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Chapter Twelve. � Huritanga mo te mauri ora:   
Braided rivers and pluriversal 
planetary wellbeing

Abstract
Wellbeing concepts are increasingly central to ecological regeneration and urban discourse. 
In industrial modern or settler contexts, wellbeing is normally framed anthropocentrically 
as relating to the human. Taking a pluriversal approach, this chapter explores place-​based 
Indigenous-​Māori wellbeing concepts. The aim here is to decolonize and indigenize well-
being thinking to give force to Indigenous voice and actions for the salutary. The chapter 
explores how an indigenous-​Māori ethic of mauri ora [more-​than-​human wellbeing] can 
interface productively with a planetary ‘boundaries’ model to draw attention to and frame 
actions for planetary wellbeing. The chapter asserts the importance of place-​based wellbeing 
concepts and links human and non-​human wellbeing together as an indissoluble whole.

Introduction

The recent 2021 United Nations Climate Change Conference of Parties 
(COP26) concluded with a flurry of urgent statements about multidimen-
sional ecological emergency. Planetary wellbeing –​ understood here as a 
condition of ecological thriving and social justice (Brand et al. 2021) –​ is 
indeed in critical decline, but COP26 delivered little in the way of urgent 
and transformative action. Universalizing and industrial-​modernist ap-
proaches –​ COP26 can itself be understood as an example –​ continue to 
have undue influence in politics and discourse on ecological and urban 
regeneration. Unilinear, homogenizing and colonizing approaches often 
tragically accelerate social, cultural and ecological crises rather than in-
tended ‘sustainable’ growth-​based development or conservation (Kothari 
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et al. 2019). The current complex planetary wellbeing emergency will 
not be resolved by the colonizing approaches and anthropocentric logics 
that caused the crisis (Yates 2019, 2021). There are now, however, more 
examples of diverse and place-​based approaches that disclose how pol-
itics and cultures of place can enable transformative models for local and 
planetary wellbeing (Demaria and Kothari 2017; Dionisio et al. 2021; 
Kothari et al. 2019; Yates 2021).

Pluriversal or place-​based approaches can help to achieve a shift in 
wellbeing thinking and practice, effecting a pivot from the anthropocentric 
to the ecological. The ‘pluriverse’ is a world where many worlds meet, it is a 
transformative activism focused to ecological and sociocultural wellbeing 
(Kothari et al. 2019). Pluriversal approaches to wellbeing are important as 
they enable diverse wellbeing concepts and practices grounded in the spe-
cifics, the ecologies, the cultures of place. Pluriversalism aims at bringing for-
ward diverse ancient indigenous and contemporary ecological knowledges.

In Aotearoa New Zealand governance, environmental, urban and le-
gislative frameworks are based on colonial ontologies and epistemologies. 
At this time of ecological crisis the challenge and opportunity is to swiftly 
change, ecologize, pluriversalize our cultural frameworks. He awa whiria is 
a place-​based strategy for working across different cultures. In this chapter 
the he awa whiria or braided rivers model provides a methodology for 
interfacing between settler and indigenous knowledges, with a strategic 
political intention to centre indigenous knowing and improve the wellbeing 
of indigenous communities –​ human and more-​than-​human. For Māori 
wellbeing is about the vitality of diverse entities in relationship –​ the con-
nected vitality of earth, sky and water entities, of birds and insects, of mists, 
of ancient rock, of people living all in relation. Mauri ora is an Indigenous-​
Māori concept of more-​than-​human connected wellbeing and an ethic for 
social, cultural and ecological justice and holistic wellbeing. Here wellbeing 
is more-​than-​human, it is the wellbeing of planet and people, whenua and 
whānau, always indissolubly connected.

