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Abstract

ori (indigenous peoples of Aotearoa New Zealand) concept, somewhat 

restrictively translated as spirit or spirituality, resonates with many indigenous peoples 

globally. spirit is recognised as an important human dimension, the denigration of non-

western spiritual understandings means that indigenous peoples often choose to remain silent.

Transferring these concerns to research approaches, we edit our voices, with a view to what 

The aim of my study is to explore wairua and investigate how wairua might provide an 

analytical approach to understanding Day and 

Anzac Day. This project sits within a major research programme “

National Days” funded by the Marsden Fund of the Royal Society. The overall objective of 

the wider project was to explore wairua and s people relate, 

engage and grapple with observance and charged acts of remembrance around national days 

in Aotearoa New Zealand.  

Drawing on literature, qualitative in- -visual 

method recording people’s experiences of national days, I arrived at several overlapping 

research. The literature revealed wairua as a topic that appears in diverse sources but is rarely 

investigated experience, 

and ‘in everything’, it is rarely engaged with explicitly in research. People understand and 

experience wairua in diverse ways, with wairua weaving in and out of everyday life for some 

people. western society that has largely determined 

what is considered reality, such understandings are often discounted, marginalised and a 

source of discomfort. 
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data was able to frame participant 

experiences within wider meanings, relating to diverse concepts such as identity and mana. 

Addressing wairua explicitly in research, was a challenging exercise, but one that enabled a 

depth of emotions and feelings to be uncovered.
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Dedication

To

;

You 

I know

o

‘Sleep well my darling, you know you are loved’



v

Acknowledgements

I have to

some way or form encouraged me to 

without its challenges but, in the end, I got there.

Although first, I want to say, during the process of completing my thesis I have experienced 

the grief and trauma associated with death, when my husband Maurice passed. Then absolute 

Mya Atarangi TeRaina Leabourn-Gunn 

and Reece Arohaina Tangimoana Gunn. heir names are meaningful and strong and 

they are a combination of my husband’s, my sisters’ Joanne and my name.  

S them because they their

husband’s name he acquired in place of p in this lifetime. My girl was five months hapu 

with her first child, Tairawhiti Exodus Maurice Gunn, when he suddenly passed, and I used 

- t,

says,

‘hi dada’ (the name he has for all the significant men in his life). 

him, maybe I am wrong?

And so, owledge all five of my beautiful, clever puna, Morehu Leabourn-

Gunn, Amelia Leabourn-Gunn, Mya Leabourn-Gunn, Tairawhiti Gunn and Reece Gunn, 

. They are all amazing 

little human beings who fill my heart with unimaginable love and joy. I am so very blessed 

and fortunate to have them in my life and I get to share in all their successes that are yet to 

come. I can’t wait for the day I get an opportunity to read and comment on their Doctoral 

theses and I am expecting a doctoral thesis from each of them.   



vi

My words of wisdom for my children Maurice ( ) Gunn , 

because they will read this; always remember, strength comes from within and when you face 

adversity, support will always be given, if you only . Stand up for what you believe and 

drive towards success, whatever you believe success to be. If you have to be anything in this 

world, have the courage to be and considerate to others regardless

they have been through.

To my mum (dec), my dad and all my brothers and sisters and yes there is a lot of us, t

you all for the support, tenderness, ur 

are truly incredible and have achieved so many outstanding, phenomenal successes

that could only be achieved through hard- drive, and sheer determination. Considering 

where we came from, ou

would struggle to believe. I love you all to the moon and

have passed away, and 

inevitable outcome, we must all experience, losing someone you 

love is never an easy thing. 

My beloved uncle, , died in 2020. Albeit he was in his late 80s, and he was the 

oldest of my dad’s siblings, I will miss him dearly. He was very well read and was so proud 

of me, because when I finish this mahi, we will have a ‘doctor’ in our Taite And, my 

cousin Tania Ratapu who died early 2021, I loved her so very much.  he could sing and 

had the most amazing voice.  She was that piece of my childhood that reminds me of 

home.  I am going to miss her for the rest of my life. ,

my three supervisors, because without them this 

would not have happened. , Professor Tim McCreanor 

and Professor Margaret ry much for choosing me to be your 



vii

PhD student all those years ago. Your support was unconditional and the passion you 

demonstrated about the topic was always astonishing. I remember when I started my 

undergraduate degree many, many years ago and reading articles that were authored or co-

authored by one of you. I never imagined for a moment that I, would not only get to meet 

you, but would be your student, was I…

me to concentrate on completing my thesis. I hope one day I get an opportunity to repay your 

t n .

This study was part of a research project on , supported by 

The Marsden Fund Council from Government funding, administered by the Royal Society of 

this funding my thesis would not have been 

possible. I have learned so much about a fascinating topic that gave insight into the 

nd sharing 

your beliefs and It 

was an absolute and I am truly grateful.

…



viii

Table of Contents

Abstract.....................................................................................................................................ii
Dedication ................................................................................................................................iv
Acknowledgements ..................................................................................................................v
List of Illustrations..................................................................................................................xi
List of Tables ...........................................................................................................................xi

......................................................................................................xii
Chapter 1 Introduction............................................................................................................1

Study overview.......................................................................................................................3
The aim of the study...............................................................................................................3
Thesis structure ......................................................................................................................4

Chapter 2 My journey and research background ................................................................6
Home is where the heart is .....................................................................................................6
Learning about wairua............................................................................................................7
Grief and wairua...................................................................................................................11
The Health Quality and Safety Commission........................................................................14
My study journey .................................................................................................................17

Chapter 3 Literature review .................................................................................................19
...................................................................................19

........................................................................22
Sources of information .........................................................................................................24

.........................................................................................................26
M ................................................................................................................30
Elements of wairua...............................................................................................................33

Tapu ..................................................................................................................................34
Noa....................................................................................................................................36
Mauri ................................................................................................................................37

.......................................................................................................................38
..............................................................................................................41

Mana .................................................................................................................................42
........................................................................................................................43

..............................................................................................................................44
.............................................................................................................................44

.................................................................................................45
............................................................................................................45

Conclusions ..........................................................................................................................47



ix

Chapter 4 Research methodology and methods..................................................................49
Methodology ........................................................................................................................49
The research .........................................................................................................................51

Research overview............................................................................................................51
Methods................................................................................................................................52

Recruitment ......................................................................................................................52
.........................................................................................53

Focus group discussions ...................................................................................................53
n..........................................................................................54

Participant information .....................................................................................................55
Data Analysis....................................................................................................................56
Ethics ................................................................................................................................57
Informed consent ..............................................................................................................57

Link 1 Introducing the findings............................................................................................59
..........62

Abstract ................................................................................................................................62
Introduction ..........................................................................................................................62
Colonisation and wairua.......................................................................................................63
Meanings of wairua..............................................................................................................65

......................................................................................................68
Centering wairua in research................................................................................................70
The research .........................................................................................................................70
Methods................................................................................................................................71
Learning about wairua..........................................................................................................73
Articulating wairua...............................................................................................................74

..........................................................................75
............................................................................................................76

.......................................................................................................77
..............................................................................................................78

.....................................................................................................79
Conclusions ..........................................................................................................................80

Link 2 Introducing A Wairua Approach (AWA) ...............................................................83
Chapter 6 Feeling and Spirit: Developing an indigenous wairua approach to research 85

Abstract ................................................................................................................................85
Introduction ..........................................................................................................................85

.....................................................................................................................87
affect .................................................................................................................89



x

Challenges of a wairua approach .........................................................................................90
Developing a wairua approach.............................................................................................92
Methods................................................................................................................................94
Applying a wairua approach to analysis ..............................................................................96
Discussion ............................................................................................................................99
Conclusions ........................................................................................................................100

Link 3 Exploring wairua further........................................................................................102
Chapter 7 Wairua in Memories and Responses to Anzac Day........................................104

Abstract ..............................................................................................................................104
Introduction ........................................................................................................................104

.............................................................................................................106
.......................................................................................107

.....................................................................................................................109
Mana ...............................................................................................................................109

...........................................................................................................................111
Anzac Day ..........................................................................................................................112

.................................................................................113
................................................................................114

Developing a wairua approach to research ........................................................................117
Methods..............................................................................................................................118
Results ................................................................................................................................120

Taita RSA ANZAC Parade 2014 – excerpt one .............................................................120
– excerpt two...................................................................................122

Discussion – ......................................................................123
Conclusion..........................................................................................................................125

Chapter 8 Conclusions.........................................................................................................127
.............................................................................................127

.....................................................................................................128
Exploring wairua ................................................................................................................129
Centering wairua ................................................................................................................130

........................................................................133
Reflecting on the research ..................................................................................................134

Strengths .........................................................................................................................134
Limitations......................................................................................................................135
Challenges - where to from here?...................................................................................136

My final comments and thoughts .......................................................................................137
Reference List.......................................................................................................................139



xi

Appendix 1............................................................................................................................157
Information Sheet...............................................................................................................157

Appendix 2............................................................................................................................159
.....................................159

Copyright Consent Form....................................................................................................161
Appendix 3............................................................................................................................162

Statements of Contribution.................................................................................................162

List of Illustrations

Illustration 1: My P p ’s house…………………………………………………………….7

Illustration 2: …………………………………………………………….9

List of Tables

iwi……………………………………………………….55



xii

Aotearoa - New Zealand

Atua - gods

Hapu - sub tribe

Iwi - tribe

- prayer 

aranga - call 

- the physical element of human beings

- gift, present
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Mihimihi - greet pay tribute

Noa - just, ordinary, unrestricted

P - english, foreign, European, non-M
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P - introduction

P - welcome

Taiaha - wooden thrusting spear

Taita - suburb in lower hutt, ellington 

Tapu – restrictions, wellbeing and sacredness from violation 
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Te - the

Te H A Tu - battalion

Temepara - Temple
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T - method, formality 
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aiata - song, sing

airua - spirituality

hai - formal speech

- genealogy

- family



1

Chapter 1 Introduction

k

thesis to set the scene for my 

growth journey and highlights that every

point. That point in time is important because it is the period in which interest is fuelled and 

learning initially begins.

are many moments 

d writing this thesis 

nearly eight years ago, I believed that,

that was necessary about wairua. This was because my understanding of wairua was 

demonstrated through my parents’ and grandparents’ actions and behaviours, which made 
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wairua an ordinary component included as a ‘normal’ part of our daily lives. Their 

ment and acceptance of spirituality as a common experience created a belief that 

the ‘uncanny component of wairua’ was a natural part that everyone accepted. 

However, I learned this was not the case and that 

their experience or guard their beliefs of the ‘uncanny’ and other wairua experiences.

true and correct about wairua, overall, . This

journey involved some good learning that contributes to what I view as important and how I 

see the world today.

I have always been impatient, wanting to get to the end as fast as I 

could. I am constantly told that sometimes it is not the end destination that is the prize, but 

pathway provided significant learning, necessary to 

understanding the importance of wairua as the focus of this study.
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throughout the entire course of one’s life, sometimes without any considered effort.

Study overview

, Affect and National Days” 

funded by the Marsden Fund of the Royal Society. The overall objective of the wider project 

was to 

with observance and charged acts of remembrance around national days in Aotearoa New 

Zealand.  

This thesis focuses , examining wairua as a central 

is included in research literature. I found research 

practice, however, few studies include wairua as a central concept or an explicit analytical 

theme or domain.

The aim of the study

The aim of my study is to explore wairua and investigate how wairua might provide an 

Anzac Day. Using

qualitative and audio-visual methods to meet the aims of the research. Specifically, the study 

ed at how wairua is included in research and literature; how it is how it 

is expressed or ‘seen’ as participants experience Day and Anzac Day. 
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Thesis structure

The thesis is structured as a thesis by publication. I begin with the discoveries that occurred 

as part of the doctoral process; this is not structured as a research article but presented as my 

journey. Three other findings chapters – 5, 6 and 7 e body of the thesis. They are 

is an overview of each chapter.

Chapter 2 in my learning during the initial 

stages of my research. It outlines my lived experiences and how they contributed to my 

understanding of wairua, much .

Chapter 3 reviews literature to explore meanings of wairua, how it is discussed and how it 

has been entered into research.

Chapter 4 provides an overview of the research methodology and methods used in this 

research. It includes a description of how approaches informed each phase of 

the study and describes the qualitative methods utilised to collect and analyse the data.

Chapter 5

and meanings participants place on wairua and its place in their lives.

Chapter 6 outlines the development of a wairua approach (which we have referred to by its 

acronym, , analysis and meaning 

. The chapter includes two examples of what the application of a wairua approach to 

might tell us.

Chapter 7 presents and explores the experiences of two participants

evident in everyday understandings and experiences.
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Chapter 8 provides concluding comments on the study, including a summary of research 

findings, recommendations for further research and an outline of implications. I argue that 

sometimes a little courage is needed to discuss wairua in public fora and in research but doing 

so has the of 

social life.
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Chapter 2 My journey and research background 

In this chapter I describe my journey as I explored wairua, both for this study and in my own 

life. Although I report on the findings from the data in later chapters, this chapter, in a sense, 

y discoveries I made grounded in my life journeys. 

Home is where the heart is

. 

Growing up there, my favourite childhood place 

and was Aotearoa houses some of the most beautiful 

places on earth that untouched and peaceful with the most stunning scenery is 

not one of those places. I have never thought of it as an overly attractive place where natural 

beauty is a defining feature, but it is one of the places I loved as a child and it was full of joy

and happiness.  

Although never lived there, we visited my grandfather often and I 

spent many hours playing in his fields. It was once a thriving M ori community and home to 

about 10-15 owadays there are just a few empty, old rundown houses left,

and the once green , are now covered in dry 

brown maize. The shell of grandfather’s house still stands, showing signs that it has long 
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been abandoned. Nevertheless, my fondest childhood memories are of and of his tiny 

little house there.

1: 

Photo: Te Raina Gunn

Learning about wairua

As a child I loved going t e collected ed wild mushrooms and

played on the hills and . It was also the place where my mother framed her 

experiences of wairua. She was both very religious and a very spiritual person who 

often about her experiences growing up . 

She was one of many children that were cared for as whangai by the couple I called

my grandparents and, for my mother growing up as the child of farmers, life was hard. She

would often tell my siblings and me, stories about her life growing up in that 

community where tohungatanga was openly practiced and m cause of 

everything bad that happened.



