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ABSTRACT

INTRODUCTION: This article will present a research study with seven Maori social workers
(kaimahi) when exploring tukia (collision) of their personal, professional and cultural worlds.

METHOD: Kaupapa Maori underpinned this research, and purakau was utilised to connect

the research to Maori worldviews; however, the framework was guided by Pa Harakeke. Pa
Harakeke is often used as a metaphor for whanau and a model for protection of children,
whanau structure and well-being. Pa Harakeke underpinned the structure of the research and
this article will unfurl how it framed the methods and methodology. The harakeke sits well in this
research as the focus is on the well-being of kaimahi Maori—caring for the carers, helping the
helpers and healing the healers.

FINDINGS AND OUTCOMES: An outcome from the Tukia research was that kaimahi shared
words of wisdom (Nga Kupu Taonga) outlining what assisted them to navigate their way through
personal—professional collisions. These include self-care, use of appropriate supervision,
organisational and cultural support mechanisms and growing from experiences. It is the hope
that these taonga may help other kaimahi who experience Tukia in their mahi. These Nga Kupu
Taonga are presented in a Mauri Ora o te Pa Harakeke framework.

KEYWORDS: Harakeke; social work; Kaupapa Maori; kaimabhi; tukia

Te Harakeke, Te Korari,
Nga taonga whakarere iho
O te Rangi. O te Whenua. O nga Tiapuna.
Homai he oranga mo matou
Tihei Mauri Ora

The flax plant, the flax flower,
Treasures left down here
Of the sky, of the land, of the ancestors,
Give wellness to us all

(http:/ / www.flaxwork.co.nz)

(Photograph taken at Kairau Marae, Waitara by the
author on 23 February 2017)
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In 2017, I presented the results of research
that explored the tukia or collision zones
for Maori social workers (kaimahi) when
their personal, professional and cultural
worlds collided. The research explored
tukia and some of the values and ethical
issues pertaining to these collision zones
(Watson, 2019). This subsequent article will
outline and focus on how the Pa Harakeke
philosophy underpinned the structure,
methodology and methods that were utilised
in the Tukia research.

I remember talking with my Head of School
as I began my research journey and confiding
with him that I was not sure if I would be
good at research. He advised me to wait until
I was in the process of the research experience
because it would start to make more sense once
I was doing research. He was right; however, I
wondered how I could make the transition to
research easier for myself. My own personal
framework of social work and supervision
practice was grounded in Pa Harakeke and
the learnings derived from this. As a social
work practitioner, I had utilised the learnings
from the Pa Harakeke as a way of working
alongside whanau. It was a natural fit because
I was able to centre the person (and whanau)

I worked alongside as the focus. Then, as a
supervisor, I utilised these same learnings, but
transplanted them into the supervision arena.
This transition was also a natural fit because I
was able to place the supervisee as the focus.
On my journey to becoming a researcher, I
decided to transplant these learnings into my
research work where I was able to place the
kaimahi (research participant) as the focus. The
transitions for myself from social worker to
supervisor, and from supervisor to researcher
were transformational—however, the secure
base of Pa Harakeke aided me immensely
through these transition times.

This article will explain Pa Harakeke as
a philosophy, and then report on how
it provided a practical and pragmatic
framework for the Tukia research study
by breaking the plant down into nine
components, then explaining these
components and their relevance and

application to the research. As Pa Harakeke
sits within a Te Ao Maori framework of
Kaupapa Maori, Matauranga Maori and
Parakau, this will be explored in terms of the
relevance to the research. Finally Nga Kupu
Taonga (words of wisdom) from kaimahi are
shared and presented in a Mauri Ora O te Pa
Harakeke framework.

Tukia

The word collision is used in this article

to describe the “crashing together of a
practitioner’s personal, professional and
cultural worlds” (Watson, 2017, p. 4). This
happens when a social worker’s own whanau
come into the service they work for, or a
service they work closely alongside. There are
similarities between the collision zone in social
work and the collision zone in rugby because
both are “hard-hitting, can be unexpected and
can leave you winded, or worst still, wounded
and sent off the field with an injury!” (Watson,
2019, p. 29). The word collision was the

most accurate to describe a violent crashing
together of the practitioner’s worlds causing
an impact. The Maori word tukia means to
ram and crash into (www.Maoridictionary.
co.nz). It can also be used to describe the
ramming of a bull’s horns (I. Noble, personal
communication 25 February 2017) and, in the
context of the research, accurately defined the
experience of collision as the feeling of being
rammed and crashed into.

Pa Harakeke

Pa Harakeke has often been utilised as

a metaphor for whanau and a model

of protection for children, and whanau
structure and well-being (Metge, 1995;
McLean & Gush, 2011; Pihama, Lee, Te Nana,
Greensill, & Tauroa, 2015; Turia, 2013).