This chapter takes a pluriversal approach as it explores a place-​based 
planetary wellbeing model for social, cultural and ecological justice and 
holistic wellbeing. I ‘braid’ between different cultural knowledges as I intro-
duce mauri ora [holistic wellbeing] into the widely discussed and applied 
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planetary science model, the planetary boundaries (Rockstrom et al. 2009; 
Steffen et al. 2015) to test the effect of shifting from a technical biophysical 
ecological decline approach to a holistic and relational wellbeing model. 
The central enquiry of this chapter, and the associated body of research,1 is 
whether centring an Indigenous-​Māori ethic of mauri ora –​ as human and 
more-​than-​human connection and wellbeing –​ can help to activate system 
change for wellbeing at this time of ecological emergency.

The pluriverse and planetary wellbeing

In their book Pluriverse: A Post-​development Dictionary Kothari et al. 
propose place-​based approaches to current complex and geographically 
diverse crises: such approaches are capable of ‘recognising the diversity 
of people’s views on planetary well-​being and their skills in protecting it’ 
(Kothari et al. 2019: xix). Such a strategy is already transformative as it 
critiques and disables the globalizing normative of industrial modernity 
in favour of a political commitment to cultural diversity and to differen-
tiated practices. A pluriversal approach necessarily acknowledges a range 
of ontological schema, allowing these to co-​exist productively across 
difference.

In examples such as buen vivir, a South American wellbeing or good-​
life social philosophy that aims at achieving harmony between human and 
the larger more-​than-​human world, or swaraj, a form of participatory or 
direct democracy in India (Kothari 2014), ancient ontologies or cultural 
practices are providing a decolonizing impetus. As Demaria and Kothari 
affirm, these are complex conditions. Buen vivir or swaraj extend from 
ancient cultural ontologies or politics while also arising as contemporary 
political responses to colonialism, systemic sociocultural inequities and 
ecological dis-​ease, ‘they are ancient, they are re-​emerging in original or 

	1	 This chapter is part of a larger Urban Wellbeing research programme, funded by the 
Building Better Homes Towns and Cities National Science Challenge.
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modified forms as part of the narrative of movements that are struggling 
against [colonizing] development and/​or asserting alternative forms of 
well-​being’ (Demaria and Kothari 2017: 2592). As place-​based models these 
break with dominant colonial logics –​ andro and anthropocentric –​ rup-
turing the centrality of industrial capitalism and instead organizing culture 
through earth-​oriented ontologies that centre ecological and social con-
nection. These situated approaches can be a powerful means by which to 
initiate a necessary cultural shift, from anthropocentric to ecocentric, and 
system change –​ from linear to circular and earth-​oriented –​ necessary at 
this time of ecological emergency (IPCC 2018, 2019, 2021; IPBES 2019).

In indigenous2 contexts any discussion of wellbeing quickly becomes 
a conversation about relationships, about the interconnectedness of –​ 
everything, of life. This is the case in buen vivir, which emphasizes eco-
logical and community connection and co-​existence (Chuji, Rengifo and 
Gudynas 2019). Wellbeing is in this sense a profoundly ontological and 
place-​based matter as it begins to disclose what ‘livingness’ is here, in this 
particular place, in this situated cultural system. ‘Livingness’ in these place-​
based contexts is not anthropocentric nor individuated but rather a radical 
more-​than-​human co-​existence (Yates 2016). Pluriversal approaches aim at 
achieving an ecological civilization ‘grounded in a relational logic: a world 
where everything is connected to everything else’ (Kothari et al. 2019: xxix).

Indigenous knowing and braided rivers

In indigenous ontologies, wellbeing is more-​than-​human. Potawatomi 
academic Kyle Whyte defines the indigenous as a spatially diverse group 
with shared ecologics and temporalities, particularly a prior state of self-​
determining sociocultural-​ecological governance systems, and a later state 