8

There was one story she told us about a burial cave by the beach at the very start of the 

straight, heading towards the marae . She said, in the early days before the urupa,

a very tapu place

young, she remembered being told of three children going into the cave and playing. All three

children died a few days after into 

the cave and touched things they were not supposed to.

Another story was about a man who passed away. He was buried upside down and outside 

the urupa on the side of the hill. A tree was placed on top of his grave, so the 

. My mother said he was a bad tohunga and did some 

very bad things to many people.

I remember that tree half dead and it would fall over in a slight 

breeze. Yet, it is still there today as the this man’s burial place.

ese, and I never questioned their validity or truth, I just believed them.  

My grandfather and parents were also very religious and, when , we were always 

or when the weather was bad, we 

prayed. tana pa1 with my grandfather at the 

ould travel in the early hours of the 

morning or late at night, and would pull his car to the side of the road, just outside of 

would all stop behind him and we would have

the road. id that, my mother said we did so to

s we have received. I never thought this 

was odd, because my whole participated and I remember seeing so many other 

1 -
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stopped in the same spot, , on the side of the road, in the 

and gathered

My grandfather and mother told many stories about and how the church was created 

stories I remember being told, is of the healing 

- i people. There is a whare at the ana pa 

that houses the remnants of all those healings and there are a and

old wheelchairs left behind by people who had been healed.  There are also many greenstone 

mere, pendants and other artefacts which lifted m from in that whare.  

age each year to the 

pa, with my children and now my grandchildren. This is because I believe it is a place 

that rejuvenates my soul and a piece of my history or belief I can impart to my children and 

Photo: Te Raina Gunn
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As children we are all told what to believe and many do so without questioning. As you grow 

so does your ability to question the, what, why and how to investigate the mechanics of 

systems, concepts, ideas, and beliefs. All those years ago, 

explain the intricate details of wairua or what purpose it serves but considered the practices of 

as part of daily life and the experiences I had, were enough to inform my 

understanding and meaning of wairua. Thus, my initial understanding of wairua was not 

as par treated as ‘normal’ behaviour. It was through my doctoral

research that I learned how to identify and articulate aspects of wairua within the stories we 

d

significantly and I learned a great many things about it, or at least, how to articulate these 

things. For example, wairua is multi-faceted and relates to culture, religion, spirituality and 

changes by individuals and their perceptions of reality. Further, it is considered multi-

dimensional and creates the connection between the tangible and intangible. In addition, 

that 

maintaining a person’s wellbeing.

I now , or similar, things as we did,

growing up and believe that through their lived experiences, they is wairua. 

Prior to this research I considered I all that wairua touches and 

represents. 

Among other things, in this study I am articulating expressions of wairua to assert 

its importance
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Grief and wairua

Every situation you experience provides an opportunity to learn something new; to find new 

beginnings or new pathways that increase your experiences or levels of understanding. 

Change is the most constant thing in this world, so I was told and for some people, there are 

significant moments that have the potential to change their life forever.

I was 11, maybe 12 years old, when my older sister was preparing to leave our home in 

through teary eyes, always change. She said to me, ‘change is the 

-quo, or you can embrace 

’ She was all of 16 years old at 

the time, and already had this profound understanding of many things. Now, I am much 

to articulate my thoughts as well as she could when she was only 16 years old. It is evident, 

that some people just thers and for many learning is a never-ending 

journey

there have been many life changing situations in my life-journey, the ones that had the 

most profound impact are the situations that caused an extreme emotional response and there 

are just a handful of those. 
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For example, 2018 was a terrible year, full of anxiety, frustration, pain and tears. It was 

different from other years because, for the first time in my adult life, I was unemployed by 

progressed any further than in the previous two years. I struggled to find the reasons why it 

was important to analyse and discuss a concept as personal as wairua in a forum that was 

- hat time, I 

searched for those reasons and could not find them.  

Then, one moment in June of 2018, my life changed forever; my husband of many years 

suddenly passed away.  He had just turned 60 years old and was on holiday on the other side

of the world in Scotland visiting his sister Ereti 

die, this was sudden,

unexpected and devasting. hen unanticipated death occurs, it is difficult to imagine that, in 

the moments thereafter, you will be strong enough to put your emotions and grief aside to 

organise for an unintended traumatising event. Initially you surround yourself with people 

who support your immediate grief and then others who ensure that each direction you give is 

followed and unquestioned. 

There were many mechanisms that could have helped manage the grief and, for me, one was 

a comment a participant made during the data collection phase of this study, nearly four years 

earlier. It was something that resonated with me and I thought of it often during this time.  

He said that human beings are not made to live forever and no matter what, we will all 

eventually die. The processes and rituals we do after that death, are for the living to help us 

that

difference to the dead because they are dead, and that outcome will never change. hile I 
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and rituals, which I was taught ensured my husband’s safe journey and passage to the place 

where spirits go.  

I am not sure why, but 

understood my research and what I was writing about wairua and the connections it creates. I 

should that, upuna, his wairua would now exist in a different realm and would 

never be too far away. I guess it was my way of coping with the situation.
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–

The Health Quality and Safety Commission

For one month after his death, each day, alone, I travelled 45 minutes to where we laid my 

husband to rest and cried. At that time, I considered this was an action I needed to 

to begin healing but, as each day passed, I it would be better to fill my days

with something more productive. So, b

Health Quality and Safety Commission (HQSC - the Commission) on a short-term contract.

For me, the Commission was a great place to heal and to learn the importance of including te 

concepts in the development and implementation of policies, procedures, 

programmes, and systems aimed at improving .

In general, t many health clinicians, health providers and 

consumers to improve health and disability support services across Aotearoa New Zealand. 

As Sir Mason Durie argued in his foreword to the Commission’s recent report on 

health equity:

“

(HQSC, 2019, p, 6)

The Commission strives to achieve as tangata 

whenua, in the first instance. This was the first organisation that invested a 

significant amount of resource and effort into achieving equity 

. 
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It was through this role that I began to see why elements of te ao are y to service 

delivery. I also began to consider that, and 

approaches h cultural safety, 

methodologies) to the delivery of , something was missing. This was 

because, ,

high levels of disparities across the nation. 

Formulated over the last few decades or approaches in general,

aim to illustrate the importance of including te a

hile gains have 

- across many western institutions (health 

and education) still exists.  

“ -

(HQSC, 2019, p, 6).

as an important component of and 

approaches. However, through my study, I learned wairua can be considered the most 

difficult concept within to understand, operationalise and implement across many 

western domains.  

I considered the idea that, at the forefront or 

centralised or approach. There was 

nothing missing that contribute to wellbeing 

were there. questioned was, did we not provide enough direction or information that 

understand how and why wairua is important to . Moreover, while wairua is 

operationalise or practically apply wairua within those models
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were offered. I considered, if people understood it better, what benefits would be possible;

‘and so, it begins’. 



17

My study journey 

4 and, as part of my confirmation year, I completed a 

brief literature review on wairua to inform proposal development.  My initial dive into the 

literature identified a variety of vague, descriptive meanings that provided a starting point.  

To ensure I had a general understanding of people’s views about wairua, I also completed a 

range of i .   

As I began analysing the interview data, the ideas about wairua presented in the literature 

began to unfold through the findings of the interviews. They highlighted

participant views of wairua were broad, informed many aspects of their daily lives and 

influenced cultural practices. I believed these initial steps would identify a purpose and assist 

in developing a way forward for this study. However, as I started reading further and 

investigating more deeply, I found many gaps in the literature, which offered very little to my 

understanding. 

Although 

describe practices rather than exploring the concept itself. My initial searches also illustrated

how wairua was couched within cultural concepts that influence interpret the 

world that surrounds them.  

components that are associated within it and to give it meaning. its 

significance, including wairua as a central focus of research and other pathways designed to 
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support or lead the way in understanding M ori experiences across a range of spheres, is a 

The next section provides an overview of literature associated with wairua

of this section is to ing and describing the range of ways wairua is written about,

why it is important and how centring wairua in research might provide greater 

depth of understanding and meaning of M ori experience. Literature review material related

to each paper is also included in the relevant chapters.
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Chapter 3 Literature review

This chapter presents a review of literature, both contemporary and historical at how 

wairua is included in research and how this has contributed to understanding the many facets 

of wairua. It also examines factors that, overtime, have contributed to the denigration of the 

meanings of wairua. I begin with some introductory writing around colonisation, racism and 

and, in many 

ways, influenced how cultural concepts are perceived and the forums in which they are 

, which the “

(Came, McCreanor and Simpson, 2017, p, 516) were processes 

initially used for land and resource acquisition.  

These aggressions significantly affected M ori wellbeing in general. Along with the loss of 

la colonisation drove the denigration and 

invalidation

were relegated as superstitious or heathenistic behaviour (see Voyce 1989).  
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-

traditional or 

:

“…

(p, 274).

Racism was a central driver and mechanism used in colonial engagement that, along with 

forced adaptation and assimilation, is maintained through government policies and procedures 

that contribute to “

(Came et al.

argue that racism is an underlying cause of ethnic health inequities both in Aotearoa New 

Zealand and internationally.  

-Field (2020) described racism as a tiring, wearisome experience where a person’s 

wairua becomes exhausted and frayed. It accelerates and creates

“

(p, 1).

- includes government policies 

that are aimed at ensuring and protecting the functionality of our country but,

“…it

(p, 1).
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Morgan and Fa’aui (2018) argue 

(p, 986).

, 68) argues the 

As a result, we can assume that colonisation and assimilation have, in general, contributed to 

caution as to the fora where 

that exists in research literature about many elements of culture, including wairua. 

Colonisation and racism create and perpetuate the environment in which research operates, 

silencing some voi

reflects the academy’s

challenges these hierarchies.
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The ghost in the room: and research

Indigenous scholars and wairua in their 

writings. However, there is an ongoing argument about whether such matters should or 

reverent things

given to 

the injustice or the disservice to ourselves by leaving the meaning to be explained through the 

lens of non-

and present illustrates how many elements of our culture, our traditional concepts and 

practices have been translated by non- western

lens. 

- academics have isolated or 

compartmentalised ‘cultural’ components so they may explain and understand it for 

themselves. Li

misinterpreted to represent elements of another, non-indigenous culture. Holman (2007, p,

30), argues,

‘no 

and spirit is appropriate to share or 

consider the components that should remain . 

However, while there is still uncertainty about including or excluding wairua in the research 

narrative, there is general agreement that it has not been widely or explicitly discussed. For 

example, Love (2004, p, 22) states, 
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Some writers describe wairua as a pervasive concept and an inherent part of 

that should not be , research has generally addressed wairua in broad 

terms, with little explicit analysis and limited discussion. In so doing it creates a ‘ghost in the 

iders, but exoticized and seen as 

) by outsiders.  

the issues surrounding interpretation and the ownership of our information. However, if we 

inaccurately 

and thereby we inadvertently legitimate the academy as it continues to misinterpret and 

misrepresent wairua and its meaning.

At heart of this argument, we should always remember that, as indigenous writers, our 

presence in the academy presents us with an opportunity to set the record straight and control 

the narrative through our own research to correct non-

misinterpretations and misunderstandings and include valid, lived experiences and the well-

informed views of our own cultural concepts.  

urrent or existing literature we begin 

to see some consistent themes. These include recognition of its importance, 

our tangible and intangible worlds and some 

focussed discussion of particular aspects. However, a predominant and under-

issue is the interconnection of wairua and all elements of the cosmos and its inherent 

relationship with human thriving and wellbeing. 
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In the following section of this chapter, I investigate how wairua has been represented in

for ongoing and future 

research. In doing this, I provide a basis for discussing wairua as a central focus in research. 

This exploration contributed pproach to research 

presented in the following chapter. In this study, my interest is in how wairua was written 

about and how this influenced our concepts and practices, particularly in research.

ledge and information available come from diverse 

ing in health and education. Aside from efforts to distil the essence 

;

descriptions of wairua; as part of a worldview and; components or elements of wairua

and their related practices. Following a discussion of sources of literature, I use these 

headings to structure the chapter.  

Sources of information

Throughout the process of assimilation and, in turn, enculturation there are many processes 

that contributed 

(2001) claimed

concepts and practices are translated into English, non-

and define the concept or practice, usually from a western viewpoint. 

Early examples of descriptions of wairua or spirituality include

and more recently Reverend ; these are both

commonly cited. 
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this. He relied heavily on what he was told, along with observations and translation. Yet, as 

As early as 1953, (Davidson, 1953, as cited in Lian, 1997, p, 447) Davidson warned,

-

Sources of historical information that specifically discuss wairua are scarce. However, 

findings are at best, subjective and influenced by his own cultural belief systems (see 

Holman, 2007):

, (Holman, 2007, p, 30).

In 2007, Holman’s d

including spiritual life and identity. He wrote,

“ - -

-

- -

– now 

–
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(p, 14)

This judgement illustrates a deep-seated problem of authenticity in the entire corpus of naive 

anthropology that characterised 

culture, and practices from first contact. The cultural lens of prejudice, racism and empire 

that underpin and shape such depictions mean that they actually tell us reliably more about 

In contrast, the writings of and on Reverend 2003) and the other 

grounded who

are explicit about their standpoint and perspective. In particular, Marsden highlights the 

and how one aspect of it cannot be detailed in isolation from 

others - something anthropological non-

2007).

It is interesting that, more than 20 years ago, Egan (2000) argued the inclusion of spirituality 

in western institutions such as education was considered a new concept. However, in recent 

times, discussions of wairua in literature are more evident and its inclusion more prominent. 

Historical accounts of wairua are justified by continuously citing the handful of research 

articles available, conducted by non-

airua and spirituality

For diverse indigenous cultures world-wide, spirituality is not just about religion but is at the 

heart of life. -Morrison, 2020, argues for “

” (p, 123). ,

(see have described it is a 
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(Tse, Lloyd and Manaia, 2005, p, 181). 

Further, Neeganagwedgin, (2013, p, 322) stated, 

-Morrison (2020) claimed, 

(p, 123).

Similarly, Valentine and Tassell-Mataamua (2017) write that spirituality is inextricably 

l They

(p, 65). 
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,

As -Morrison, (2020, p, 125) suggests,

ing and reaches into dreaming states:

“

Some M ori authors use wairua and spirituality interchangeably, which is not uncommon but 

creates a potential confusion in terms of the meaning that wairua acquires. The interpretation 

of spirituality brings with it notions of religiosity and supernatural, mysterious phenomena. 