At the centre of the plant is the Rito (1) and
represents the baby or child, surrounding
the rito are the Awhi rito (2) parent fronds
or matua, then surrounding the awhi rito
are the Ttpuna (3) and (4)—these are the
grandparent and ancestor leaves.

(See figure 1: Image of Harakeke)
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Cut the leaves
with a sharp
knife on a
downwards
slant as near
as possible

to where they
join the fan

1 = Rito
(child)

2 = Awhi Rito
(parent)

3 & 4 =Tupuna
(grandparents)

Figure 1. Image of Harakeke (https://my.christchurchcitylibraries.com/harakeke/).
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Pa Harakeke as a philosophy is about
strengthening the whanau at the centre—

the baby (rito) and the parents (awhi

rito). The outer fronds (tapuna) provide
protection, shelter and care for the inner
fronds. Pa Harakeke is about protection of
our most vulnerable, whanau and collective
strength, connection to the whenua and to
Papatﬁénuku, our connection to whanau,
hapi and iwi, and our connection to the

past, the present and the future. Pa Harakeke
acknowledges the role and responsibilities

of others—the ttipuna (grandparents) in
helping to strengthen the whanau—it is about
developing community and inter-generational
roles and support. It is about whakapapa
and protecting whakapapa. It is about
regenerating generations. It is about valuing
children as a taonga and supporting parents
to be the best parents they can by keeping the
rito as the focus. It is about growing strong,
healthy and flourishing whanau and is a
natural fit when working with whanau.

Pa Harakeke descends from a Te Ao
Maori framework that allows social

workers, supervisors and researchers

to utilise knowledge from their Te Ao
Maori worldview. Weavers hold a lot of
mohiotanga (understanding) regarding
the Pa Harakeke. Tikanga surrounds the
Pa Harakeke from before the seed can be
planted to the harvesting of the rau (frond
leaves). Some tikanga when harvesting the
rau includes not cutting the rau when it is
raining, nor at night, nor when the korari
(flower) is in bloom, cutting the rau at a
certain downwards angle, and the most
important tikanga is Waiho te whanau—
never ever cut the whanau in the middle
(rito and awhi rito). One only ever takes
the tipuna fronds when harvesting. If you
cut the whanau in the middle, the whole
Pa Harakeke could die. Karakia are utilised
at different times e.g., when planting the
harakeke or when harvesting the harakeke.

Pa Harakeke as a research model

Pa Harakeke can be utilised as a three-fold
model: 1) working alongside whanau; 2) in
supervision (Eruera, 2005, 2012; Ward, 2006);
and 3) as a research tool (Isaac-Sharland,
2014; Watson, 2017). A series of writers
described the Pa Harakeke as a research
model. Eruera (2005, 2012) presented He
Korero Korari, a Kaupapa Maori supervision
framework, and applied it to different fields
of practice and claimed that “Tangata whenua
frameworks founded on cultural knowledge,
values, principles, beliefs and customary
practices contribute to Maori development,
self-determination and improved wellbeing
for whanau Maori” (2012, p. 13). Isaac-
Sharland (2012) utilised the Pa Harakeke as a
metaphoric ideal in her research on the link
between Te Reo Maori and Mana Whanau.
Whereas Ward (2006) presents the korari (Te
Tai Tokerau kupu for harakeke) and utilises
it as a framework of practice by positioning
social work students as the rito, the student’s
whanau including mentors, class peers and
workmates as the awhi rito. Social service
lecturers, student services, counsellors and
agency supervisors representing hapt are
the tipuna, with Aotearoa New Zealand
Association of Social Workers (ANZASW),

VOLUME 32 « NUMBER 3 ¢ 2020 AOTEAROA NEW ZEALAND SOCIAL WORK



ORIGINAL ARTICLE

QUALITATIVE RESEARCH

the Social Workers Registration Board (SWRB)
and iwi also as tapuna leaves. The whenua
represented the clients who were supported
by social work students and practitioners.

Similarly, the intent of the Tukia research
was to utilise Pa Harakeke as a research
framework by positioning kaimahi as the
rito, kaimahi whanau, hapta and iwi and
kaimahi organisations (including managers,
colleagues, supervisors) as the awhi rito, and
the ttipuna fronds representing professional
bodies (ANZASW), (SWRB), tertiary
education institutions, policies and laws that
guide Aotearoa social work practice and the
link to global Indigenous social work.

For the purpose of Pa Harakeke as a research
model and tool, the plant is comprised

of nine components (please see Figure 2.
Harakeke framework). These components
comprise rito, awhi rito, tipuna, pakiaka,
kohatu, pakawha, whenua, kakau, and
korari. Each of these components will be
explained and then the relevance to the
research will be highlighted.