	2	 Indigenous academic Kyle Whyte defines the indigenous as a spatially diverse group 
with a shared temporality, a prior state of self-​determination within sociocultural-​
ecological governance systems, and a later state of ‘imperial invasion, colonial ex-
ploitation and occupation, and settlement’ (Whyte et al. 2018: 154).
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of ‘imperial invasion, colonial exploitation and occupation, and settle-
ment’ (2018: 154) with accompanying settler ecologies and governance 
systems (2018: 158). For indigenous cultures governance –​ what Whyte 
terms indigenous planning –​ is not a dry procedural or legislative matter 
but rather a matter of relationships, of ancestral ties with whenua [land] 
or awa [river], and of ethical obligations to the wellbeing of the more-​
than-​human. Whyte describes activities of place-​based future-​focused in-
digenous collectives that develop speculative future scenarios, build cap-
acities and strategy for current and future holistic wellbeing (2018: 155). 
Importantly, in an indigenous context, ‘collectives are not anthropocen-
tric’ (Whyte 2018: 155) but are instead heterogenous groupings of active 
agents that include ecosystems of environmental entities –​ climate, ocean, 
earth, for example –​ and animal, plant, fungi and microbial beings. As 
Whyte outlines, the agency of such more-​than-​human collectives includes 
ethical relationships and ‘reciprocal responsibilities’ between human and 
other non-​human beings, and a more-​than-​human, water entities, ani-
mals and plants for example, ‘knowledge bearers’ (2018: 155).

How can place-​based more-​than-​human wellbeing knowledge begin 
to shift colonizing frameworks? In Aotearoa, Māori iwi [kin groups] are 
developing wellbeing-​led Iwi governance or ecological plans (Te Rūnanga o 
Kaikoura 2007; Te Tatau o Te Arawa 2020) and co-​creating new wellbeing-​
led tools and models (Dionisio et al. 2021; Yates 2021). Iwi plans and tools 
lever space for indigenous cultural knowledge and practices alongside 
settler-​colonial structures or shift the ontological foundations of those set-
tler structures. Aotearoa’s Te Tiriti3 document affords tino rangatiratanga –​ 
sovereignty –​ to Māori over our governance, but in practice settler-​colonial 
legislative frameworks structure how both Māori and settler societies live 
and make place. Recently hard-​sought legislation has been passed that 
affords protection for specific ancestral rivers or land as legal personages. 
These were part of restorative Te Tiriti settlements to Iwi from the New 
Zealand Crown (state) to redress historic land confiscations. The Te Awa 

	3	 Te Tiriti o Waitangi is Aotearoa’s founding document. It was signed in 1840 by the 
British Crown and Māori representatives for Iwi and Hapū [kin-​groups]. There are 
two documents –​ one written in English, the other in Māori.
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Tupua (Whanganui River Claims Act) 2017, for example, confers legal 
personage to the Whanganui river-​ancestor to better protect its wellbeing 
as an indivisible entity. ‘Ownership’ of the river is now held by the river 
(Charpleix 2018; Collins and Esterling 2019; Hutchison 2014). Previous 
legislation associated with Te Tiriti settlement claims had reinscribed settler 
norms as rivers or land were treated as resources. The Te Awa Tupua legis-
lation better acknowledges a kinship relationship to the river (Salmond, 
Brierly and Hikuroa 2019). The emphasis on the wellbeing and integrity of 
ancestral rivers or land as indivisible entities and personages is transforma-
tive, as it brings more-​than-​human ethics into the legislative framework of 
the land. Currently the Resource Management Act, Aotearoa’s primary le-
gislative tool for ‘land use’ conservation and development, is under reform 
with a stated aim to improve how a new natural and built environments 
act will better register with Māori approaches to kaitiakitanga [ecological 
care practices] and mauritanga [holistic wellbeing practices]. If such ethics 
of care could start to transform settler legislative contexts and indigenous 
knowledge could start to register in a more just and interactive manner. An 
urgent question at this time is how mauritanga [holistic wellbeing prac-
tices] and kaitiakitanga [ecological care practices] can more quickly and 
deeply influence extant governance approaches at this time of ecological 
emergency.