Ahuriri-Driscoll (2014), Newman (2009) and Edwards (2002) include spirituality as the 

uncanny component of wairua. In these writings, wairua is seen as an overarching entity that

encompasses a number of elements including spirituality. In her Master’s thesis, Ihimaera 

(2004) uses spirituality and wairua without distinguishing between. However, after an 

, which broadened 

its view of health to recognise the importance of wairua/spirit and family in health outcomes, 

Ihimaera began illustrating the differences between spirituality and wairua.   

The inclusion of concepts such as wairua in health care has been considered important for 

many years no, (see Durie, 2001), which Ihimaera discusses in her research. She examines

. She

provides some

s a form of separation between the meaning of wairua and mauri, it

becomes indistinct when a definition of mauri is provided. This is similar to how many other 

authors (see Love 2004; Melbourne, 2011) have described components of wairua. Ambiguity 

results when a vague or no relationship is noted between various elements and wairua. It 
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assumed. 

that spirituality is a cultural representation of religion. Further, that 

spirituality is 

(p, 54).   

Valentine (2009, p, 30) stated,

w , building on Ihimaera (2004, p, 28) who argued that 

“ . Valentine (2009) begins her 

importance of wairua. She then discusses western notions of spirituality for comparison and

as a way of describing or examining wairua. She provides a brief history and definitions and 

investigates measurement issues, particularly with spirituality. 

There is no universal definition for wairua, but understanding its importance requires more 

to identify the many components that are 

associated with it and to give it meaning. or

spirituality alone, to encompass our belief and value 

systems, so that spirituality and religion could be considered components

examining the role that wairua serves within practices we begin to see that wairua is a 

fundamental part of being M ori

but,

experience that weaves together beliefs and
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s

There are many concepts and practices that 

they are

se of the world that surrounds them. Encompassed within a 

worldview are concepts, practices and broad perspectives on life and the universe (Runco, 

, (2016, p. 176) claim that, 

“ w

. 

-Morrison, (2020, p. 125) so eloquently states,

“

-

s are and interconnected with 

all things culture is not static. are fundamental to who we are and may vary

in relation to an individual’

means and, compartmentalise our culture.  

state and experience, is rooted in our past and 

on the continuum of time, and for many, there is no separation between the physical and 

understanding, it is however, 

. There are tensions in explaining an inherent component of our 
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culture that is not linear but interwoven with all things, to those who privilege empirical, 

scientific information over everything else.  

connection, and experience, so wairua offers ways of 

understanding and enacting our lives. hen describing or defining components of wairua, 

considerable literature draws on the same sources (Love, 2004; Durie 1985; R. Pere 1991; L. 

Pere 2006 although much of the 

importance there are very few in-depth investigations that centre wairua. Commonly, 

discussions of wairua start with a broad statement of how it relates to everything.  For 

, 12) claim, “    

2002 , 2008; Melbourne, 2011; Ataria, et al., 2019 ,

late to wairua. For 

the 

tupuna, awa).  

Egan (2000) suggests that spirituality was a broad and flexible construct which traditionally 

was tied to religion and evolving. He defined taha wairua as values, beliefs, meaning and 

purpose in life, awareness, and identity, but argued that it was distinct popular spiritualisms.  

Although taha wairua should be described from within the holistic cultural context in which it 

sits and while attempts to highlight this are briefly made, in this article it relates specifically 

to religion in its broadest sense.  

A number of writers have directly or indirectly sought to define wairua, often using an 

etymology of the term as a way into the topic. I provide a sample of such approaches, not to 

limit my analysis, but in order to give a sense of the range and scope of what it is that these 
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central concept. 

Love (2004), in her analysis and commentary of Rangimarie Rose Pere and, in 

particular, her 

as meaning “spirituality”, elaborating that wairua turns on the flows of life through self, 

, environments, past, present and future. Pere (1991) in turn draws on the writings of 

Reverend Marsden in which wairua is conceptualised as an emanation from the creator 

-being and being at the beginning of 

the universe (Marsden, 1992) and thus present in all aspects of life:

(Marsden, 

1992, p, 23)

only a belief that everything has a soul both animate and inanimate, but also about 

,

“

(
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2-3

airua is the fundamental element that connects all things within M ori culture. However, in 

serves within those concepts.    

Elements of wairua

In laying out the role of wairua in a M ori worldview, I have drawn on a number of features

that, while holding their interconnection in mind, can be drawn out to elaborate the 

understandings of wairua that animate this thesis. Several authors (e.g., Love 2004; Valentine 

2009; Melbourne 2011; et al., 2012 and Henry 2012) claim that wairua is 

multifaceted, containing many elements with each impacting on or influencing the other. To 

illustrate this, the story of the creation, identifying where wairua begins, is often included and 

for many is the starting point for an overview of wairua, followed by a description of the 

elements contained within (see Love 2004; Henry 2012; Valentine 2009).  

and death (e.g., Love 2004; Henry 2012; Taitimu, 2007; Valentine 2009). Although authors 

may go on to describe details of these, they do not describe how this relates to wairua; the 

appear to be

Authors have discussed specific elements of culture providing full descriptions, however, 

wairua within those elements becomes uncertain and ambiguous. ne element that concepts 

such as, tapu, noa, mauri, and have in common is wairua, yet its place and 

importance often have to be inferred. 
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;

Marsden, 1992) impacting on spiritual connections in people’s lives and in the way people 

perceive events, objects, people and places in everyday situations. It is a complex concept 

that is intrinsic to a cultural worldview and sacred (Sachdev, 1989), with particular relevance 

to death and burial rituals.  

Some authors (e.g., Ataria, et al., .

Although wairua is rarely described, the writers suggest that tapu is an element of wairua. In 

addition, they argue that 

(p, 6). Ataria, et al., (2019) also note, 

w

(p, 5).

Gilmore, Schafer and Halcrow, (2013) discuss the conceptual meaning rather than providing 

a precise description, because they believed it was a difficult term to define precisely with an 

English lexicon. Gilmore et al., (2013), describe tapu as 

“

(p, 335).  

They go on to say that “

(p, 334). They highlight the 

challenges in using historical non- , in early 

anthropologists’, ethnographers’ and academics’ of 

cultural concepts,
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(Gilmore, et al., 2013, p, 335-336).  Through the western gaze, changes 

to the meaning of tapu have occurred, which is 

(Sachdev, 1989, p, 959).

The colonial disregard for spiritualty contained within concepts such as tapu not only 

all the associated ontological understanding of their place and the significance of tapu in the 

relationship between natural and supernatural worlds. Gilmore et al., (2013) argue 

(p, 334).  

dge wairua or a spiritual 

,

Ataria, et al., (2019) conducted on biowaste 

and through the ways in which spirituality

is also seen to pervade the commonplace:

(p,

1).

Love (2004) stated that there are a range of English words utilised to provide a meaning for 

tapu which include “ (p, 12). Love goes on to say, tapu is a 
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every person was regarded as being tapu or sacred and each life was a sacred gift which 

s that nothing can be totally free of tapu. The condition 

of extreme tapu serves as a protective function and carries with it enormous restrictions. It is 

the contractual relationship with the atua by which tapu is established and persons or objects 

become imbued with mana.

‘traditional’

aria, et al., 

2019).  

oa and tapu as opposites but not negations of each other

, Mead (2003) suggests it 

tapu or as the absence of tapu. The state of noa indicates that a balance has been reached, a 

crisis is over, health is restored and life is ‘normal’ again.   

Noa is discussed in the literature less frequently than tapu, (Sachdev, 1989), which is evident 

, 54) 

suggests, a delineation of 

“

Although

tapu and noa in daily life and there is no reference to the spiritual elements. In contrast, Jones 

a in order to consider the spiritual character of all things.
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Noa entails a conceptual relationship with tapu and is used in a relative sense with something 

being tapu in one situation and noa in another, (Sachdev, 1989). Similarly, Ataria et al (2019) 

argue noa is seen and describe noa as

(p. 7).  

In his description of tapu and noa, Jones, (2014, p, 199) goes on to say, 

Commonly, mauri is seen as having very similar characteristics to wairua (see Marsden, 

1992; Mead, 2003; Ihimaera 2004; Holman, 2007 and Morgan & Fa’aui, 2018). For example, 

Morgan and Fa’aui, (2018) claim mauri can be used to explain the well-being and potential of 

phenomena with physical and/or metaphysical characteristics:

(p, 987).  

Marsden (2003) claimed that mauri-ora is the life-force and that every form of life owes their 

continued existence and health to mauri. He goes on to say that when the mauri is strong the 

flora and fauna flourish. Marsden (1992) states, 
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-

(p, 44).

However, clear differences are also noted. For e -Dreadon (2012) states that 

wairua embraces the whenua, 

or energy of an object, person, , 3) claim that mauri,

, are the buil identity

of distinctions.

Mead (1993

which provide a sense of belonging, affinity and membership to particular iwi and hapu.  

Mead writes that particularly at formal gatherings, they 

; f

(region) from which their iwi, hap

Graham (2005) states, 

“

(p, 2).
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Lawson-Te Aho, Fariu- -Chapman and Pearce (2019) 

interactions, as an indigenous people, with the world around us. For ex

serves the purpose of identity,

person and nature can be inferred. Interestingly, Graham, (2005, p, 89) suggests, 

, identity and details the connections or relationship 

between whenua or nature to people, the past and present. It outlines a person’s genealogy or 

ancestry, ., (2019) embed in the

with all aspects of the environment. As such, “

., 2019, p, 4).

Describing, defining, goes some way to illustrating the “

” (Cheung, 

2008, p, 7).  

In essence, the epistemologies of indigenous peoples,

-

et al., 2019, p, 4).

present that help to shape the ., (2019, p, 3) argue “

They also note
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that land rights and other aspects of indigenous sovereignty do not separate subsistence from 

spirituality.

According to Pitama et al., (2002, p, “

“

(p, 27).

genealogy or to 

(Carter, 2003). Apirana p. 219)

“

t

…

Mildon (2016) suggests

:

“

(p, 12)
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hat wairua 

conversations we are left 

to infer connections.

Pitama et al., (2002) assert

of ngatanga they articulate, 

“

- (p, 22).

Mildon’s (2016) ideas about 

writings refer to a holistic worldview and emphasis the 

“ ancestry that stretches 

” ., 2019, p, 3). Similarly, Mildon (2016) suggests that a 

M ori worldview encompasses nature, and the philosophy of oneness with all

with mother earth and all her progeny. She goes on to say,

“

-nui- -

-nui- -

- -
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(p, 13)

and 

about connecting to all things. It is interesting that,

nature al.

environment. They go on to say that

(p, 3).

Nian iritual authority, energy or power 

have control over themselves, their circumstances and other entities that may be impinging on 

them. This is very important for people who are having unusual experiences that are spiritual, 

but might be misdiagnosed as psychosis, in forms such as hearing a voice or seeing 

something others cannot see and that mana (is) necessary to healing and reclaiming 

wellbeing. Similarly, Laughlin (2018, p. 410) argues,

1) argues, in modern times,

including the power of the gods, the power of ancestors, the power of the land and the power 

of the individual.  
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riters expressed concern over interpretation and use, with Tomlinson and Tengan (2016) 

claiming that early anthropologists lifted mana out of its cultural context and used it in a more 

global theoretical way. Similarly, Patterson (2000, p, 229) said mana is not an English word 

and

Patterson goes on to say that this is a constant reminder that M ori 

concep , this borrowing has, in essence, 

interpreted.     

practices

In many instances the role wairua plays in events and practices is not discussed.

However, while we may not be able, nor want, to define wairua, we can explore practices to 

understand ways in which wairua influences and informs such practices. Moreover, 

examples begins to expose the multidimensional nature of wairua.

There are many activities that

Henare 

(2001) suggests everything has a wairua otherwise they could not exist. He goes on to say, as

part of culture, there are combinations of component are, and that

“…

(p, 201).

Similarly, Ruwhiu , (2006), claimed 

…it

(p, 63-65).
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can be considered intermeshed and intertwined with all things, both tangible and 

intangible. Discussing cultural practices provides an opportunity to identify how wairua may 

be experienced.   

Throughout , as a welcome and encounter event (see McCallum, 2011), directed by 

certain ritual processes, wairua is ever present and more readily seen

includes specific acts including , each process being imbued 

with tapu.  used in many settings [both western . ,

(2017 cultural ritual consisting of a number of elements, many of 

which, have been explained by scholars over the years. 

McCallum, (2011) also suggests, 

“

(p, 93).

aranga is a ritualistic, customary “ or summons, delivered and experienced 

6, p,

purpose related to wairua, where it opens the gateway between the living and dead of both 

groups.  

In this process, wairua can be considered two-fold. For examp

begins, wairua is brought into the situation from the very beginning. However, on an 
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that, when she does the call, an overwhelming feeling comes over her and the words simply 

emerge, an experience which she attributes to wairua:

(p, 26).

e has been described as second sight or prophecy (Ahuriri-Driscoll, 2014). Marsden

(2003, p, 50)

“

.   

physical, emotional, and spiritual domains of life. She claimed that 

“ (p, 16).   

During pre-colonial times in Aotearoa,

(Newman, 2009). However, through some processes 

(Ihimaera, 

2004). -

As described earlier, there are tensions in what we bring to the academy and what we write 

about and discuss in non- fora. Understanding how we write about and express wairua 

in both general and research literature is fundamentally about reclaiming what is important to 

agree (explicitly or implicitly) to leave 
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wairua at the door of the academy (Ratima, 2008). It is apparent that wairua is not static and 

being shaped by us at every :

“ -knowing …

0, p, 6).

but that, without some 

explicit centring, meaning and depth could be lost. There are many challenges:

“

0, p, 5).

,

“ (Ratima, 2008, p, 2).

However, there is discomfort in giving voice to wairua in practice and within the academy,

0, p, 5).

components or individual elements of wairua are quite prominent in research literature 

and well described, wairua as a strong analytical focus is rare. In some research materials it 

seems the findings around wairua or the relationship wairua has to the analysis is very vague 

and, in other research literature, it has been omitted. For example, in Melbourne (2011), the 

findings of his doctoral thesis are related to religion with very little focus on wairua despite 

the title of this study containing ‘wairua’.  is interesting is that Melbourne has entwined 

marae, 
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The research by . (2019) on spirituality and the environment, is one of 

phase of the 

, and that spirituality is inextricably 

common all aspects of 

the environment.  