Rito—the baby

Te Rito is the pepi of the harakeke (the centre
shoot) and in the Tukia research, represents
the kaimahi who were the research
participants. In the research methodology,
kaimahi selection and recruitment were
discussed, alongside criteria and consents.
The criteria for participant selection were
that they had to identify as Maori, be a social
worker, have over three years’ experience in
social work, and have experienced a collision
of their personal, professional and cultural
worlds (defined as when their own whanau
are referred to the service they work for or
into an organisation that the kaimahi works
closely with).

The researcher is an ANZASW Mana
Whenua Ropu member, so there was
opportunity to discuss the research at a
local hui and panui were left for prospective
participants to make contact. This worked
in the kanohi kitea sense of being “the seen

WHENUA

KORARI
(FLOWER)

PAKAWHA

PAKIAKA

— . N N
KGHATU L N ~N
(STONES FOR DRAINAGE) F"—"“/‘_

A

Figure 2. Harakeke Framework (diagram drawn by Hinemoana Watson-Pitcher)

face” and talking to prospective participants’
kanohi ki te kanohi (Cram, 2009). The panui
was also sent to ANZASW head office
requesting that it be disbursed to Maori
social workers in the North Island. There
was a great response via ANZASW, in that
over 10 responses were received. Seven
kaimahi were interviewed for the research,
all were ANZASW Maori social workers
practising social work in the North Island
of Aotearoa, five of them having worked for
(in the past or were currently working for)
the Department of Child, Youth and Family
Services (CYF—now Oranga Tamariki).

By placing the research participants—
kaimahi—as the rito, they became the focus.
One of the reasons I did this relates to me
being a supervisor of social workers and
the realisation that because social work can
be very challenging at times, sometimes

the kaimahi need tautoko as much as the
whanau they journey alongside do—the
helpers need to be helped and the healers
need to be healed themselves. Ruwhiu,
Ruwhiu, and Ruwhiu (2008) in their article
about heart mahi for healers discussed their
contribution as a “contribution about caring
for healers” (p. 32). Often social workers are
not placed in the focal position because the
people we work alongside are placed there.
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It is important that the “helpers” are helped
and the “healers” are healed because the
“wounded healers” (Jung, 1961) can work
through their own pain and vulnerability
to work effectively with others (Gilbert

& Stickley, 2012) and these kaimahi can
contribute significantly to the practice of
social work. The Tukia research is about
the well-being of the worker and is another
way to manaaki and tautoko kaimahi in
terms of supporting them through collision
experiences. The uniqueness of Pa Harakeke
allows kaimahi to be the rito.

Awhi rito—matua /parent fronds

The awhi rito are the matua, the parent
fronds of the harakeke. They provide the
most immediate shelter and support to the
rito. In the Tukia research, the awhi rito
represented the kaimahi whanau, hapa
and iwi and also included the kaimahi
organisational supports i.e., colleagues,
managers and supervisors.

Within the discussion chapter of the
research, the awhi rito section outlined the
supportive and non-supportive systems of
whanau and the organisation/mahi where
kaimahi work; it also explored the dilemmas
kaimahi may face with regard to colluding,
considered CYF protocols for working with
own family, and discussed the importance
of appropriate supervision for Maori social
workers.

Tapuna—grandparent fronds

The tapuna fronds are the grandparent
fronds that support the awhi rito to support
the rito. The tapuna provide protection,
shelter, support and care to the whole
whanau unit (rito and awhi rito) of the
harakeke. This concept acknowledges the
role of tipuna in helping and supporting
whanau and this idea that it takes a village to
raise a child.

In the Tukia research, the tapuna is
represented by kaimahi professional bodies
(SWRB and ANZASW), tertiary education

institutions where kaimahi trained (the
influence of their social work training), and
the policies and laws that guide Aotearoa
social work practice. Ttpuna also links

to global Indigenous social work. In the
discussion chapter of the Tukia research
there was a focus on the policies and laws
that guide social work practice historically
and currently in Aotearoa, particularly
Paao-te-Ata-ta (1988), the Children, Young
Persons and their Families Act 1989,

and the United Nations Declaration of

the Rights of Indigenous Peoples’ (2007)
outcome of changes, and how this links
globally to indigenous social work. It also
explored the Children, Young Persons,
and their Families (Oranga Tamariki)
Legislation Bill (New Zealand Legislation,
2017) introduced into Parliament in mid-
December 2016. These proposed changes
were part of the transformation of CYF to
the new Ministry for Vulnerable Children
(Oranga Tamariki) which became a stand-
alone Ministry with a separate Chief
Executive.

Pakiaka—roots

The pakiaka are the roots of the harakeke
which are hidden within the whenua and
Papattanuku and are not normally seen by
the naked eye.