The he awa whiria [braided rivers] model is of interest here as it enables 
a strategic framework for interaction and allyship across indigenous and 
non-​indigenous knowledge streams (Macfarlane, Macfarlane and Gillon 
2015). Braiding more-​than-​human wellbeing knowledge streams with set-
tler streams can be a powerful way to interface, innovate and affect cul-
tural change. Ngā awa whiria [braided rivers] are important ecological 
entities in Te Waipounamu (Aotearoa’s South Island). These are fluid water-​
landscapes, formed of shifting sands, gravels, wide but shallow flows of 
water, thin channels, all interweaving, overlapping, changing in a day’s 
heavy rain, through seasons, over years and into deep geo-​hydrological 
time. These braided rivers powerfully model a responsive, highly con-
nected and heterogenous territory. They are a fluid multiplicity, a political 
metaphor or sociocultural imaginary of a space where the agency of earth, 
water, fish, insects, people, industry, boats, algae, bacteria and plants are 
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tightly interwoven. Unlike other forms of awa [rivers] characterized by a 
singular dominant channel, awa whiria are distinctive for their different 
but interacting streams. The he awa whiria model draws attention to the 
modelling of different knowledge streams, and the space of intermittent 
connection where knowledge streams merge and new knowledge, new pro-
cesses and practices may be enabled (Macfarlane, Macfarlane and Gillon 
2015). It emphasizes the transformative potential of displacing the colon-
izing singularity of Western knowledge in favour of a model that brings 
forward indigenous knowledge streams and multiplicity. This braided 
knowledge model can start to shift colonizing cultural frameworks, enab-
ling more culturally varied and woven knowledge and practice. What is 
transformative here is the way that the he awa whiria brings indigenous 
knowledge to the surface, affording mana [agency, energy] (Superu 2018). 
Durie’s Interface Research Framework is also of value here as it too describes 
the aim to create new knowledge at the interface of settler and indigenous 
knowing –​ with an aim of benefiting Māori who live between both worlds 
(Durie 2004). Durie writes of how deeply relevant indigenous knowledge 
is at this time and how interfacing between settler and indigenous research 
can be a ‘source of inventiveness’ (Durie 2004: 8). Such research is neither 
purely matauranga Māori research nor solely science research, but rather an 
interface practice whose aim should be to produce gains for Māori commu-
nities who mostly live in that space-​between. I would note here that, with 
mauri [holistic wellbeing] and whakapapatanga [more-​than-​human kin-
ship] in mind, those communities should be understood in their broadest 
sense as always already more-​than-​human as I disclose in what follows.

More-​than-​human wellbeing –​ mauri ora

Mauri ora is more-​than-​human wellbeing. Mauri is the vitality of all of life, 
it is the connectivity between earth, atmospheric, riverine and oceanic 
entities and other life beings including humans. Like buen vivir mauri 
ora is both ontology as it models ‘livingness’ as a connective more-​than-​
human field, and also social practice, an ethical exhortation to maintain 
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life-​field vitality (Yates 2016). Hence mauri-​ora is the vitality of life lived 
in more-​than-​human connection. This life or ora-​oriented ontology is 
deeply embedded into the cultural-​ecological fabric of its ancestral place 
in Aotearoa.

Wellbeing is a structural concept that pervades through matauranga 
Māori [indigenous knowledge systems] as a fundamental ethico-​ontological 
constant. Why? Indigenous ways of knowing emphasize how vitality or 
wellbeing is inherently a function of connectivity, how wellbeing is a con-
dition of relationality. How does this land on the whenua-​ground? This 
is a highly relational ontology where livingness is understood primarily as 
a matter of connection: whakapapa [more-​than-​human kinship] is one 
key concept; mauri ora [vital life-​field] and analogous concepts of hau ora 
[non-​environmental entity life-​energy], wairua [spiritual vitality] or mana 
[agency, power] (Penehira et al. 2011).