Conclusions

The review offers insight into how wairua is discussed in scholarly literature.  It demonstrates 

some of the 

argues wairua is all 

encompassing and highlights the shared understanding that there is no separation between 

physical and spiritual dimensions .  

because of this, much of the literature covers multiple related concepts as a way of 

understanding the role and purpose of wairua. The literature describes how understandings of 

wairua have changed and how it has been misinterpreted, suppressed or denigrated overtime.  

concepts around these topics have been the focus of a reasonable body of literature and 

have been - Non-

define concepts such as wairua through a western lens, creating ‘outsider’ interpretations, 

representations and language. They have impacted on belief systems and added to a 

possible reluctance on the part of to share .  

The literature affirms the importance of wairua and covers concepts related to or considered 

components of wairua. Although providing many directions for an exploration of wairua, 
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explicitly addressing wairua in research and in particular in analysis, remains emergent in the 

literature. 
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Chapter 4 Research methodology and methods

This chapter outlines the methodology that informed each phase of the research and the 

methods used to collect and analyse the data generated by the study.

Methodology

The methodology of a research project offers underlying principles that guide the project and 

there are many descriptions of processes that are required to produce a coherent and stable 

rationale and approach to a research study (Denzin, Lincoln, Smith, 2008). Currently there is 

an enormous amount of literature that defines or describes what methodology is, how it is 

implemented throughout a research project and the array of different approaches that are 

available. 

with a 

methodology. places te ao M ori at the centre and 

forefront of a research project (Smith, 1999). Royal (2012, p, 30) claims, 

ori
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for people and communities. ori is an approach with the general purpose 

of creating or gathering

of interest, importance, and value to . As a methodology, Royal (2012) claims, 

“k ori -

(p, 31).

concerns, and inspirations 

within research development as a counter to the harmful and damaging effects of 

customs, and protocols 

as valued aspects of the research process which is committed to a critical analysis of the 

existing unequal power relations within our society (Cram, Pipi & Paipa, 2018; Smith 2014) 

and indeed the eventual transformation of entrenched colonisation.  

Royal (2012) goes on to say,

“
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(p, 31).

) and it is (

ori, 

It is by 

to the research enterprise (Smith 1999; 

qualitative and audio-visual 

The research 

irua, Affect and National Days” 

(The National Days project) funded by the Marsden Fund of the Royal Society. The overall 

objective of the wider project was

engage and grapple with observance and charged acts of remembrance around national days 

in Aotearoa/New Zealand. 

commemorating

for the country) in 1840 (see https://teara.govt.nz/en/photograph/2577/waitangi-day) and the 



52

latter observing the losses and harms experienced by New Zealanders participating in 

international conflicts (https://teara.govt.nz/en/1966/anzac-day). 

a video, go-along data collection process). The team used 

–2015. The study consisted of and non-

(a range of ethnicities) participants from throughout Aotearoa New Zealand, aged from 

16 to over 70 years of age. In most cases, team members gathered data from and 

non- team members gathered data from non- ; there were some mixed group 

participants. 

I collected and focused on the M ori data to investigate the importance of wairua and offer 

practices, and social relations. In 2017, the team developed A 

, which aimed to place wairua at the centre of research 

. It was anticipated that would provide a way of exploring how 

connections to physical and spiritual dimensions.  

Methods

through which, by word-of-mouth 

party’ approach meant that I only contacted people who might be willing to participate and 

avoided any possibility of pressurising strangers to join the study, while protecting me from 

fraught or embarrassing refusals. For the focus groups, each of my initial contact persons 
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agreed to approach others to join the group, meaning I noticed some sense of community in 

the sessions, as each

ix individual interviews were recorded on a 

small audio device. s in-depth interviewing is a method that uses diverse

tools and techniques of data gathering. She goes on to say that,

“I

(p, 330).

For this study I used an open-ended discussion style with a flexible interview guide to ensure 

that I covered the broad topics required. These topics included but were not limited to:

Describing beliefs, feelings and emotions about Anzac Day 

Perceptions and beliefs about wairua.

airua in relation to Anzac Day .

I followed rather than led the interview process, turning to the guide when a participant’s

rero slowed up or became too tangential to the topic. No time-limit was imposed on the 

interview and each interview .

duration of each interview ranged from one hour to approximately two. These provided a rich 

resource of experiences that were informative in their own right and 

helped prepare me for the next stage of the study.

Four focus group interviews were completed in three rohe across Aotearoa in diverse urban 

and provincial settings. As a data collection method, focus groups were selected because they 

encourage multiple viewpoints and with good facilitation or moderation, allow interactive 



54

. Seal, et al. (1998) claim the 

dynamic interactions in the focus group setting provide insight beyond the content theme.

interviews, participants were presented with opportunities to hear and 

consider other responses to discussions. Focus groups were held (2), one in 

Moana. Although a maximum of 10 participants for each 

group discussion were targeted, five people participated in two of the four group discussions 

and six people in the Tauranga Moana

participants. , each group was recorded as above.  

k

method was devised by Helen pecifically for this project 

., 2017). Haerenga builds on ‘go along’ interviewing and 

Photovoice techniques. Photovoice is (Jensen et al., 2006)

(Jensen et al., 2006, 

p, 7).

Participant recruitment for the haerenga was conducted to provide rural and urban 

settings and a spread of ages and genders; a total of 16 participant records were captured. 

Participants were all of M ori descent with some attending

Day and some choosing not to participate in any event on the day. The video followed their

engagement, so that spontaneous comments in reaction to unfolding events on the day or 

observations and queries from the interview guide at specific points would be available for 

later analysis and interpretation. The stimulus provided by the event and the fact that the data 

came with its own choreography, visual and auditory accompaniment made these records

particularly valuable. 
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In total, interview data recorded from 22 was analysed, of whom, eight 

were male and 14 were female. Ages ranged between 20 to 70 years old. Table 1. below 

shows gender, age range and iwi affiliation of interview participants.

were analysed for this thesis and specific details of these are provided in the relevant 

chapters.

.

Gender Number Iwi

Male 8 , Ng i Te Rangi, 

Female 14 , Ng i Te Rangi, 

Te Arawa

Age range 
(years)

Number

19-29 2 , 

30-39 4 , Ng i Te Rangi, 

40-49 4 i Te Rangi, 

50-59 7 , Ng i Te Rangi, 

Te Arawa

60-70 5

TOTAL 22

component of the report as no data/information comparisons by iwi were conducted.
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I transcribed interviews verbatim, enabling me to become immersed

themes. , discursive and Potter, 1988),

affective analyses 2013) and wairua analyses 

the data. Transcripts were explored to highlight both the 

commonalities and the particularities of participant contributions. From these analyses,

which wairua was understood and experienced.

was intended to be a fully qualitative 

process or technique which can be underpinned by a distinctly qualitative research 

philosophy that emphasises subjectivity as a resource, rather than a problem to be managed.

), state,

“…

–

-

A thematic analysis was particularly important when analysing focus group information and 

interview data.  This was because an enormous amount of data was generated through these

processes.
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H , meaning each item was viewed multiple times and 

notes were made of content, both audio and visual, along with t

retrieval. Viewing involved paying attention to facial expressions, body language, and other 

cues. Specific details about analysis are provided in each chapter.

with the highly sensitive field of wairua and affect, the project required application 

to the Massey University Human Ethics Committee (MUHEC). The research team drew on 

their experience to identify, analyse, and mitigate potential sources of unease or harm 

attached to participation in the study. 

participation in the commemoration days, reflections on material losses from colonisation, 

war, or the more general passing of the generations.

Critical issues were recruitment of participants, consent and storage of the data sought from

participants. , before any data collection, each participant 

received information (written and/or verbal) and was provided with an explanation of the 

research, their role in it and their rights in respect of the data they provided, before signing a 

written consent form or agreeing to participate. 

Participants were offered an information sheet (see appendix 1) that provided details about 

the research project and a consent form to sign. At the start of each interview, focus group or 

, time was set aside for explaining the research and answering any questions 

to give consent. This was to ensure participants understood why 

how data would be used and to discuss confidentiality and 

how and in what ways visual materials would be used. Visual records were returned to 
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participants and their content and use discussed and agreed to. Consent forms were stored 

securely. 

this instance I explained that, because the of the recording was interwoven among the 

participants, there was no meaningful right of removal of data as applied in the case of 

individual transcripts. For this reason, consent did not entail participants reviewing the data, 

or the right of editing or removing text from the transcript and all participants accepted this.

In all individual data records, pseudonyms were assigned to participants providing a degree 

of anonymity. In the case of the haerenga itea video recordings, anonymity could not be 

preserved since the visual record made identification of participants possible, but I provided 
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Link 1 Introducing the findings

The following section presents findings by exploring data based on a subset of data from the 

non- as well as media items. As well as the outputs generated by this thesis, 

publications include (2020), McCreanor et al (2018) and McConville et al 

(2020). The section is made up of three chapters that present conceptual development, 

analyti

The first chapter in this section, Chapter 5, presents findings from 

informant interviews about wairua. This is followed by Chapter 6, which describes the 

an initial exploration of its applicability. This is pursued in more depth in Chapter 7, where 

apparently contrasting examples.

The 

draft of the 

Approach described in Chapter 6. The paper was put aside while Chapters 2, 4 and 7 were 

written. 

e 
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about opening the door to what was possible because, at that time, my views about wairua 

were narrow and related directly to religion and spirituality. Th that 

some people had about wairua was an eye opener, and I learned about participants’ beliefs, 

values, and culture, and how they considered all these things about them included wairua. 

The analysis of this information fed into updates of the literature search hile 

there was no simple description of wairua in the interview data, they demonstrated how broad 

and encompassing the topic was and how it provided a connection between the tangible and 

intangible elements of being. As wairua was so encompassing and varied according to

individual perceptions and experiences, understanding this material was not an easy path to 

navigate. In hindsight an enormous amount of learning came from this facet of my study.  

In August 2020, I wa an online conference for Te Rau 

Puawai It was an 

net to wellbeing. I 

presented phase of data collection 

wairua I found scattered throughout the literature. The majority of the 90 attendees were 

forms of wairua as a type of 

intervention. Although several

and spirituality and how these were effectively used when providing health related 

interest that people 

long been attached to it, in order to support the wellbeing of others.  

Throughout this process I learned to explore my beliefs about wairua and, over the years that 

followed the drafting of this paper and writing other chapters in the

changed and broadened significantly. 
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2021 and submitted to AlterNative: An International Journal of Indigenous Peoples in 

September of that year.  The paper is currently under review.

about meaning and experience.
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Chapter 5 Wairua in the everyday: M ori speak about meaning 
and experience
Abstract

research that explicitly explores wairua. In western framings it has been largely relegated to 

the category of the uncanny and seen

various concepts intertwined with wairua and interest in wairua in research is growing. 

However, to date, there is little discussion, guidance or examples of how to approach wairua 

in research. This is coupled with reservations about what we share with the western academy. 

domains that point to a wairua approach to research that explicitly centres wairua in efforts to 

Introduction

Indigenous ‘spirituality’ has been the subject of denigration as Christianity has been imposed 

on many indigenous peoples as one mechanism of 

a phenomenon able to be addressed and explained in research through social processes and 

meanings. In Aotearoa New Zealand, wairua, a term encompassing spirituality and more has 

been suppressed in multiple ways, including legislation (Tohunga Suppression 1907, Act). 

ing wairua is now fraught with 

tensions. In the western academy we are, at the very least, cautious about whether or how we 

-

do not grapple with these tensions, we rem

fore in our research. In this paper we provide a brief overview of wairua and the ways in 
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important but emergent endeavour and that there are considerable efforts needed to embrace 

informants in order to understand the everyday meanings and experiences that might attach to 

wairua. 

Colonisation and wairua

autonomy were intact and largely uninfluenced by ‘outsiders’ (Lian, 1987). Robinson (2005, 

Valentine (2009, p, 30), claimed:

–

with more visible effects including the loss of land and language, the proliferation of 

Christianity and significant impacts on wellbeing (Ihimaera, 2004; Reid, Varona, Smith & 

Fisher, 2016; Sadler, 2007).  

systems and claimed the “conversion to Christianity seriously affected the tapu of tribal 

chiefs” (p, 28).  This in turn “reduced their ability to influence their people to hold to their 

p, 28). Durie, (1994) claimed that 
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ristianity which was used to 

-conversion lives. Moreover, Clifton (2000, p, 22) stated that, 

through colonial processes, wairua has been denigrated and seen as primitive in comparison 

to Christian superiority: 

and Fleras

and Fleras (2005, p, 123); however, tohunga prophets persisted. Despite narrowing roles 

tohunga were seen as a threat to ‘progress’ – to western medical practices and to European 

power.

The introduction of the Tohunga Suppression Act, (the Act) 1907, which sought to outlaw 

ntributed to changing the 

environments where those practices could be openly discussed or enacted. In addition, the Act 

supplanted 

“witchcraft, superstition and supernatural power”, (Voyce, 1989, p, 99). Voyce references 

multiple descriptions of tohunga practices as witchcraft, using terms such as shaman, sorcerer 

and magical techniques, reinforcing the dominant western view that wairua is a supernatural 

phenomenon. Today there are increasing efforts to remember and reassert the value and place 

through literature that describes 
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Meanings of wairua

-faceted, 

providing one description that encapsulates a meaning relevant to all people ‘is no easy feat’. 

ourselves, as well as 

whether and how we articulate meanings to a non-

In some literature, wairua and spirituality are used interchangeably. Using non-

meaning and the sense that concepts in one culture can be understood using the language of 

others or dismissed as not valid using the standards and understandings of the dominant 

culture. As Mead (1993) writes,

-to-

In western

., (2003) viewed spirituality as a dimension for exploring what motivates 

people, and what goals they are striving to achieve. They also suggested spirituality may be

an independent dimension of personality. 

the world and a cultural representation of religion, arguing it is

, p, 54).  

meaning to Christian notions of spirit.

spirituality, wairua and religion, Ihimaera (2004) argues the need to clarify the difference 
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religion”, (p, 28). 

to the dead and it is not viewed as a separate dimension of human existence. It is woven 

through beliefs and values and, is an intrinsic part of the whole being (Marsden, 1992; 2003). 

their understandings of it are cautiously selected.  

Although there is no right or wrong answer when describing wairua, no definition is 

exhaustive or sufficient (Robinson, 2005). Further, 

- -

In essence, wairua means different things to different 

people, 

“…

understandings unfolded”.  