The pakiaka represent the foundation and
the underpinnings of the Tukia research.
These encompass a Te Ao Maori view of

the world underpinned by te reo Maori

and tikanga. A Kaupapa Maori approach
was undertaken for the Tukia research,
alongside ptarakau pedagogy. Pakiaka also
houses the kaimahi personal worldviews,
values, beliefs and ethics. This is because
these are our foundational beliefs and views
of the world that ground us and give us
roots. Kaupapa Maori theory and purakau
pedagogy outlined and discussed the story
of Te Wehenga—the separation of the primal
parents Ranginui and Papataanuku by their
sons—and this was utilised to demonstrate
the whakapapa of the universe, of mankind
and the Pa Harakeke.
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Kaupapa Maori

Kaupapa Maori is primordial; having
existed from age-old times, and is evident

in Maori whakapapa back to Io-Matua-te-
Kore (the Creator of Te Kore) (Pihama &
Southey, 2015). Pihama explains, “Kaupapa
Maori is extremely old — ancient, in fact. It
predates any and all of us in living years and
is embedded in our cultural being” (2015,

p- 9). The foundation work of Kaupapa
Maori theory was executed by Graham
Smith (1997) and Linda Tuhiwai Smith
(1999) in the field of education. G. H. Smith
(1997) espouses that Kaupapa Maori is an
evolving, transformative theory that can be
understood through initiatives spearheaded
by Maori, which connect to being Maori and
link to Maori philosophy and principles.

He highlighted six key principles of
Kaupapa Maori: Tino Rangatiratanga (Self-
determination principle), Taonga Tuku

Tho (Principle of cultural aspiration), Ako
Maori (Principle of culturally preferred
pedagogy), Kia Piki Ake I Nga Raruraru

o te Kainga (Principle of socio-economic
mediation), Whanau (principle of extended
family structure), and Kaupapa (principle of
collective philosophy) (Cram, 2012). Walker
(1996) described Kaupapa Maori theory as

a theoretical framework that is fluid and
evolving, and as an Indigenous theory of
change that is transformative. L.T. Smith
(1999) sees Kaupapa Maori as decolonising
theory and asserts that outsider research

on Maori has impacted negatively and left
Maori distrustful of research. This affirms
that outsider research has continued to
colonise Maori, and Kaupapa Maori should
be, “theory and practice of active resistance
to the continued colonisation of Maori people
and culture” (Mahuika, as cited in Pihama &
Southey, 2015, p. 43). Pihama upholds that
Kaupapa Maori, “must be about challenging
injustice, revealing inequalities, and seeking
transformation” (2001, p. 110). Kaupapa
Maori values Maori knowledge and ways of
doing, focusses on emancipatory research by
Maori, with Maori, for Maori, and empowers
whanau, hapt and iwi (Moyle, 2013; Pihama
& Southey, 2015; L.T.Smith, 1999). In this

sense, Kaupapa Maori research is seen as an
emancipatory, decolonising, transformative
process whereby Maori researchers are
“insider researchers,” walking alongside
their Maori participants on a journey of
tino rangatiratanga for the betterment of
iwi Maori. This is firmly set in Matauranga
Maori.

Matauranga Maori has been defined as
Maori knowledge (Pihama, Smith, Taki,

& Lee, 2004) and in M3ori Parakau,
matauranga was a gift from lo-Matua-te-
Kore and brought to the earthly realm when
Tane ascended the heavens and brought
back the three kete of knowledge (Rikihana-
Hyland, 1997). Royal (1998) ascertains

that whakapapa is a vehicle for, and an
expression of, Matauranga Maori and that
the whakapapa origins of Matauranga
Maori take us back to Papattianuku and
Ranginui. Matauranga Maori is an important
component of Kaupapa Maori research, as is
Te reo Maori and tikanga (L.T. Smith, 1999).

Maori research requires the researcher

to assert their identity and understand

that colonisation has made it a “damaged
identity ... but it was also a resilient and
resistant identity” (Tuhiwai-Smith, 2013,

p- 2). Maori research is also about asserting
tino rangatiratanga and understanding

the framework of Te Tiriti 0 Waitangi and
how it might be lived out if it was fully
honoured. A key component of a Kaupapa
Maori philosophy is the assertion of the
strength and resilience of Maori voices,
experiences and conditions (L.T. Smith,
2005). Therefore, Kaupapa Maori is a vehicle
for transformation for Maori researchers
and is testament to the resistant and resilient
capacity of Maori.

Kaupapa Maori approach in the Tukia
Research

I have been a social work practitioner
grounded in practice; my strength was in
social work practice. I have always been
more interested in the practical application
of practice to real life so the foundation
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of this research comes from Kaupapa

Maori approaches that I have utilised in

my practice—the Pa Harakeke model

and Parakau. Pa Harakeke and Parakau
grounded this research in a Maori worldview
(Taonga Tuku Iho principle). Kaupapa Maori
approach in this research acknowledges

that I am a Maori researcher who identifies
as Maori thereby having “insider status.”

I carried out Maori research with Maori
practitioners (Tino Rangatiratanga principle);
therefore, this research sits within a Maori
worldview (Principle of Ako Maori). This
research valued Maori ways of knowing and
doing, and aspired to positive outcomes and
aspirations for kaimahi, whanau, hapta and
iwi (Kaupapa principle).