Engaging with whakapapa involves a grounding into a place where the 
earth is ancient geologic kin, where the atmosphere has agency, where water 
lives, where we humans are teina (junior) relatives within a multispecies and 
ecological-​entity whānau [family]. The word whakapapa encompasses this 
relational ontology. Whaka is an action, a practice, while papa is a layering, 
a sequencing, a tūāpapa ground, a living earth Papatūānuku, both ancient 
geology and primordial parent. Whakapapa is abbreviated as ‘ancestral 
lineage’ but this is a multispecies more-​than-​human family tree. More 
than this though, whakapapa is an ongoing relational process, an iterative 
sequencing of connection, a constant becoming earth: with each breathe 
we take in (billions of molecules of air, wind-​borne earth, dust, moisture) 
we become atmosphere; with each exhale we deliquesce into air; as we eat 
we become earth; as we die, we return into the matter of ancestral ground, 
into the deep time of a living soil, of rock, of tree roots, of mycorrhizal fungi, 
of exchanges of minerals, carbon, photosynthesized sugars and percolating 
waters, from which new life will then regenerate (Yates 2019, 2021). While 
on this living planet we can only ever live in exchange with the life-​field –​ 
our wellbeing is interlinked, inseparable from planetary wellbeing.
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A planetary model

Rockstrom et al.’s planetary boundaries model has a socio-​ecological con-
text as it considers the interactivity between human actions and planetary 
ecosystem viability. The complex systems model identifies critical 
planetary processes, conditions or ‘boundaries’ that, if adhered to, enable 
the Holocene-​like planetary conditions necessary to the continuance of 
our human civilization (Rockstrom et al. 2009). Key boundaries include 
climate regulation processes and biosphere integrity (Steffen et al. 2015), 
planetary biogeochemical cycles –​ including freshwater, nitrogen, phos-
phorus –​ as well as the status of critical ecosystem elements such as the 
ozone layer, or the ocean. The model takes the form of a visualization 
that presents these key coordinates of global planetary health, mapping 
whether these are in the green, a safe register; in a space of increasing risk 
of disturbing the stability of the connected Earth system; or in a state of 
high risk of destabilization.

Introduced in 2009 the model has been widely circulated, critiqued and 
discussed within government, industry, academic and non-​governmental 
organizations (Cooper and Dearing 2019; Leach, Raworth and Rockstrom 
2013). Combining complex analysis and data in a visualization has helped 
to draw focus to the parlous state of many aspects of Earth’s connected life-​
system and offered a conceptual framework by which to understand the 
global-​scale effects of human actions. Recent work on the planetary bound-
aries model has aimed at identifying interactivity between boundaries as 
a means to refine the tool’s value for sustainability governance (Lade et al. 
2020). In Lade et al.’s paper there was found to be a dense interaction net-
work between planetary boundaries, and these interactions were found to 
be pathologically amplifying (Lade et al. 2020: 122) such that interactions 
caused further detrimental effect. This tight connectivity has real relevance 
for planetary wellbeing. With detrimental interactions the ‘safe operating 
space’ for humanity on the planet shrinks markedly. Of particular concern 
is the potential for reinforcing interactions –​ global heating causing further 
habitat loss and extinction event, for example –​ to set in motion cascading 
destabilizations of Earth systems.
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The planetary boundaries model shows that current human activity 
transgresses key biophysical planetary boundaries and is situated beyond 
a ‘safe operating space’. The interactivity or close-​coupling of planetary 
boundaries –​ climate change with ecological diversity, for example –​ does 
offer a potential for action through governance practices that emphasize 
synergies and co-​benefits (Lade et al. 2020). Transformative actions in 
animal-​agriculture and shifts to plant-​based diets, for example, could sig-
nificantly reduce boundary transgressions for climate change (Lade et al. 
2020) and could also enhance the land-​use/​biosphere integrity boundary 
because of the networked interactivity between these. The current chal-
lenge is to shift existing cultural practices sufficiently to bring us back into 
that ‘safe operating space’, that zone of planetary functioning or wellbeing.