(Valentine, 2009, p, 60).
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Taitimu (2007) describes wairua as an internal component of a person that influences their 

behaviours, beliefs, emotions and thoughts. Valentine (2009) explains that, “

-Driscoll (2014) 

writes of wairua as (p, 34).

discussed, wairua is either an implicit or explicit part of these conversations. Ahuriri-Driscoll 

,

the literature and in discussions of

Many writers discuss multiple related concepts, such as tapu, noa mana and mauri (for 

991; Edwards, 2002; Ihimaera, 2004; Love, 2004). Mead (1993) points to 

are not limited to, marae, tangihanga, wharenui, dawn ceremonies, welcome protocols, 

speeche

Considerable literature explores wairua through these domains, providing ways of exploring 

or 

rrett, 2015, p, 324) during 

,
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(p, 118).  

2006). 

overwhelming feeling comes over her and the words flow. At this point, wairua is a guide and 

is felt: 

(p, 56).

Despite the pervasiveness and centrality of wairua, with the exception of only a handful (e.g., 

Ahuriri-Driscoll, 2014; ; Valentine, 2009),

there is limited discussion and little research within the academy that places wairua at the 

centre of analysis in research.

Valentine (2009, p, 12), in pointing to an increase in literature relating to health and 

spirituality, argued that “western health professions have historically struggled with the 

notion that spirituality could be studied empirically”. 

a phenomenon such as wairua, it is it difficult because western societies

This reduces wairua to a manageable and separate 

entity that has no relationships beyond itself.

within western academic appro

inside the academy ( ., 2017).
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and for its consideration. This includes moves to include wairua, in various forms or 

manifestations, in western systems and initiatives, for example in health and education. 

There are a few examples in the research literature, where wairua is explicitly explored in 

data collection and analysis. This includes Ahuriri-

healers involving aspects of ‘spiritual inquiry’. Healers explicitly discussed wairua and what 

mental health outcome tool. His thesis includes a section that explores definitions of wairua 

as the spiritual dimension of health, drawing on analysis of notions of wairua and discussions 

largely through concepts such as mana, for example, rather than ‘meanings’ of wairua (for 

., 2010).

meanings and experiences in relation to wairua, Valentine’s

explored meanings of wairua in response to the psychology field as limited and not engaging 

focussing on broad meanings of wairua. Valentine conducted interviews with university 

esentatives and healers. In 

descriptions, personal experiences, personal bel

ranging explorations of wairua as fundamental to existence and having no boundaries. 
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mana. Valentine (2009, p, 15) 

concludes,

These qualitative findings formed the basis for the development of a self-report tool –

-investigating the relationship between 

an orientation to wairua and health and wellbeing. 

Centering wairua in research

Through our experiences in research and based on the centrality of wairua, clearly 

wairua within research as an approach that could provide deeper insights and meaning. To 

t al., 2017). 

The following sections describe the methods and findings that emerged from interview 

discussions on wairua as part of a larger study on wairua, affect and national days. The 

insights into everyday experiences and meanings of wairua. 

The research

This study sits within a major research , Affect and National Days” 

(National Days project) funded by the Marsden Fund of the Royal Society. The overall 
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engage and grapple with cultural observance and charged acts of remembrance in Aotearoa 

New Zealand.  

, which applied eight domains to the 

analysis of data to explore wairua as a central and salient concept within research. It also 

builds on the emergent research and literature, particularly Valentine’s (2009) study 

discussed earlier. For this paper, the first author interviewed participants who were more ‘lay’ 

people. The idea was to explore what wairua meant to them, whether they had thought much 

about wairua and how it played out in their lives; for example, how they learnt about and 

experienced wairua.

Methods

ws, media and 

–2015. The study consist -

range of ethnicities) participants from throughout Aotearoa New Zealand, aged from 16 to 

over 70 years of age. Interviews and focus group discussions were transcribed verbatim and 

oth audio and visual content). In most cases, 

-

from non-

from Massey University Human Ethics Committee with participant consent sought after 

discussion of the project and methods and prior to data collection commencing. Interviewees 

were given copies of their go-
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For the purpose of this paper, we analyse selected excerpts from interview data recorded from 

Ages ranged between 

20 to 70 y

place either in 2014 or 2015. Individual interviews with 10 participants were completed. 

with them, at each interview only the interviewer (first author) and the participant were 

present. A total of two focus group discussions 

Pseudonyms replace the code given to each person and group discussion. Participant codes 

were renamed as native birds for females, native trees for males and group discussions we 

renamed putiputi (flower) and miro (native tree). 

As such, pseudonyms are as follows:

Females

Tui - female individual

- female individual

- female individual

Males

– male individual 

T - male individual

- male individual

- male individual

Tarata - male individual
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Group Discussions

was and what functions it 

served in their lives. The purpose was not to arrive at a definition but to see how participants 

understood wairua and the factors that influenced these understandings.  

-

data to explore wairua, based on participant experiences and meanings. In doing this, the 

patterns or major themes that emerged assisted in identifying how wairua is understood and 

perceived as an everyday experience.   

Learning about wairua

For many participants learning about wairua happened at a very young age. Members of one 

group said that, as children, wairua was discussed openly. For others, it was accepted but not 

articulated. In some of these conversations, religious faith and Christian influences were 

evident.

However, on reflection, they recalled some conversations with grandparents. They felt that, in 

their church setting, wairua manifested as the ‘fantastical’, was assumed and unquestioned, 

rather than explicitly discussed.    
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(Tui) It

.

was a tohunga.

-

Articulating wairua

explain what they thought wairua was. This could be related to the articulation of wairua as a 

feeling and something that ‘just is’.   As one person responded:
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(Tui).

This participant went on to assert that wairua is not the same for everybody but can change 

between people and between experiences and environments.

(Tui).

demonstrates the ways partic

that wairua changes.

us, connecting people to each other and to the world, both tangible and intangible. 

“…

-

ghosts, ‘second sight’ or spiritual gifts and was the aspect that participants seemed least 
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nowledging all people had 

‘spiritual abilities’ one participant thought that this varied:

…

.  

She went on to describe how this can be nurtured and grow. 

“…

-

…”, (

reflected an individual and their emotions:

.

Continuing in this vein, others ascribed emotional characteristics to wairua, one participant 

describing wairua through her connections, memories and feelings.

-
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eing M ori and expressed and demonstrated through 

For this participant her understanding of wairua was woven throughout seen her 

“
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In the second excerpt, the 

to where they come from’. He then elides wairua and spirituality as enhancing his sense 

of belonging and connection to place. Identity, belonging and connection to something 

bigger than self was echoed by several participants.

“…

(

and when participants discussed their beliefs in relation to wairua. For some, wairua sat 

within a religious belief system, influencing their understanding and sense-

utiputi).

(

Another outlined differences between what is spiritual and what is not. He explained that 

Ture-wairua is to do with Ihoa (God) and Ture-tangata deals with the laws of man.  
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“ -

2

- – -

-

(

self or the spirit, similar to the Christian notion of soul.  

  

ns.

  

ocess to ascribe sadness to wairua, which then 

reinforces his idea of what Anzac Day means to him. He goes on to compare the 

Again, the importance of place comes through in his discussion.

2

The 
around the 
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(Tarata).  

account of her experiences as a child attending Anzac celebration

having more than one emotional expression:

  

Conclusions

Participants in this paper identified multiple components of wairua, which together, hold 

some meaning intended to explain wairua as understood and experienced by individuals. The 

-encompassing nature. 

Tensions, similar to those in the literature, were expressed in relation to defining and 

as feeling and as something in themselves and 

connecting them to other people, places and times, both tangible and intangible. It was 

different for each person and dynamic and changing according to circumstances. The 

participants saw wairua as inherent in their culture, enabling connections to all that surrounds 
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them. It was seen and expressed in thoughts and practices, including the concepts, values and 

protocols discussed earlier. 

embedded in wh

mentioned but this was clearly not seen as the only meaning of wairua. 

Although wairua as a concept has vast, multifaceted meanings and is open to numerous 

personal interpretations, this does not mean it cannot provide a valuable way of 

The literature and participant responses present challenges and possibilities. Along with our 

own experiences, we suggest several overlapping domains that provided a starting point for 

exhaustive and are just one possibility. In further research we applied these domains to data 

to explore analytical possibilities guided by these 

these domains are:

Tupuna (ancestors), people who have gone before

Future generations, having obligations to generations to come

Connection to place, people, events and issues; sense of belonging

Connection to self, a sense of wholeness

Connection to something wider than oneself

a

of doing things and the obligations, relationships and accountabilities this entails 

Practising wairua; processes involved in rituals and events 

The so-called supernatural or uncanny.
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s as a contribution and resistance to the denigration of wairua as primitive and 

western struggles to address spirituality in research, 

irua at the 

centre of our scholarship. Literature addresses wairua in multiple ways. Although clearly 

research meets with little to guide us within 

unconscious in relation to what we bring to the academy.
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Link 2 Introducing A Wairua Approach (AWA)

As part of the 

discussions. The project had initially addressed affect – the feelings and related practices 

involved in commemorating national

and Emerald Muriwai

provided 

a strong basis for the development of an approach that explicitly centred wairua in research. 

My primary supervisor, Helen

paper to Continuum. She initially presented ideas around wairua and te tai ao in 2016 as a 

Following the pr , Helen was invited to the Research Methods 

(2016) as part of an indigenous stream, presenting on 

wairua and research. An invitation to submit a paper to Continuum followed.

In November 2016, as a team, we ran a w

intentions were and how centring wairua could add to our research practice. After some 

ques

participants became engaged and a very insightful discussion and application to data 

followed. 

International audiences were interested and received the presentation and paper well; they 
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this position . There were some challenges from a range of people. 

challenge from was,

wairua –

experts in our own wairua and lived this every day. As such, leaving wairua out of research 

Following minor revisions, the paper was published in March 2017. The following chapter 

to explore its usefulness in practice.

Reference: 

McCreanor, T. (2017). Feeling and spirit: developing an indigenous wairua approach to 

research. , Vol. 17(3) 313–325 published online 27 March. 

doi:10.1177/1468794117696031
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Chapter 6 Feeling and Spirit: Developing an indigenous wairua 
approach to research

Abstract

(indigenous peoples of Aotearoa New Zealand) concept, somewhat 

restrictively translated as spirit or spirituality, resonates with many indigenous peoples 

globall -

western spiritual understandings means that indigenous peoples often choose to remain silent. 

Transferring these concerns to research approaches, we edit our voices, with a view to what 

diences. 

This article discusses the challenges we face when we enter into conversations about wairua 

innovations in affect and emotion, the article draws on audio visual recordings of people’s 

experiences of significant national days in Aotearoa New Zealand. Issues of analysis and 

representation are explored, along with the potential of these methods to explicate feelings, 

emotions and spirit.

Introduction

As indigenous researchers we are constantly aware of ourselves as ‘other’ within colonised 

spaces. For many, academic existence is given over to explaining indigenous ways of being 

and understanding the world and arguing for and defending the right to exercise this in 

p Theory provides a platform for 

indigenous research; asserting worldviews and approaches as paramount and outlining 

features such as leadership, pursuing 

et al., 2009). A growing number of studies are conducted by based 

on our epistemologies and methodologies and informed by 
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grounding the research they may, for example, describe the beginning of life, how our world 

was shaped and the continuing concepts and relationships that explain our place in the 

accounts as an intrinsic part of a psyche.

ood as an important part of experience and how we understand the world; 

, p,

2), there is discomfort in giving voice to wairua in practice and within the academy. Unease 

spirit is recognised as an important human dimension (Hill and Smith; 2010; Hussain, 2011), 

the academy struggles with questions about inclusion and exclusion, with defining or leaving 

placing spirit at the centre of research. In the face of the denigration of non-western

spirituality as primitive, shamanistic and heathen, indigenous peoples often choose to remain 

silent. Transferring these concerns to research approaches, we edit our voices with a view to 

this amounts to suppression of already marginalised values, an act of protection or both is a 

central concern.

This article discusses some of the challenges faced in the development of a wairua approach 

s project). 

and representation are examined, along with the potential of these methods to explicate 

feelings, emotions and spirit.
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Learned elder, Reverend Marsden argues that objectivity does not concern him, rather 

he sets out to view attitudes from within culture, examining first what this means to 

more generally. This provides guidance for our 

search for spirit. 

l (Marsden, 1992, p, 117)

have ‘held out’, maintaining the primacy of wairua in various ways and arguing for its 

sometimes seen as only applying to ‘ritualistic’ moments rather than life in general, most 

literature points to everyday, not just ‘supernatural’, ritualistic or organised, 

worldviews 

yed as an explicit 

approach in analysis and interpretation. As the first author wrote almost a decade ago:

knowing…in w
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  , p, 7-8).

Elsewhere other indigenous peoples also questioned spirit in research, Aluli-Meyer, (2006, p,

263) arguing that we need to find ways of “seeing through engagement with mind, body, and 

spirit” in order to “develop a different consciousness.” This approach would move us “From 

fragmentation to wholeness.” (Aluli-Meyer, 2006, p, 264). Aluli-Meyer (2006) suggests 

using triangulation, organising and extending our research by using three points: body, spirit 

encompassing subjectivity and thought:

(Aluli-Meyer, 2006, p, 272) 

All occur simultaneously and spirit connects all three. P

are, and, when self-

inevitably what most scholars refuse to admit exists: spirit.”  (Aluli-Meyer, 2006, p, 273) 

Aluli-Meyer argues that in using all three points we might change the culture of research.

An ideal opportunity to explicitly address spirit came about when a team of us ( and 

non-

Fund of the Royal 

emotion might interrelate. As a research group, we could not envisage a research 
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project is the first to apply , wairua and affect theory 

approaches, using multiple qualitative techniques. The focus is on national days, particularly 

Acts of commemoration and 

celebration are intertwined with identity and social cohesion and may be felt very differently 

by individuals and groups of people. 

How do and non- represent and respond to these observances?

How do these translate into affective mobilisations such as anger, protest, denial, shame, 

pride, grief, fear, belonging, increased understanding and respect? 

ch emotional repertoires 

contribute to social justice/regressive relations in Aotearoa?

In exploring how to employ wairua as part of the methodological frame, we needed to see 

d never be, nor should it be 

neat or simple, but it might move us to exciting understandings. Affect provided some 

interwoven nature of the approach needed:

-

, p, 4).