Cheryl Waerea-i-te-rangi Smith identifies
Kaupapa Maori theory as emerging, “out of
practice, out of struggle, out of experience
of Maori who engage struggle, who reject,
who fight back, and who claim space for
the legitimacy of Maori knowledge” (2002,
p- 13). This aligns to the Tukia research
because it takes the journey of kaimahi who
may have engaged in struggle through
collision experiences, to legitimately

claim space through Maori knowledge. A
Kaupapa Maori approach allowed for a
tino rangatiratanga journey of the kaimahi
Maori participating in the research, as

well as myself as the Maori researcher.
Kaupapa Maori is utilised in all aspects

of the methodology i.e., collecting data,
analysing data, engaging with participants,
and working with supervisors as this is
part of tino rangatiratanga and collective
understanding.

Kohatu—pebbles/stones for
drainage

The kohatu are the pebbles/stones that
allow for drainage surrounding the roots
below the harakeke. Kohatu represent the
ethics and boundary issues of the research.
The reasoning for this is that the kohatu
physically sit within the pakiaka (roots) of
the harakeke and the pakiaka is where the
values, beliefs and worldviews of kaimahi

sit. Ethics and boundary issues sit within and
are impacted by our worldviews, values and
beliefs. In the Tukia research methodology,
Maori cultural ethical principles that guide
Kaupapa Maori research were encompassed
in this section, as well as discussion
regarding the Massey University Human
Ethics Process, and discussion of any
conflicts of interest.

Ethical considerations

Mead outlines seven Maori cultural ethical
principles that guide Kaupapa Maori
research (1996, p. 221) and other Maori
researchers have outlined these principles as
well (Bishop, 1996; Cram, 2009; L.T.Smith,
1999). The principles are outlined as: Aroha
ki te tangata (love and respect for people),
He kanohi kitea (the seen face), Titiro,
whakarongo ... korero (look, listen and then
speak), Manaaki ki te tangata, Kia ttipato
(be cautious), Kaua e takahia te mana o te
tangata (do not trample on the mana of
people), and Kia mahaki (be humble). These
principles were the guide for the ethical
considerations of the Tukia research and
were unpacked in the Kohatu section further.

The Tukia research identified several
challenges, ethical dilemmas and boundary
issues by kaimahi experiencing collision.
These were pinpointed to accountability
issues, conflicting cultural tensions, issues
of biculturalism in practice, and the issue of
colluding (Watson, 2019, p. 31). These were
the kohatu of the Pa Harakeke model.

Pakawha—old, withered fronds of
experience

The pakawha are the old, withered

fronds, near the base of the harakeke,

that start to change colour and drop off

the harakeke plant back to the whenua,

the earth. The pakawha represent the
experiences of kaimahi—both positive

and negative. The positive experiences are
incorporated into kaimahi practice and the
negative experiences are released back to
Papataanuku (as they fall off the harakeke)
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thus helping to regenerate the plant. From

a resilience and strengths perspective, the
negative experiences are seen as a learning
opportunity and can still contribute to the
well-being of the Pa Harakeke—thus there is
learning from all experiences.

Within the Tukia research, kaimahi shared
their positive and negative experiences

of collision and how they were helpful or
unhelpful for them.

Whenua—the land

Ma te tii i runga i te whenua ka rongo, Ma te
rongo ka mohio, Ma te mohio ka marama, Ma te
marama ka matau, Ma te matau ka ora!

By standing on the land you will feel, in
feeling you will know, in knowing you
will understand, in understanding comes
wisdom and then life!

This whakatauki illustrates the fundamental
importance of whenua to Maori. The
whenua is our link to Papataanuku and

the land where the Pa Harakeke nestles.
Papatuanuku, the great earth mother,

the “rock foundation beyond expanse,

the infinite” (Marsden, as cited in King,
1992, p. 135) elevates the female role for
Maori and forms the basis of mana wahine
relationships and all relationships. Murray
(2012) discusses the importance for Maori of
reconnecting to Papataanuku by returning
to the whenua and that “the relationship we
have with Papataanuku is reflected in the
relationships we have with ourselves and
others” (p. 10). The whenua is our connection
to Papatuanuku and our whakapapa to our
Creation story in Te Ao Maori. In the Tukia
research, the whenua is explored further
through the use of purakau as pedagogy.
Papatuanuku is the base, the framework,
the solid, secure attachment that I go to in
times of need and Papataanuku is the solid,
secure framework that is a Kaupapa Maori
way of doing. Pihama et al. (2004) stated that
a Kaupapa Maori theoretical foundation has
to be constructed from Papattianuku. Our
creation story and narratives form the basis

of our worldviews and ways of doing in Te
Ao Maori.

Kakau—the strong stalk

The kakau is the strong stalk of the harakeke
that will eventually hold the korari—the
flower.