This chapter explores how the planetary boundaries model might shift 
when brought to ground in Aotearoa. Why engage with a model that is 
not of this place? Why braid knowledge streams? The planetary bound-
aries model has been very effective in bringing wide-​ranging international 
focus to planetary systems at this time of ecological emergency. In braiding 
between contemporary Euro-​Western science and ancient indigenous eco-
logical knowing I’m exploring a pragmatic process of making pluriversal 
allies, linking between models or initiatives that are signalling ecological 
depletion with an aim to activate cultural change. I’m aiming to widen the 
reach and enhance the flow of Māori knowledge streams that have been 
blocked by settler-​colonial impositions. I’m hoping that an indigenous 
planetary boundaries model could both activate local urban wellbeing 
initiatives and build wider transformative communities of change. Such 
a braided approach could both link with international initiatives but also 
reorient them to align with indigenous ontological frameworks always al-
ready directed towards holistic wellbeing (human and more-​than-​human 
wellbeing). So how might this model change if braided into relationship 
with mauri ora as radically connected social-​cultural-​ecological wellbeing? 
In what follows I outline current work in progress on a planetary bound-
aries Mauri model.
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A pluriversal planetary model

The planetary Mauri model emphasizes the connectivity of the planet’s 
life and life-​support system. Mauri as a connected holistic life-​field is visu-
alized as a mesh background. The mesh is ontological, it speaks to a fun-
damental understanding that life exists not as atomized individuals but 
as a connected holism. The new Mauri ‘boundaries’ are visualized within 
this mesh. They are revised as a graphic of nested concentric rings rather 
than the separate radiating boundary segments of the planetary bound-
aries. The nested circles emphasize an immanent earth-​oriented centre. 
The encompassing holism of the nested circles emphasize the holistic 
interconnection and real-​life outcomes for planetary more-​than-​human 
wellbeing (which encompasses human wellbeing). The nested circles now 
reference Māori cosmogonical whakapapa, acknowledging more-​than-​
human kin, those elemental entities of rain, rivers, mists, climate, clouds, 
ocean, mountains, forests. In so doing the model aims at unsettling colon-
izing modernist models that separate culture from nature, agential human 
actor from an assumed ‘inert nature’ (Yates 2008, 2010, 2016, 2021). Here 
the Mauri model aims to performs the agency of earth-​entities and other 
kinds of more-​than-​human kin to the thriving of the living-​world.

Simplifying the planetary ‘boundaries’ signals critical planetary well-
being factors and the changes needed to effect transformative holistic 
wellbeing. There are fewer global boundaries or concentric rings in this 
Mauri model as the original planetary boundaries have been clustered 
into relational connected groups, ordered by systemic or material affin-
ities. Sociocultural factors are now included in addition to the biophysical 
conditions of the planetary boundaries model. The outermost nested ring 
depicts ecological diversity status. The next ring in shows ecosystem integ-
rity –​ signalling degrees of pollution and disruption to planetary material 
systems. The third ring in visualizes one aspect of the climate emergency, 
planetary temperature; while the next shows another manifestation in 
disrupted planetary water cycles. The innermost ring signals disruptions 
and crises in human communities. There is a zero-​tolerance approach to 
ill-​health here so that a significant transgression in holistic wellbeing is 
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sufficient to tip the scale and signal a breach (rather than the gradual accu-
mulation of negatives of the planetary boundaries model). The responsivity 
is increased and signalling strengthened with this reduction of boundaries 
and zero-​tolerance approach to dis-​ease. All five rings are coloured in shades 
of red to visually convey a complex state of multisystem crisis.