A focus on affective practice examines the ways in which people are moved and how they 
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formulations, rather than categorising in terms of a limited palette of ‘basic emotions’. 

Attention to wairua, similarly, explores how (including 

meaning beyond the usual routes recognised in settler societies; the intimations and 

resonances, sometimes subtle and fleeting, sometimes repressed, and sometimes strong and 

vivid. Aligning with affect, our intention too was to move beyond the standard categories of 

emotion and develop ways we could explicitly address wairua in the analysis of our research. 

ns.

(Aluli-Meyer, 2006, p, 274)

Here then were some pathways to follow, some grooves already worn that we could use to 

guide our steps. Approaches to affect and wairua had potential convergences; however, there 

ng a wairua 

approach: denigration of wairua; the nature of wairua; decisions around what we 

Challenges of a wairua approach

Valuing: The first consideration was the place of wairua. As discussed earlier addressing 

spirit in research and giving voice to it in the academy is unusual given the tension with the 

materialist and objectivist approaches that dominate. In addition, through colonial processes, 

wairua has been denigrated, seen as primitive in comparison to Christian superiority:

“ 3

(Clifton, 2000, p, 22).

3 Settler of European origin
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developing a wairua approach needed, for these and other reasons to be a step-by-step

process, as we built our case.

Defining: As discussed earlier, while often present in research literature, wairua is not 

aware that defining wairua was problematic; was it a reductionist exercise, an attempt to 

western notions that wairua was not scholarly, was 

uncanny and not part of a research approach. It would remain part of the research context as a 

but, in order to develop a practical research approach, we needed to understand and articulate 

some of what might be involved in wairua based on multiple resources as well as focused on 

the participants themselves.

what we put into the research domain. Reservations exist in relation to expressing wairua, one 

(Clifton, 2000, p. 

as being about claiming rights and asserting the importance of wairua. 

acceptable and; would requirements of such spaces overshadow what we wanted to express. 

There was also caution in relation to our ‘right’ to articulate wairua in this way; was it our 

place and should we attempt this. As Aluli-Meyer (2006, p, 274),
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Decolonising: Amid concerns about the commodification of wairua, (Clifton, 2000), we 

questioned whether developing a wairua approach was an act of decolonisation or whether it 

could become a tool used for our worldviews 

visible and articulating this in research would we potentially expose wairua, leaving it open 

to appropriation by those who could not understand it, but nevertheless felt they would have a 

basis

e couldn’t resolve this but nowledge 

these possibilities; our approach was an ongoing puzzle and an offering, open to discussion 

and challenge and entered into with caution.

Developing a wairua approach

meant to us 

followed by consideration of what the meanings might be for other . Here, however, we 

others but

of understandings; in particular how wairua was written and s

researchers 

and elders. This process enabled us to delineate some aspects of what might be important in 

our National Days project to see how we might apply 

wairua in research. 

example, participants in the National Days project ascribed feelings to wairua, such as a ‘sad 
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was 

associated with:

Tupuna (ancestors), people who have gone before, particularly one’s own relations; 

honouring, feeling connected to them, their actions, intentions and legacies

Future generations, seeing oneself as having obligations to children, grandchildren 

and generations to come

Connection to self; a sense of wholeness

Connection to something wider than oneself; for example, connection to tupuna, 

atua/gods/spirits

English explanatory Here we use it as a connection to, 

and understanding of, ways of doing things and the obligations, relationships 

and accountabilities this entails 

Practising wairua; the processes involved in rituals and events using particular 

customs and protocols 

The so-called supernatural or uncanny; although rarely written about in the literature 

people may more commonly associate with wairua, but it is only one aspect 

Although presented here as separate bullet points, these spheres are fluid and overlapping; for

example, the first two locate us within generations and time, which in turn are located within 

place. This is also not an exhaustive list. Here we attempt to engage with some of the richness 

of wairua without reducing, being superficial, defining or neatl

the same time, we want to explore concrete ways of expressing wairua in research analysis 
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while always leaving the possibility of something unexplainable beyond the approach. At this 

stage we have chosen to steer clear of the uncanny, being a sensitive area where we would 

need to tread with even greater care.

These are beginning points only, a way of approaching our data to explore whether we might 

what can it tell us 

by our National Days project. The following section describes the database that we then draw 

on to provide two examples of what the application of a wairua approach might tell us.

Methods

media and web items and (go along visual records), referred to in this article 

as haerenga. haerenga drawing on ‘go along’ interviewing and Photovoice 

purposive sampling to recruit and conduct haerenga with a total of 34 records (18 for 

Anzac, from 2013-2015 although this may change

with participants). Participants were a range of and non- ; some attended events 

nzac Day and some chose not to participate in these events.

Although we obtained ethics approval from our university human ethics committee, we 

endeavoured to reach beyond this. As well as discussing the material with participants and 

giving them copies, with the opportunity to delete material and discuss use, we are also 

editing some haerenga in order to provide a resource for participating communities. This in 

particular applies to participants who invited research team members to record 

local events, seeing this as an opportunity to tell their stories and have a record of the day, as 

well as wanting to support the researcher. 
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Participants had an individually assigned or invited researcher for the day or part of the day 

(although three haerenga involving 

and impressions, gathered verbal data and recorded still 

participants we were careful to follow their directions and minimise our intrusion on their 

experiences. The researchers captured moments as directed by participants, recorded 

participants immersed in the events, particularly moments or activities that appeared to be of 

depending on the nature of the activities; many Anzac events for example, being solemn, 

rather scripted occasions while

Analysis involved viewing data multiple times and logging the footage (labelling and 

describing visual and audio content). After more general viewings, excerpts were selected 

iscourse, 

expressions, gestures and the nature of activities or events and also paid attention to our own 

generally accepted as ‘spiritual moments’, but it was critical to us to explore wairua in the 

in more mundane moments. 

first Te Tiriti signings occurred in 1840. 
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Te Tii Marae. In the upper grounds there are food, craft and other stalls as well as 

performance stages. Te Tii Marae, a gathering place across the bridge from the grounds, is 

run by a committee and involves local organisers. There is a meeting house and tents erected 

where numerous discussions on issues of concern, such as decolonisation, constitutional 

transformation, the environment and trade agreements occur. People can camp on this land 

and stalls are also set up, but to a lesser extent than on the upper grounds. 

Te Tiriti is often represented as the ‘birth of the nation’, or our ‘founding document’; 

however,

day. 

Applying a wairua approach to analysis

involving a ritual of encounter – – where visitors are called on to the site, participate 

in speeches, each followed by a song or chant, and other interactions, culminating in sharing 

food offered in hospitality by the home people. Among attendees were local people, visitors 

from further places and local school children who participated in welcoming the visitors and 

performed a piece about the history and meanings of the signings at Mangungu. Marsden 

(1992, p, 118) argues that:

whose voice is the first to be

waiting hosts and tent, a woman from the visiting side responds and the children perform a 
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, . This is a form of chant referring to hauling the canoe to its resting 

place.

In the speeches that ensue, the word wairua is mentioned several times, referring to the 

Here t

history of the event and the ever-present nature of the wairua of ancestors.

In this excerpt we can observe spiritual signification through expressions

more to see; connections occurring between people, to ancestors, to place and to the meaning 

of the day; for example, the calls of the women weave a spiritual rope that pulls the visitors’ 

supports and assists this 

process, signifying 

does not need to be mentioned for this to be recognised.

As an excerpt where we may readily recognise wairua, this example could be seen as ‘easy 

als, but how wairua 

might be seen in more mundane moments. 

To do this we move to our second case and a more challenging exercise using excerpts from a 

follow her as she moves through the various places and spaces of the Treaty grounds and Te 

she reflected:
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into

young woman descended from a well- land rights and a group of 

young preformed action songs. She stayed for a while then reflected again on her day:

In the first excerpt, although she does not articulate specifically what she might hope to 

experience, she expresses a sense of disappointment at not finding a reason for being there, 

which she reflects on later as “frustration”. In the second, her demeanour has changed, as she 

connects with the heart and wairua of the place, Te Tiriti and the day. Using the spheres 

described earlier, we gain a sense of her connection: to past, present and future, place and 

meaning. In the full version of this excerpt she made particular comment about hearing the 

indicates her appreciation of the importance of younger generations and the continuity of 

ether these give her a sense of 

completeness so that, putting her hand to her heart, she explains she can now go, satisfied.

These examples could be seen as at opposite ends of the wairua ‘spectrum’ but, if rituals such 

as are about trying to capture the ideas and values of spirit (Aluli-Meyer, 2006), then 
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through the desire to find meaning and connection, our participant in the second example 

give meanin

and, when in balance, has an integrity that is heartfelt. 

Discussion

engaged in 

pr -eminent force we might find an 

approach that gave greater voice to 

visible. 

Here we will not grapple with the question of who can or should use this approach and under 

what circumstances; although these are clearly discussions that need to be had. There is one 

- by putting a passionate inward subjective approach at the 

and what they might discover. The 

understand in relation to wairua and what this 

means to our experiences. Non- , as outsiders, might discover what they perceive wairua 

to mean to ; these positions are quite different. 

way, the right way or the only way; there are many ways, and nothing is as simple as it 

sounds. Reference to affective-discursive approaches has been useful and motivating in both 

developing our approach and in our analyses; for example,
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of feelings, emotions and actions but is something 

sense of our lives. 

transformative

as both 

. In our study this brings a deeper understanding to what 

the commemoration days mean to participants and provides insights into the intensity 

of experience. Giving voice to more than the dominant notions of the aggrieved and angry 

, a wairua approach places in the centre of a world where past, present and future 

generations are at the forefront of affect; where wairua is felt as the ability to honour and 

connect to others, not simply a feeling on the day, but an imperative within a colonial agenda 

of forgett

bound to actively generate on and around Anzac Day. 

Conclusions

investigate meanings and implications of national days in Aotearoa New Zealand meant there 

journey, we wanted to move beyond 

explained away the importance of wairua, but we wanted to see if we could begin to place 

wairua at the centre of experience, where useful or relevant. In doing this we have attempted 
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permission for an inner journey, far removed from objectivity. 

Conversations suggest that our wairua approach may have resonance with other indigenous 

peoples. western research to not just 

ir own 

but we encourage all people to see themselves as experts in their experiences of wairua. This 

pertise by engaging in dialogue, 

including interpretive discussions with participants, rather than imposing their understandings 

from a distance. The “connection between the ‘seen’ and ‘unseen’” has “often been ‘left at 

the door’ so we might participate in the academy.” (Ratima 2008, p, 2) A wairua approach 

challenges all researchers to bring the gift of spirit into the heart of the academy.
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Link 3 Exploring wairua further

. As part of 

In the following chapter, I

tells us about responses to Anzac Day from participants who came from two seemingly 

different positions. In the first data example explored in the chapter, wairua is clearly visible 

emotions that were part of the inner journey of the participant.  Her thoughts, feeling and 

ithin a wairua framing.

methods with 

were funny and we laughed often in this 

were many concepts and practices peppered throughout our discussion and how something 

maintaining relationships.  

Collecting this was a process that offered many learnings and each one of these 

wh -terms of national commemoration days.  

, we hoped that we would provide greater 

It was 

challenging, ed a way of analysing emotions in response to Anzac Day. 

in 
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particular having them share their beliefs about wairua and the connections it creates to

tupuna and to the fought in . 

Helen and I had considerable about what we saw in the data and initially I completed a 

began as a simple and straightforward thematic 

analysis, our discussions brought together different views on

participants’ , resulting in a more detailed exploration. In , I paid 

attention to , gesture, tone and expression with the purpose of identifying and 

uncovering the depth under the and how wairua might be able to extend what we 

understand of participant experiences.

to explore deeper meanings and 

connections, including connections to tupuna and to capture deeper meanings for participants.  

it up again in 2020 and completed it for submission to in early 2021. In August

2021

Reference

Anzac Day. AlterNative: An International Journal of Indigenous Peoples. 

https://doi.org/10.1177/11771801221084883
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Chapter 7 Wairua in Memories and Responses to Anzac Day

  

Abstract

experience and practice, few studies include wairua as an explicit analytical theme or domain. 

experiences of two participants on Anzac Day. 

connections related to wh th

the meanings it held for them. Through expression of emotions, the participants not only 

recalled past e

grief and injustices. Although national days may unite people, they are not necessarily ‘felt’ 

ir 

Introduction

model of health. Restrictively translated as spirituality, wairua is 

(Ihimaera, 2004). Despite this, little research includes wairua as a 

central concept or an explicit analytical theme or domain (see Cheung, 2008; Henare, 2001; 
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. Some literature describes values, practices and stories of 

Although this explains 

f understanding wairua as an 

at the seemingly divergent experiences of two 

commemoration.

in being a New Zealander, Australian, American, and so on. They are days when we publicly 

honour men and women who served; particularly those who made ‘the ultimate sacrifice’. 

Citizens attend public events where feelings of grief and loss are expressed and where 

nations, including nations within nations, for whom such commemorations hold different 

meanings, as individuals and collectives. Understandings and responses are shaped by 

(2005, 

p, 633)

how commemorations can ‘function simultaneously as points of solidarity and division’, 

involving contested memories and opposing rights to commemoration. 

The experiences of indigenous peoples are grounded in the trauma of colonisation 

al., 2011). Dominant discourses and choreographies turn a blind eye to the treatment of 

indigenous nations and peoples, including the exclusion of the wars fought to impose colonial 

males in Anzac Day (Australian and New Zealand Army Corps). The day is a public holiday 
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and multiple events are held as part of armed services commemorations. Robinson (2010) 

claimed Anzac Day is for the commemoration of all who had served in the armed forces, and 

is an opportunity to remember the dead.

Developed in 2017, 

research 

both physical and spiritual dimensions. Drawing on audio visual data from a project 

everyday part of life, centring wairua 

practices and social relations. 

Early accounts of wairua provided by non-

twentieth century often reflect interpretations based on their beliefs and values 

1922; Voyce, 1989). The terms wairua and spirituality are frequently used interchangeably. 

theological discussions (for example Marsden, 1992; Tate, n.d.), wairua is not confined to 

spirituality or religion (Ihimaera, 2004)

interchangeably with wairua, it does not capture the full meanin

in their lives, including the environment, tupuna (ancestor), wh (sub tribe) 

and iwi (tribe) 

multiple overlapping concepts such as mana (prestige, status) and tapu (scared) and practices 
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(see 

Mead, 1993).

