaanga as mentor, kaumatua, and a leader of our research project.

Quote by Paora Whaanga, August 1997:

Takaia a tatou tauira
Ki nga takainga tuku iho
Kei tae ki tona wa
Ka tu mai hi tanga ke

Inform our children well,
lest there comes a time of exposure
and we find a stranger in our midst.
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Appendix 3

The Research facilitators/Editors
Kia Ora

Taku ingoa, ko Wayne Taurima
Taku Hapu, Rongamawahine/Rakaipaka
Taku Iwi, Ngati Kahungunu
Taku Maunga, ko Moumoukai
Taku Awa, Waitirohia
Taku Kainga, Nuhaka

Ka Te Nui Taku Marae, No
Kahungunu — Nuhaka
Te Tahinga — Nuhaka
Manutai — Tahaenui
Takitimu — Wairoa
No Reira, Kia Ora, Tatou Katou

I have been living in Porirua for the last 38 years with life-long friends of Ngati-
toa. I have been working in various management positions with both national
and international companies in Wellington.

For the past 6 years I have worked as a tutor/lecturer in the School of
Management at The Open Polytechnic of New Zealand.
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I have really enjoyed what I have done in my lifetime and especially now
working with Dr Michael Cash on this research paper.

Ki te hamama popoia te tanga —
ta, e kore e mau te ika.

If a man spends his nights yawning,
he will not catch any fish.

Work of any kind will never be
completed if the worker gets tired of it.

Dr Michael Cash is an Australian who has worked in Australian colleges,
universities and teachers colleges before coming to Wellington with his Kiwi
wife, Denise, and two sons, Brendan and Eugene, in January 1981. His interest
in the unique knowledge of indigenous peoples was stimulated by his
aboriginal students at Melbourne Teachers College, where, as Head of the
Creative Arts Department, he organised an early showing in Melbourne of the
Art of Western Desert. To add to his qualifications in literature, he completed
MBA studies in Wellington and now teaches strategy in an international MBA
course. He has a special interest in Systems Thinking and the Learning
Organisation as well as in the metaphors, narratives and myths of
organisational life. He is a widely published author and has presented at
national and international conferences. He is currently Chairman of the
Strategic Management Society (Wellington Branch) and a member of its
National Executive. In undertaking this research in partnership with his
colleague Wayne Taurima, Michael sees the research as a unique opportunity to
learn much more in an area he considers vital to New Zealand’s future business
development.

‘Only connect’ …

(E.M. Forster)

He reo e rangora
Engari he kanohi kitea

A voice may be heard
But a face needs to be seen.