The planetary mauri mate model visualizes a planet in the red, the 
current Anthropocene or Industriocene (Figure 12.1). This is a planet in 
crisis after centuries of a colonizing linear industrial culture of take-​make-​
waste, unrestricted extractive resource mining, ecological depletion and 
indigenous displacement and erasure. The two outermost boundary rings 
visualize a sixth mass extinction event (Ceballos, Ehrlich and Dirzo 2017; 
IPBES 2019), and a plasticized planet filled with the waste and toxic ex-
ternalities of linear industrial culture. The third ring in visualizes a global 
thermal boundary. It depicts the realm of Ranginui (sky) and Tāwhirimātea 
(weather or climate), and focuses on global heating, represented by a fire 
symbol. Fossil fuels release greenhouse or heating gases into Rangi [the 
sky-​entity], depleting atmospheric mauri. Global average atmospheric tem-
perature, wet-​bulb temperature and instances of extreme heat show that the 
planet is heating up. A single factor, an elevated heat-​humidity wet-​bulb 

Figure 12.1.  Planetary mauri model –​ mauri mate
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temperature, can stand as a proxy for the loss of mauri. At sustained ele-
vated heat and humidity (wet-​bulb temperature) the human body’s evap-
orative cooling capacity fails leading to thermal damage, the cooking, of 
cells. This humid death zone is a new product of the Industriocene. It now 
appears that areas of the planet have recently reached humid-​heat levels 
that exceed human physiological limits (Raymond, Matthews and Horton 
2020). This novel humid death zone is a definitive and ominous marker 
for mauri mate or failing life-​systems.

The innermost boundary, the water cycle boundary, visualizes the inter-
relations of Ranginui [sky], Tāwhirimātea [weather], Te ihoranga [rain], 
Hinewai [rain], Hine-​pukohu-​rangi [mist], Hinemoana and Tangaroa 
[ocean], Parawhenuamea [rivers] and other atmospheric or water entities. 
This boundary presents disruptions to the water cycle –​ floods, droughts, 
sea-​level rise –​ as major disruptors to ecological wellbeing and human 
thriving. The innermost ring images social-​cultural community wellbeing –​ 
this again in the red, in diverse registers across a range of community or 
public health indices from obesity, to loneliness, to precarities in access to af-
fordable housing, energy or food, to the outcomes of the current pandemic.

Figure 12.2.  Planetary mauri model –​ mauri ora
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A planetary wellbeing model

Visualizing mauri ora [holistic wellbeing] –​ rather than mauri mate or ill-​
health as the planetary boundaries and the planetary mauri mate model 
do –​ is transformative as it orients attention and scaffolds strategies to-
wards holistic wellbeing (Figure 12.2). This is the power of Indigenous-​
Māori ontologies that centre wellbeing and vitality as normative (Yates 
2016). Because of this place-​based emphasis on wellbeing the planetary 
mauri model exists in two states, the red mauri mate version and a green 
mauri ora, planetary thriving variant.

The green mauri ora model differs from the planetary boundaries 
model as it represents not excess, decline or failing planetary health but 
rather a propositional, anticipatory and ethical state of planetary thriving. 
As established, maori ora-​oriented ontologies are founded on an under-
standing of livingness as a state of meshed vitality and wellbeing, akin to 
the buen vivir of South America. Ora is a vital, thriving life; mauri ora is 
both the vitality of a connected sociocultural-​ecological life-​field, and an 
ethical exhortation to care for that vitality (Figure 12.3). In this context the 
outer band shows a vibrant and diverse planetary ecosystem, with the next 
nested circles showing a state of ecological integrity with no polluting ma-
terials or processes. The next two concentric rings show balanced planetary 
temperatures and water cycles; while the innermost disc shows a state of 
community wellbeing.

These planetary wellbeing rings are linked to transformative urban ac-
tions shown in the centre. I’ve written of these urban actions for wellbeing 
in other papers (Yates 2019, 2021) –​ suffice it to say here that linking local 
urban actions with global planetary wellbeing outcomes allows for a more 
holistic and relational understanding, a reminder that we live always in re-
lation to a larger life-​field. When the planetary and local urban wellbeing 
actions are put together they can create a navigation tool, a transforma-
tive compass that sets coordinates and directions for more ecologically 
engaged culture. The green, thriving planetary wellbeing model visualizes 
a speculative future where modernist industrial cultures have shifted suf-
ficiently to land a co-​existent, kaitiakitanga or care-​oriented model for a 
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more ecological community. Here local culture and practices are framed 
by a context of planetary wellbeing.