Deeply embedded withi

2006). Ahuriri-Driscoll (2014) described spirituality as something beyond the phenomenal 

world, arguing that this otherworldliness is one reason for wairua and spirituality remaining 

largely outside positivist scientific inquiry. Spiritual wellbeing has alignments with what is 

this may be well understood by many, western views often relegate wairua to the realm of the 

uncanny or superstition, positioning it as pre-eminent or apart.

Durie (1985, p.483) argues that, ‘without a spiritual awareness, an individual is considered to 

vulnerability is echoed by Valentine (2009, p.26) who stated, 

Despite these arguments, little research explores pathways and connections 

between wairua, social order, health and other daily features of life. Literature commonly 

focuses on more visible expressions of wairua through cultural concepts and practices (see 

, rather than mundane experiences and 

expressions. For these reasons, wairua can be seen as apart from daily life and set to the side 

of data analysis and interpretation.

connecting physical and spiritual worl

value systems that shapes ‘perceptions of reality’ (Marsden, 2003, p.56)
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values underpin ideas, customs, social behaviour and social order of particular peoples.  

Closely connected with wairua, tapu  lies within the heart of these and is intrinsic to 

worldviews (Gilmore, Schafer, and Halcrow, 2013). It comprises, everything that is 

considered (Sachdev, 1989, p.962). 

Tapu is considered a ‘supernatural condition’ that involves a contractual relationship with the 

atua by which it is established and as a result, persons or objects become imbued with mana 

.  

y, but it is more 

(Yoon, 1978), tapu encompasses a range of 

meanings that touch many aspects of life. Sachdev (1989, p.962) describes how western

religion-imposed meanings that limited tapu as a concept and practice.

Love (2004, p.12) describes the relational nature of tapu as,

In practice, Fletcher (2007) ritual seems to focus on tapu-

tapu, to return to ordinary life after sacred activities. 

ure frequently relates 
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ationships, but the 

(2002)

As well as describing relation

connections between the tangible and intangible in physical and spiritual worlds.  Denzin, 

Lincoln and Smith (2008, p.9)

(Mead, 2003, pp.42-43)

recited, connections are reaffirmed and honoured, contributing to their continuity. Edwards 

(2009, p.30) argues the need to understand connections with animate and inanimate entities 

and 

. 

a and mana have been of 

western scholarly interest since the first Europeans encountered Pacific people (Noyes, 

2018)

discussing mana (Noyes, 2018), the explanations provided by non- , 

Mana may appear to non-

(2000)

In essence, Marshall (2011, p.71) described mana as,
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(1991, p.61) claims mana is sourced from within the spiritual realm and suggests ‘it is 

the enduring, indestructible power of the gods. It is the sacred fire that is without beginning 

and without end.’  Similarly, Marsden (2003, p.138) explained 

Mana can, however, influence many physical aspects of life, including human behaviour 

and/or emotions. Tomlinson and Tengan (2016, p.5) describe mana as manifesting as a 

physical force, 

(2000) posits it is related or interconnected to all things, both animate 

and inanimate, but requires understandings of relationships between the past, the present and 

(2008) goes further and 

explains that mana is a component of culture that can be understood as having four subtypes; 

(pp. 285-290).

Patterson (2000, p.233) grapples with the tangible and intangible understandings of mana, 

stating,

–
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–

(2018, 

p.386)

beliefs, traditions and customs that inculcate and embrace everything 

Pere, 1991). 

to research as a broader and deeper way of operating ethically 

. Gilgen (1991, p.51) refers to the paramount 

importance of researchers ‘building a wor (2006)

anga practices 

(Cheung, 2008). Mihi (greeting) and pepeha (introduction), the greetings and narratives that 

each other.

apu or iwi to iwi; describe 
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differences in tangihanga processes. Furthermore, the name of an event may change but the 

protocols and formalities of each largely remain constant across events and circumstances.  

similar elements, suc

has a specific purpose, there are broader functions that all contribute to. As Durie (2001, 

p.84) explains,

–

  

argue that wairua is therefore evident in, and important to, everyday life, rather than 

something pre-eminent or apart. 

these days - Anzac Day - followed by our approach to wairua and 

research, which is then applied to an analysis of data from two Anzac Day participants. 

Anzac Day 

Anzac Day is a national holiday and commemoration day observed on the 25th April each 

year 

participate in services and other events, including parades. 

honour members of the Australian and New Zealand Army Corp who 

-1918), Anzac Day is now a 

(2010, p.85), documenting 

changing meanings and attendance, describes how the day came to commemorate 
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(1967)

a separate Native Contingent.  According to Pugsley (1995, p.9), the New Zealand Pioneer 

-

provided the labour force of the New Zealand Division, 

”.  Pugsley goes on to say 

- However they were perceived, 

(1967) documents they were an essential part of the New Zealand Division 

fighting efforts.

soon changed and they be (Fletcher, 2014). They 

were ‘

(Cowan, 2011, p.25). This illustrates a particular racialised use of 

‘native’, designating non-white members of the Commonwealth.

(2012, p.1) describes how 

-

-
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P . Intended as defence troops, they were at Gallipoli where they 

lion in a supporting role; 

however, they continued to suffer losses, particularly in France. In 1917, reinforcements saw 

their numbers increasing and they became the 

the original badge restored.

the formation of an all- th

(see Fletcher, 2014; Moon, 

2010; Soutar, 2014)

(Cody, 1956). 

to agree to recrui

date-b).  

.  

Moon (2010, p.26) writes, “
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’. 

battalion.

below the official age and without the consent of parents .

Gardiner (2009)

fight in a European war. Moon (2010) claims 

the reasons or motives for men enlisting varied considerably. The ideals of self-sacrifice, 

this period -a), however some writers (for example Moon, 

describe, among other motivations, the desire for shared adventure, 

travel and escape from the routines of life.

family, the hapu and the iwi’ rather than patriotic duty (Gardiner, 2009, p.29) and the 

(Moon, 2010) are also given as particularly important motivators for 

(2014, p.29) describes, “…

–

However, there is also evidence of some promised or hoped for dividend in recognition of the 

(2012, p.20) cites one enlistee’s 
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understanding of this, “

citizenship and recognition (Sheffield & Riseman, 2019, p, 89).

(2008)

(p, 92)

As a source of intergenerational pride, Soutar (2014, p, 7) writes that the 28th

d today maintains,

’ 

Soutar (2014, p, 375) describes not only pride but also grief as presently felt emotions, 

claiming the 28th
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partly realised, societal justice and promise. This commentary provides some contextual 

understanding of Anzac Day and the place of the 28th

Developing a wairua approach to research

Although seen as an important time to reflect on certain histories, Anzac Day 

commemorations are not solely about the past. Here we do not go into the various contentions 

surrounding what is acceptable in remembering and reflecting as individuals, groups and 

nation, but focus on the Anzac Day experiences of two participants in our s

ongoing presence of the 28th

(National Days project) funded by the Marsden Fund of the Royal Society. The overall 

engage and grapple with cultural observance and charged acts of remembrance in Aotearoa 

developed within the National Days project to centre wairua in research 

al., 2017).

developed and applied eight domains to the analysis of data to explore wairua as a central and 

salient concept within research. The aim was to provide a practical way of interpreting and 

giving voice to the rich concept of wairua, without reducing or defining it. 
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The domains are fluid, overlapping and include (but are not limited to):

-

.

In this paper we develop and refine the approach by further applying it to data collected as 

part of the National Days project

Methods

of go along visual recording). The team used purposive 



119

– -

range of ethnicities) participants from throughout Aotearoa New Zealand, aged from 16 to 

over 70 years of age. Interviews and focus group discussions were transcribed verbatim and 

visual and audio content against time codes so that specific passages could be readily located 

for more in-depth analysis.

-

gathered data from non- oup participants. Ethical approval 

was obtained from Massey University Human Ethics Committee with participant consent 

sought after discussion of the project and methods and prior to data collection commencing. 

Interviewees were offered copies of transcripts to edit or delete information and haerenga 

-

required.

(around 60 and 70 years of age) in terms of the domains mentioned above; both haerenga 

videoed a participant attending an Anzac Day parade in a city suburb. The second was 

recorded in a rural town on Anzac Day 2015. As well as logged notes about audio and visual 

elements, the excerpts were viewed multiple times, paying attention to facial expressions, 

body language, and other cues.

The two participants, on the face of it, engage quite 

a community event and marches while the other stays at home, initially describing the day as 

-

at the data to explore wairua and how it plays out in participant experiences and meanings.
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Results

–

vicemen Association (RSA). Taita 

is a small suburb 20 minutes north-

shopping centre and the local RSA sits a little north of this. A large number of community 

members attend the Taita Anzac Day parade each year.

Anzac Day morning, 25th April 2014, is cold and overcast. A chilly wind blows every 

now and then, and the threat of rain is ever-present which is not unusual for 

is 

approximately 11am, rather than dawn.  

A building as the procession is 

medals of their deceased on the right side of the chest for national memorial days 

es to march alongside the 

ser
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–

Tawa has never been in the armed forces or participated in ‘war’ yet, at the same time 

each year, he dresses in his suit, tie, shines his shoes, and dons medals and marches in 

reasons, he smiles and pushes his chest forward and, although he has a row of medals, 

singles out the 28th

He stops and he reads from the insignia, 
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–

Turanganui-a-

up the largest proportion.

It is late in the morning of the 25th

(pseudonym ‘Rata’) around sixty years old, who introduces himself with a smile. The 

a primary school and a minister of the R tana faith.

Although he does not celebrate or participate in national commemoration day parades, 

a and possible connections between 

points with his hand movements. In his responses, Rata does not mention the 28th

(Sir Apirana)
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.  (Tapping the seat arm)

–

know –

(

(taps the seat and then 

points ahead)

(P –

(the physical element of human beings)

(he points and taps the armrest to accentuate his 

point).  

Discussion –

The 28th 

commemorate the efforts of all service men and women across Aotearoa; pride and other 

emotions become focussed and amplified on this day. For Tawa, the first participant, this is 

the case. Although wairua and emotions were not explicitly discussed with him, they are 

demonstrated in his actions and responses. Through his vocal and facial expressions (for 

example, changing tempo; raised voice and frowning) and gestures (frequent tapping; 
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suggesting disinterest in the 

grounding in his belief that the 28th M experienced an injustice. 

meaning in everyday life it can 

observation is that Tawa has considerable pride in his father being a member of the 28th 

the effort given to his personal appearance. He attends every year, wearing his father’s 

medals; they are a gift, a taonga that will be passed to generations that follow. Thus, Tawa 

connections to 

th

missions’ he states, ‘there was no love or care for those people at all for their lives and what 

initially presenting the day as a holiday, his responses suggest there may be more active 

n his non-participation.

experiences. For Tawa, this is evident in joining the parade ‘for my father’ and wearing 

medals. A sense of connection to something wider than oneself is evident through attending 

the parade every year - experiencing and participating in the day and its rituals through 

collective action. Rata appears to deliberately stay away from public events associated with 
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ates a strong sense of collective identity. He shares in 

the pain and injustices by using ‘we’ and ‘our’ and argues that citizenship does not lie 

and br

and seems to play a significant role in his decision to not participate in commemorations. He 

specifically mentions spirituality, referring to belonging to the land, the confederated tribes 

In these excerpts, deeply felt connections with tupuna add to the participants’ experiences and 

, atua, events and issues are 

betrayal of that mana, giving voice to how historical trauma is felt . 

These domains of wairua move us beyond seeing their experiences as simply involving 

commemoration (or apparent disinterest), grief and pride in sacrifice, but place the 

participants in deeply felt relationships with the day and the feelings it brings to the fore.

Conclusion

The experiences of wairua have been considered a ‘phenomenon’ developed and explained 

culture or ritualistic expressions of culture. However, wairua is rarely employed as a central 

lens in research, but is often set aside as important, but unexplored. 

participants in our studies as they exper

Approach exposes connections to tupuna, a sense of something wider than the individual and 
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connections and belonging that provide greater insights into the deeply felt emotions and 

two participants. 

participant’s view of what the day represents. Although Tawa attended a parade every year 

and Rata considered the day a holiday, both are passionately e

th

both and imbues their ex

multiple connections that wairua represents. Exploring each excerpt in-depth, we were able to 

see mu

commemoration, where tupuna are present and at the fore and not the objects of 

remembrance. The tensions raised by Rata were shared by others in our study. Through 

expressions of deeply felt emotions, the participants were not only recalling past events, but 

trauma, grief and injustices. Although national days may, in some ways, unite people, they 

rning 

– we honour our tupuna and feel collective grief, not only for their lives but for ours.
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Chapter 8 Conclusions

This chapter provides an overview of the research as a whole and offers concluding 

comments. It also offers reflections on my research journey and my thoughts about the 

limitations of the thesis and where research in the domain of wairua could go in the future.

potential to contribute to

understandings concepts and experiences in general and the importance of 

including wairua across domains of everyday life.

The purpose of this thesis was to explore wairua and investigate how wairua might provide 

Anzac Day. I wanted to 

research. As part of this, understanding how wairua is written about or previously included in 

described and how other authors have discussed and included wairua in their studies. This 

was the first step in identifying something of what wairua might contain and understanding 

its importance to

Earlier descriptions of wairua have influenced how it is understood, interpreted and in which 

forums it is shared. It could be argued that, over time, research has stretched the narrow 

views of wairua provided through a non- lens. The inclusion of wairua in contemporary 
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literature or research interesting contrast, because it is described and given meaning 

reflections, understandings and research.  

-faceted wairua is; it is to many concepts

but is rarely explicitly discussed or included as an analytical lens.

it evident that there is no one meaning for wairua. , and 

in our wider project we could conclude that each person is an expert on their wairua and what 

they believe it to be.