In the Tukia research methodology, the
kakau represented the methods used within
the research. The kakau unpacked the data
collection, personal interviews, the interview
process, whanau tautoko, respect for privacy
and confidentiality, the collection and
storage of data, data analysis, participant
rights, researcher responsibilities, and
equipment.

All interviews were kanohi ki te kanohi and
occurred throughout the North Island, from
Wellington to Auckland. Interviews were
audio-recorded and later transcribed by the
researcher. Transcripts were returned to
kaimahi for checking, approval and consent.
Kaupapa Maori research methods used in
the interview process included karakia,
whakatauki, waiata, whakawhanaungatanga
and whakapapa connection, use of
conversational te reo Maori, koha (in the
form of gift cards) and the provision of kai as
part of manaakitanga.

Personal interviews were utilised in the
research because they are a qualitative
method of inquiry and aligned well with
Kaupapa Maori research, particularly in
being kanohi ki te kanohi with kaimahi.
Interviews are an effective method in
assisting understanding of the lived
experience of participants (Patton, 2002) and
the research was about capturing the lived
experiences of kaimahi who had experienced
collision.

In the Tukia research, the Pa Harakeke was
often utilised as a framework to structure
the research into order. In the Methodology
and Methods section, the framework
incorporated the following four themes:

1. Pakiaka/roots (Kaupapa Maori theory
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Figure 3. Mauri Ora O te Pa Harakeke: Nga Kupu Taonga.
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and approach); 2. Rito/ child (Kaimahi/
Participants); 3. Kakau/stalk (Methods);
and 4. Kohatu/pebbles for drainage
(Maori Ethical Considerations) and these
sections were explored in detail. The data
were analysed into six key themes with
subthemes. These themes originated from
the interview questions: 1) managing the
collision (what helped, hindered and could
have helped); 2) impact of the collision
(personal, professional, cultural); 3)
influences on managing the collision (values
and beliefs, worldviews); 4) Dual Roles,
Accountabilities, Boundary Issues and
Ethical Dilemmas; 5) Words of Wisdom; and
6) Emerging Themes (Differences in ways
of working, conflicting cultural tensions,
and working biculturally). The sixth theme
had not been a direct focus of the research
questions interview schedule but had
emerged from the interviews. Then in the
Discussion section these six key themes
were categorised into the Pa Harakeke
framework again as: 1) Te Rito: Kaimabhi, 2)
Pakiaka: Maori worldview; 3) Awhi Rito:
awhi/tautoko from whanau, organisations
and supervisors; 4) Kohatu: Ethics,
boundaries, dual roles and accountabilities,
conflicting cultural tensions; 5) Tupuna:
Laws and policies guiding social work and
links to Indigenous social work globally;
and 6) Korari: Words of wisdom. Within

the Tukia research there were many
opportunities to utilise the Pa Harakeke
model as a framework.

Korari—the flower

The korari is the flower of the harakeke and
nga manu (komako and tui) come to feed off
the korari. The korari is the pinnacle of the
Tukia research as it represents the outcomes
and learnings from the research. A tangible
outcome of the korari is represented in the
Mauri Ora O te Pa Harakeke: Nga kupu
taonga (see Figure 3).

Nga kupu taonga were words of wisdom
shared by kaimahi who have experienced
personal-professional collisions. The taonga
are represented by the different components
of the Pa Harakeke.

Te Taonga o te Rito

These are the learnings and taonga from the
rito or kaimahi themselves and included:

a) Care of Self—"Be gentle on your ‘self”.
Kaimabhi shared that, when going through
the tukia experience they needed to be gentle
on themselves, look after themselves and do
what made them feel well. They also shared
that it was important to have confidence in

yourself and have self-compassion;

CARE OF 'SELF' - "Be gentle on yoursell™ - look after
goursell and do what makes you well. Be confident

TE TAOMNGA O TE RITO

im yourself and hove self-compassion.

KORERO - "Talk about the hard stuff” - communicate what is
going on to whanau and mahi. “Get out of the deep, dari
hole” - Dor't keep rarushara within ond get support.

TE TAOMNGA O TE RITO

TE TAOMNGA © TE AWHI RITO
AWHILA-TAUTOKD - "Get good
support from whiinau amd makhi”
- kaumatua, kuia, tohunga,
Supervision, EAP, counselling

TE TAOMGA O TE TOPUMNA
Organisations have protocols im
place For working with whanau
and policies. procedures for
collision.

TE TAOMNGA O TE WHEMNUA
"Come back Lo reality and smell
the manuka”- Stay grounded 4
o the whenrnua, go bock to
Papatiinulcg : Mournga, awea,
moano, ngahere. Become still
and notice the sweet smells
surrounding wou.