Figure 12.3.  Mauri Ora –​ planetary and local wellbeing
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Conclusion

Wellbeing concepts differ radically across industrial and indigenous cul-
tures reflecting deep ontological differences. Ontological difference mat-
ters. Ontologies embody and construct ‘livingness’ or reality through 
cultural structures and practices, whether ecological or anthropocentric. 
This chapter argues for a dislocation of contemporary Western theories 
of wellbeing away from the inaccurate anthropocentric and atomistic 
cultural narratives that have produced the Anthropocene (Yates 2019, 
2021). At this time of planetary ecological emergency wellbeing is de-
finitively a matter of ecological connectivity and co-​existence. Wellbeing 
is more-​than-​human and occurs as/​through a radical relational co-​
existence. Thinking and acting for more-​than-​human and planetary well-
being –​ ecological and sociocultural vitality and justice –​ is critical to our 
civilizational continuance now and thus to the wellbeing of individual 
humans.

At this time of diverse crises –​ in climate, in biological diversity, in 
cultural diversity, in social affordances of affordable housing or protec-
tion from viral pandemic –​ it is vital that we have effective and accurate 
wellbeing models that can enable wellbeing-​led transformations instead 
of reinscribing industrial inequities. Pluriversal place-​based approaches 
bring a sociocultural and political critique to wellbeing emphasizing that 
sustained human or planetary wellbeing relies on eco-​ontological care 
practices rather than supposedly neutral ‘acultural’ technical or managerial 
fixes. Now is the time to be practising ancient or newly synthesized eco-​
logics, eco-​ethics and ecological more-​than-​human communities in place.

Place-​based wellbeing models already enhance mauri or holistic well-
being in contemporary Aotearoa. There have been notable successes where 
mana whenua [people of the land] have initiated hard-​won structural 
change for more-​than-​human whanaunga [kin] wellbeing. This has re-
quired a multigenerational investment of time, political action and atten-
tion to the mauri of awa [rivers] or whenua [land] as our more-​than-​human 
whanaunga [kin]. For indigenous-​Māori it is now time to more broadly 
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ground indigenous ethics of more-​than-​human care in the landscapes and 
urban spaces of Aotearoa. Mauri ora is a condition of radical connectivity 
that can’t be siloed into Māori enclaves within colonial cities and settler 
states. Rather mauri ora or holistic wellbeing, the wellbeing of people and 
planet, must at this time of crisis be central to our cultural practices. If we 
can achieve this shift then industrial modernism will be decentred and dis-
placed. This is pluriversalism’s transformative potential to bring forward 
diverse ecological cultures oriented to holistic wellbeing.

The ecological costs and sociocultural inequities of ecological crisis 
are well known and make transformative action imperative. The wealthy 
can defer or buffer negative consequences in the short to medium term. 
Indigenous peoples are evidenced to pay a steep price for the damage caused 
by colonial-​modernist methodologies and practices –​ including in cultural 
and spiritual losses as more-​than-​human whanaunga [kin] extinction events 
accelerate. For this reason, there is much at stake for Indigenous-​Māori in 
strategically ‘interfacing’ and ‘braiding’ across knowledge streams. This 
is a process of shifting settler knowledge streams, disrupting industrial-​
modernist directions, establishing new/​old ecological channels. Braiding, in 
this activist transformative context, can be understood as a strategic process 
of wider culture change, initiated for the benefit of our more-​than-​human 
whanaunga [kin] and the wellbeing of this living planet. The planetary 
mauri ora model described here positions planetary wellbeing as the central 
frame for cultural practices of this time. It acknowledges connectivity with 
the more-​than-​human. The model visualizes planetary wellbeing knowing 
that this too is inherently, indissolubly, our own human wellbeing.
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