This study highlights an ongoing debate about inclusion vs exclusion of wairua in the 

academy. I public forums, and in doing so, the 

scholars, we have an opportunity to research that explores its

meaning and the importance wairua has in our lives; discussions non-

or have in isolation from 

Prior to colonisation, the purpose and function of wairua 

unquestioned and accepted as a ‘normal’ practice. However, overtime and through a number 

of processes, wairua was denigrated and altered to the point of being relegated to mythology 

and poetic metaphor 2). This study highlighted that, while 

participants express clear views of wairua, non- our concepts have led 

to edited voices and cautiously selected forums in which we choose to share our 

understandings and experiences of , non-

misinterpretations dominate meanings and our colonised voices now place what was once 

, an 

underlying shame of practicing or discussing what was accepted as an everyday experience.
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majority 

framings may consider that wairua is unimportant or that its inclusion is unnecessary across

our systems

population proportion is growing steadily and quality in care and 

education are fundamental rights afforded to the total population of Aotearoa and not just to 

non- Regardless of our proportion of society, 

citizenship that Sir II gives us the right to assert

our concepts as taonga and to act accordingly.  

method to explore wairua in data, courageous efforts may be required to re-legitimate our 

voices and centralise, not only in research but also wit

Exploring wairua

grounding for studies. However, wairua is not widely employed as an explicit approach in 

analysis and interpretation. Centring wairua has the potential to challenge our understandings 

of what is significant and valid in research (Aluli-

and examine wairua in research we can reclaim, 

. The literature and data covered in this study

highlights that wairua is not confined only to ritualistic components of culture, but deeply 

embedded within beli

the literature highlights many facets that have contributed to how wairua is viewed 

and embedded in all 

aspects of ives, including creation stories along with practices and 
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concepts were used in the literature to illustrate and understand its function. There are many 

practices where wairua is described as visible as providing multiple 

connections across people, time and space.   

but their

is often obscured by complex or technical language. Equally however, when we 

constrain and limit the inclusion of our everyday practices, or suppress what we share in the 

seen as unimportant. 

Exploring everyday manifestations of wairua and illustrating how fundamental wairua is to 

may contribute to greater understanding and improve 

instance, the disservice we do to ourselves and our communities. If we reclaim wairua in our 

everyday experiences, we can each be the experts on our particular experiences of wairua. 

, everyday experience.

Using national commemoration days to identify the role wairua plays within ordinary, 

everyday situations and the impetus people attach to the meaning of it, gave me the 

opportunity to investigate specific situations, identifying and aligning elements of wairua to 

For the participants in this research, wairua was not considered a special feature that related 

purely to religion or spirituality but was embedded within their worldview and woven

through all that surrounded them.   

Centering wairua 

I have always been passionate about contribut

people living in poverty with many dying from treatable diseases and significant numbers of 
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with little or no formal qualification. The most damning of all 

experience racism and discrimination from an early age and during the most vulnerable times 

of their lives - when they are unwell (see HQSC, 2019).  

, I 

every opportunity to turn the tide in support of much needed system change. I continue to 

ty Commission because I believe this organisation has 

the potential to instigate and lead system changes that could build pathways to improve health 

For example, the 

Commission claimed that

y to see the potential of centring wairua in our 

approaches to wellbeing on a strategic and practical level. 

F

(see appendix 2)

e development, throughout the process, my question was, 

e Pae Mahutonga’. These were operational, on-the-

that outlined the holistic nature of hauora and provided descriptions of 

each component considered necessary to improve and maintain wellbeing. However, despite 

the fact that these framewo

experience high levels of disparities in health, economic status, and poorer educational 

outcomes - so what was missing? 
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Durie (2001, p, 61), has argued 

-

.  

identified this element as a critical gap in health services twenty years ago, 

significant disparities and inequities still exist the system failed to 

recognise and implement his and others’ recommendations in this respect. Although, how to 

implement this is a challenge. 

point of difference and provide a pathway for non-

barriers which result in disparities for 

, because our 

concepts

exists.  Moreover, Te Tiriti states that have a right to Tino Rangatiratanga and

this and the retention of our taonga is the right to choose what is significant and treasured. 

To

contribution to system change, it was decided cy 

development, for all personnel, all services, and all programmes at both national and regional 

levels. It was also considered that there was an

quality improvement and ethical standard reviews in health care.



133

I

choose specific concepts to inform service delivery, but to design a pathway that 

a strategic position in the development of policies aime

It needed to be strategic and sit at a level that identified elements that would support system 

changes, which would then filter down into service delivery.

centre; allowing culture to inform engagement, strategic direction, and operational practice.  

search, I understood that wairua was not only a part of the ‘spiritual’ 

this was not a new idea, I believe there were two fundamental differences between this and 

exis but did 

not offer enough information to operationalise specific M ori concepts across western

systems (such as health). The second is the implementation process; where the 

will be positioned, how it will be socialised across the sector and who needs to sit at the table 

when strategic direction is required.

am not sure how it will be received or whether or not it is the 

right pathway to support non- to However, the pilot 

and implementation process, addressing some of my concerns.  

As highlighted in Niania et al. -

with eir writings 
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illustrate equitable, power-sharing power relationships -

clinicians when consideri

their approaches, resulting in the position 

is a place for it in the health care system.

; not from non-

. This has centred on concerns

away for non- This echoes some of the 

challenges we received in explicitly attempting to address wairua in our research approach. 

-

are already obligated to embed and enact Te Tiriti and include cultural safety across their 

western providers and 

optimum services for should go beyond cultural safety

Crown agency, I am ng for avenues to support non- to provide better services for 

wh nau, which should be considered paramount.  

is , in leading the 

n be centred and 

operationalised to lead and support much needed change across our nation. 

Reflecting on the research

As is always the case, there are many strengths and limitations associated with this research. 

and understandings.  

This aligns with Durie’s (2001) assertion that 
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w

(p, 68).  

This study does exactly that wairua from being all about the supernatural realm, 

religion or spirituality and exploring it as a part of experience, I frame it as an everyday

experience and something that is not to be feared or edited out of our discussions or research. 

study – I guess that is what learning is about.   

wairua in relation to national 

not direct and provided events around which to centre my exploration of wairua. As national 

days elicit a range of responses and emotions, this focus presented broad opportunities.

The project focus and/or time constraints presented some limitations to the participants and to 

the data collected. 

study.  As wairua is such a broad and encompassing topic and the dynamics of wairua change 

based on each person’s perceptions of their reality, this study could have included more 

perspectives

range of individual interviews, a number of questions were centred on national 

commemoration days, and most were completed in or around those events. 

Another limitation of this study centres on what material could be used to present how wairua 

was included in literature. It may have been useful to include other sources (for example 
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to inform a strength-based approach and demonstrate the 

power the contributions of wairua. However, the purpose of this 

required a particular focus and limited the inclusion of other material.    

- w

The challenge of this research is it involves a change in mindset not just for non- but 

for . Non- literature on wairua as spirituality or interpreted through a non-

lens dominates and to remove these along with the denigration of meaning requires a change 

; wairua has 

been the ghost in the room too long. It is now time to centralise it in our research projects and 

openly discuss wairua in the analysis and interpretations of findings, to place it, where 

appropriate, at the forefront of our understandings so that correcting the injustices, 

misinterpretations and misunderstandings can begin. 

in our own wairua. This study explores wairua as central to who we are, 

ordinary, so that that has long been attached to it, 

dissipates. The labels and categories are , that shame. 

possibilities for 

everyone. 

I believe further research in this area is required to overcome the restrictions and denigration 

of wa

primary focus of studies so that avenues to share and act on that information is investigated 

and provided to - linear, but broad and 

encompassing, weaving together many concepts. I
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describe ourselves. Most importantly, it brings together our past and present to feed and lead 

our future.

There are many elements of this research that can be extended further. For example, broadly, 

being little research 

addresses this in more recent times, this is changing, further studies could extend on 

the idea and include wairua in the findings and analysis of research. This process may

down the barriers and resistance many people have and increase understandings about the 

importance of wairua across many spheres of human activity

an essential pathway to gro

wellbeing across our country is also required. Furthermore, we could investigate how, 

through a wairua approach, could sit in a true shared power relationship at strategic 

levels, within organisations that are

demonstrating how this process would contribute to system change.  

There are so many possibilities with understanding and discussing wairua in our everyday 

experiences.  Imagine addressing institutionalised racism through something as simple as 

accepting wairua as a valid experience and providing pathways and information for non-

less disparity and increases in wellbeing

should strive to achieve.   

My final comments and thoughts

I have always believed that every situation is given to you to learn from. To learn confidence, 

strength, pain, suffering, happiness, love, and forgiveness, but it is up to you to absorb what 

was offered from those experiences. I have experienced some significant moments that have 
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changed my life and how I view the world today; this study was one of those moments, where 

the learning was phenomenal. I , through the self-reflection that happened, this was a 

time to learn not only about the research or topic, but about myself and the strength and 

determination that can be mustered when needed. The greatest learning I gained from this 

journey was understanding and accepting the importance of including my culture in every 

practice, across that broad spectrum of life.  

of this journey was just how effective colonisation 

was and understanding that research has reinforced that colonised glaze, through

understand some of our concepts. I have been told change is the most 

constant thing in this world, but i generations to overcome the effects of 

colonisation.

As the end to this journey drew near, I sat and pondered. Did I just argue and explain an 

the hope that it supports non- about 

the need for wairua to be centralised in research and in all aspects that contribute to 

ut I truly hope t

at least one person’s understanding of the importance of wairua and that its inclusion is 

necessary to wellbeing.  
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Appendix 1

Information Sheet

Information Sheet
Mihi:

My name is Te Raina Gunn and I am currently a PhD student at Massey University.  My study 

is part of a larger p

funded by the Marsden foundation of the Royal Society of New Zealand.  The larger study 

day and ANZAC day.  

There are two topics which will be discussed today.  The first topic is national days, in 

irua and how we as 

believe it relates to national commemoration days.  

Data management

using either of these, someone will transcribe the group discussio

Participant’s Rights

You under no obligation to participate.  However, if you do you have the right to:

Decline to answer any particular question;
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Provide information on the understanding that your name will not be used unless you 

give permission, and

If you have any questions about the project please feel free to contact me or the principal 

investigator:

Te Raina Gunn Prof Helen Moewaka Barnes:

Phone: Phone: 09 3666136

Email: 

Chair of the Massey University Human Ethics Committee:  phone 09 414 0800 ex 9570 email 

humanethincsnorth@massey.ac.nz. I have included a list of suggested questions for you to 

review.
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Appendix 2

Health Quality & Safety Commissions 

Wairuatanga

The holistic nature of 

tural safety into the health system.

– this is fundamental to
ensuring the right concepts are included in the design and delivery of services

created and designed 

Rangatiratanga 

- services are 
designed.
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F

Each of the outer 

concept opens into wairuatanga, which allows wairuatanga to flow seamlessly throughout the 

of the outer sections represents new beginnings and is the interconnection between Te Ao 
rama.

https://www.hqsc.govt.nz/resources/resource-library/te-ao-maori-



162

Appendix 3

Statements of Contribution



DRC 16

GRS Version 5 – 13 December 2019
DRC 19/09/10

STATEMENT OF CONTRIBUTION
DOCTORATE WITH PUBLICATIONS/MANUSCRIPTS

We, the candidate and the candidate’s Primary Supervisor, certify that all co-authors have consented to 
their work being included in the thesis and they have accepted the candidate’s contribution as indicated 
below in the Statement of Originality. 

Name of candidate:

Name/title of Primary Supervisor:

In which chapter is the manuscript /published work:

Please select one of the following three options: 

The manuscript/published work is published or in press

Please provide the full reference of the Research Output:

The manuscript is currently under review for publication – please indicate:

The name of the journal:

The percentage of the manuscript/published work that
was contributed by the candidate:

Describe the contribution that the candidate has made to the manuscript/published work:

It is intended that the manuscript will be published, but it has not yet been submitted to a journal

Candidate’s Signature:

Date:

Primary Supervisor’s Signature:

Date: 

This form should appear at the end of each thesis chapter/section/appendix submitted as a manuscript/
publication or collected as an appendix at the end of the thesis.

ipt will be published, butw

c

w

GRS Version 5 –

will be publishe

ch thesis chapter/section/appendix submitted as a
t the end of the thesis.

will be published, but

Te Raina Arohaina Gunn

Professor Helen Moewaka Barnes

5

Gunn, T., Moewaka Barnes, H., McCreanor, T. (2021). Wairua in the Everyday, Maori speak about 
meaning and experience. 

I was responsible for data collection and the literature review. I led the paper writing including 
introduction, analysis of findings and conclusions and attended to revisions.

17-Sep-2021

21-Sep-2021

AlterNative, International Journal of Indigenous Peoples.

85.00



DRC 16

GRS Version 5 – 13 December 2019
DRC 19/09/10

STATEMENT OF CONTRIBUTION
DOCTORATE WITH PUBLICATIONS/MANUSCRIPTS

We, the candidate and the candidate’s Primary Supervisor, certify that all co-authors have consented to 
their work being included in the thesis and they have accepted the candidate’s contribution as indicated 
below in the Statement of Originality. 

Name of candidate:

Name/title of Primary Supervisor:

In which chapter is the manuscript /published work:

Please select one of the following three options: 

The manuscript/published work is published or in press

Please provide the full reference of the Research Output:

The manuscript is currently under review for publication – please indicate:

The name of the journal:

The percentage of the manuscript/published work that
was contributed by the candidate:

Describe the contribution that the candidate has made to the manuscript/published work:

It is intended that the manuscript will be published, but it has not yet been submitted to a journal

Candidate’s Signature:

Date:

Primary Supervisor’s Signature:

Date: 

This form should appear at the end of each thesis chapter/section/appendix submitted as a manuscript/
publication or collected as an appendix at the end of the thesis.



DRC 16

GRS Version 5 – 13 December 2019
DRC 19/09/10

STATEMENT OF CONTRIBUTION
DOCTORATE WITH PUBLICATIONS/MANUSCRIPTS

We, the candidate and the candidate’s Primary Supervisor, certify that all co-authors have consented to 
their work being included in the thesis and they have accepted the candidate’s contribution as indicated 
below in the Statement of Originality. 

Name of candidate:

Name/title of Primary Supervisor:

In which chapter is the manuscript /published work:

Please select one of the following three options: 

The manuscript/published work is published or in press

Please provide the full reference of the Research Output:

The manuscript is currently under review for publication – please indicate:

The name of the journal:

The percentage of the manuscript/published work that
was contributed by the candidate:

Describe the contribution that the candidate has made to the manuscript/published work:

It is intended that the manuscript will be published, but it has not yet been submitted to a journal

Candidate’s Signature:

Date:

Primary Supervisor’s Signature:

Date: 

This form should appear at the end of each thesis chapter/section/appendix submitted as a manuscript/
publication or collected as an appendix at the end of the thesis.