TE TAOMNGA O TE PAKIAKA
“Mu tabha Maori understanding”
Te Ao Maor grownds kamalhi and
gives them strength
He toonga Ngd mokopuna
Ma e wa

TE TAOMNMGA O TE AWHI RITO

' SUPERVISIOM

"My supervisor is my haven” - get

occess Lo appropriote supervision.
Supervisors need worlking

knowledge of TOW, an
understanding of Te ao Maorl and an
understanding of mono-cultural
bioses.

TE TAOMGA O TE TOPUMNA
Write a dummy's guide to CYF and
have access to an advocate when
dealing with CYF

L

TE TAOMNGA O TE PAKAWHA
“I've bean in troining to get to this point, to
make a difference” - Collision can be a
growth experience, own your own
Jourmey.
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b) Korero—"Talk about the hard stuff”. Kaimahi
disclosed that being able to “talk about the
hard stuff” was essential and becoming a
good communicator was necessary. Kaimahi
needed to communicate what was going

on for them during the tukia experience by
talking with whanau members and work
colleagues; c) “Get out of the deep, dark hole.”
This taonga is about not keeping the raru
within and sharing the burden. Talk about
what is going on—go through the process of
it, acknowledge it and embrace vulnerability.
Again communication is essential. Kaimahi
expressed that they needed to be proactive in
getting support for themselves.

Te Taonga o te Awhi Rito

The learnings from the awhi rito (kaimahi
whanau, hapa and iwi, as well as kaimahi
organisations including colleagues, managers
and supervisors) included: a) Awhi/
Tautoko—"Get good support from whanau and
mahi.” Kaimahi shared that it was essential
to get good support from whanau and work
colleagues and to utilise kaumatua and kuia
support and, if necessary, tohunga support.
From their organisational side, kaimahi
discussed the supports of supervision,
Employee Assistance Programme (EAP), and
counselling as being helpful to manage the
collision experience; and b) Supervision—
“My Supervisor is my haven.” The role of
appropriate and supportive supervision was
highlighted by kaimahi as being essential

to manage their way through the tukia
experience. The “My supervision is my
haven” comment by one kaimahi showed
the need to access appropriate supervision
for kaimahi Maori. Supervisors need a good
working knowledge of Te Tiriti o Waitangi,
an understanding of Te Ao Maori and an
understanding of mono-cultural biases and
how these impact on the supervision forum
(Elkington, 2014; Eruera, 2012; King, 2014;
Lipsham, 2012; Murray, 2012).

Te Taonga o te Tupuna

These are the learnings from the ttpuna
(grandparent fronds which encompass

professional bodies i.e., SWRB and
ANZASW, the tertiary education institutions
where kaimahi trained, policies and laws
that guide Aotearoa social work practice and
the link to global Indigenous social work):

a) Organisational protocols for collision—
organisations should have clear protocols

in place for working with whanau, and
policies and procedures for dealing with
collision issues for kaimahi, supervisors

and managers in navigating when whanau
are coming through their services. Kaimahi
stated that it was better to have something in
place rather than muddle their way through
as a collision unfolded for the kaimahi

and their organisation; and b) a Dummy’s
Guide to CYF (now Oranga Tamariki). It
was suggested by kaimahi that it would be
helpful if there was a Dummy’s guide to CYF
to help whanau navigate their way through
the organisational processes when dealing
with CYF. It was also suggested that whanau
should have access to an independent
advocate when dealing with CYF.

Te Taonga o te Whenua

These are the learnings from the whenua (our
connection to Papataanuku). The first taonga
was Ground yourself—"Come back to reality
and smell the manuka.” The whenua is the
ground on which the harakeke nestles and the
whenua taonga is to stay grounded and come
back to Papattaanuku by going to maunga,
awa, whenua, moana, roto and ngahere.

This involves seeing, hearing, touching,
smelling and tasting. This saying talks

about the kaimahi having clear expectations
and understanding of expectations and
idealism i.e., what the kaimahi wants to

do and what they can realistically do. This

is about remaining grounded and realistic
and keeping our feet on the ground as we

are seeds and descendants of Papattanuku.
Grounding themselves assisted kaimahi
through the Tukia experience.

Te Taonga o te Pakiaka

These are the learnings from the pakiaka
(the roots, particularly represents kaimahi
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worldview, values, beliefs and ethics). The
pakiaka are the roots and represent the
Maori worldview and understanding of the
kaimahi, underpinned by tikanga Maori
and concepts. Te Ao Maori grounded
kaimahi and gave them strength, “My

taha Maori understanding that I have a belief
that life continues, there is no end, and that
everything happens for a reason.” Kaimahi
particularly viewed mokopuna as taonga,
reinforced the idea of “Ma te wa”, and
were aligned to the philosophy of te tino
rangatiratanga.

Te Taonga o te Pakawha

These are the taonga from the Pakawha

(the old withered fronds that represent

the experiences of kaimahi—both positive
and negative). “I've been in training to get

to this point, to make a difference!” Kaimahi
expressed that, although collision can be
confronting and challenging, it can also be a
growth experience that makes them stronger
and more resilient, and better equipped to
work alongside other whanau experiencing
challenges. The taonga here is that collision
can be a growth experience, that kaimahi will
come out the other side of and it is important
to own your own journey.

Nga kupu taonga were shared openly by
kaimahi and give good direction to others
that may be experiencing collisions of their
worlds. They also indicate that there is a
pathway through collisions and that kaimahi
will come out the other side; however, it

is important to ensure there are robust
processes and supports to help kaimahi
through and there is an emphasis on the
importance that kaimahi korero about what
is going on. One of the key messages is

that collision can be a growth experience
that kaimahi will come out the other side
from and there is a strong possibility that

it will become a lived experience that will
strengthen kaimahi practice.

As mentioned earlier, the korari is the
flower that will be fed upon by nga manu.
The tui and komako are often found on the

korari. Nga manu will represent the people
who will be interested in and feed from
this research—students, lecturers, kaimahi,
organisations, whanau, hapt and iwi.

Conclusion

Utilising Pa Harakeke as a framework for
this research, the kaimahi were placed as
the rito. In this instance the kaimahi is the
rito/baby that needs protection, nurture
and safety. The rito are the seven kaimahi
who were interviewed for the Tukia
research. The awhi rito/ parent plants that
support the rito were the kaimahi whanau,
hapt and iwi and also the organisation/
agency they worked for including
managers, team leaders, supervisors

and colleagues. It is the mahi of the awhi
rito to protect, nurture and keep the rito
safe. The tupuna/grandparent fronds are
represented by the professional bodies

of ANZASW and SWRB, and the tertiary
education institutions (where kaimahi
have acquired social work training from).
Also included in the tapuna fronds are
the policies and laws that guide Aotearoa
social work and the link to indigenous
social work globally. The tupuna fronds
support the awhi rito to enable them to
continue to support the kaimahi as the rito.
The pakiaka are the roots of the harakeke
and these roots go down deep under the
harakeke and represent the underpinnings
of the research. Pakiaka represents the
Maori worldview and understanding of
the kaimahi, underpinned by tikanga
Maori and concepts, and kaimahi values
and beliefs, as well as the Kaupapa

Maori approach to this research. The
kohatu are the stones/pebbles that allow
drainage for the harakeke and surround
the pakiaka. The kohatu are the ethics/
boundaries, dual roles and accountabilities,
and the conflicting cultural tensions
experienced by kaimahi, and also the
ethical considerations of the research. The
pakawha are the old, withered fronds found
near the base of the plant. These fronds
represent the experiences of the kaimahi—
both positive and negative. The positive
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experiences are incorporated into kaimahi
practice and the negative experiences

are released back to Papataanuku (as
they fall off the harakeke) thus helping

to regenerate the plant. From a resilience
and strengths perspective, the negative
experiences are seen as a learning
opportunity and can still contribute to
the well-being of the Pa Harakeke thus
there is learning from all experiences.

The kakau is the stalk that will eventually
hold the flower or korari on the harakeke
and represents the methods used in this
research—including the research design,
the sample, participant recruitment,

the interview process, the storage and
collection of data, and the analysis of

the data. All of these methods will lead

to the findings and analysis which are
represented by the korari. The korari is the
flower of the harakeke and represents the
outcomes and learnings from the research
and nga kupu taonga that kaimahi will
pass on to others experiencing collision.
The pinnacle of the research is found here
in the korari—the flower that will be fed
upon by nga manu. Nga manu are the birds
that will feed off the korari; the tui and
komako are often found on the korari and
nga manu represent the people who are
interested in the Tukia research results.

This article has outlined the methodology
and methods used in the Tukia research
study. Kaupapa Maori theory underpinned
the research, purakau pedagogy informed
the research methodology, and the Pa
Harakeke model underpins the layout and
structure of this research. This approach
allowed the Maori researcher to have
insider status, to carry out Maori research
with Maori practitioners, a by Maori, with
Maori, for Maori approach that allowed
for a tino rangatiratanga journey for the
kaimahi participating in the research, as
well as the researcher. This research also
values Maori ways of knowing and doing,
and aspires to positive outcomes and
aspirations for kaimahi, whanau, hapt
and iwi through the journey of kaimahi
who may have engaged in struggle

through personal-professional collision
experiences.

Also highlighted is the Mauri Ora O te Pa
Harakeke: Nga kupu taonga which kaimahi
have shared as words of wisdom for other
kaimahi who might be experiencing collision
of their personal and professional worlds.
Kaimahi expressed that, although collision
can be confronting and challenging, it can
also be a growth experience that can make
them stronger and more resilient, and
better able to work alongside other whanau
experiencing challenges.

M te he, ka tika.
Learning is achieved through experience.
Accepted 1 September 2020
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