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Mihi (traditional greeting)

Kia hiwa ra,
Kia hiwa ra,
Kia hiwa ra i tenei tuku
Kia hiwa ra i tena tuku
Kei whakapurua koe i te toto
Whakapuru tonu, whakapuru tonu.
Ratou kua mene atu ki te po haere
Tatou e hui nei, te hunga ora
Tena Koutou, tena koutou, tena koutou katoa.
Nga mihi hoki ki te hunga tangata whenua
Koutou o te iwi Koorie, tena koutou, tena koutou, tena koutou.
Huri noa i te whenua nei
Tena tatou katoa.
Ka huri.

This symposium draws together five different papers on the theme of 
creating authentic learning
spaces within educational settings for Maori people of Aotearoa (New 
Zealand). These papers are
presented by members of the Research Unit for Maori Education. The unit is 
based in the Education
Department of the University of Auckland.

Contributions to this symposium explore several different issues and 
includes;

i. "The Dilemma of a Maori Academic" by Linda Tuhiwai Smith. This paper 
explores some of the
structural issues which underpin what counts as academic work for Maori 
academics. Gramsci's
notion of traditional and organic intellectuals is used as the basis for 
such an analysis.

ii. "State Schooling for Maori: The Control of Access to Knowledge" by Dr 
Judith Simon. By
examining the first hundred years of state policy on Maori education this 
paper argues that through



the control of both the amount and type of knowledge it made available to 
Maori, state schooling
contributed significantly to the eventual proletarianization of Maori.

iii. "Literacy as Control of Knowledge" by Kuni Jenkins. This paper 
discusses some historical
relationships (via a study of Maori manuscripts) between early British 
arrivals and some Maori
people. It attempts to show that through the agency of literacy British 
people were able to
pursuade Maori of their superior knowledge and technology. Maori knowledge 
was seen as inferior
and was therefore not included in the texts used in the literacy themes.

iv. "Maori Education in a University Education Department: Processes of 
Development" by
Associate Professor Stuart McNaughton. This paper examines a history of how 
an Education
Department has developed the conditions and processes for change in order 
to respond more
meaningful to the needs of Maori students. A case study of the 
reconstruction of restricted
academic structures is presented.

v. "Tane-nui-a-Rangi's Legacy.....Propping up the Sky" by Graham 
Hingangaroa Smith. This
paper examines three inter-related issues with respect to developing and 
creating meaningful
changes for Maori within educational settings. Firstly Kaupapa Maori as an 
intervention strategy
is explored, secondly an examination of the wider political context of 
education is undertaken and
thirdly the potential for kaupapa Maori as an intervention into Maori 
educational crisis is developed
through a case study at the University of Auckland.

Ko Taku Ko Ta Te Maori: The Dilemma of a Maori Academic.

Linda Tuhiwai Smith

äA paper presented for the NZARE/AARE Conference, Maori Education 
Symposium, Deakin
University November 1992.

I am a Ngati Awa/Ngati Porou woman who works as an academic at the 
University
of Auckland. This paper discusses the implications of such a statement and
attempts to locate the 'dilemma' within a set of theoretical issues. In 
particular the



paper examines the role of Maori academics and Maori academic work at the 
points
where these roles and this work engages with the 'official' roles and work 
of
traditional academics. It will be argued that the spaces in which Maori 
academics
work are marginal spaces which are constantly struggled over. One of these 
spaces
is located within the definition of who an academic is and what that means 
for
people who are not formally recognised as academics. Although the major 
examples
of this paper are drawn in relation to university academics it is also 
argued that
Maori academic work can never be located only in universities. Maori 
academics
work in schools, Colleges of Education and Polytechnics, in community 
settings and
Maori, iwi and political organisations. 

The dilemma posed for minority educators when working as researchers and
teachers has already been discussed in the wider international literature. 
My first
introduction to this was in an article by Jacquelyn Mitchell. Writing in 
the Harvard
Educational Review a decade ago she expressed the hope that other 'minority
researchers involved in struggles like mine will realize that the 
contradictions and
ambivalent feelings that they experience are not simply personal problems, 
rather
they are an aspect of being a minority in a white-dominated society' 
Mitchell, Jacquelyn 'Reflections of a Black Social Scientist: Some 
Struggles, Some Doubts,
Some Hopes'. Harvard Educational Review 52(1) 1982 pp27-44. Although I
was excited by reading Mitchell's paper at the time of reading it I was 
still a studentand had no expectation that I might one day be in a position 
to see myself as either
a social scientist, an academic or a university teacher. Mitchell's paper 
however is
still one to which I refer Maori students because she locates herself so 
clearly within
the context of cultural deprivation theories and the impact these 
educational ideas
have had on the lives of Afro-American children.  This is a context which 
relates
very closely to the experiences of Maori students and teachers who came 
through
the school system when cultural deprivation theories were in the 
ascendancy.



In New Zealand two articles have had a similar impact on me. One by Maiki 
Marks
on the 'Frustrations of Being a Maori Language Teacher' Marks, Maiki 'The 
Frustrations of a Maori Language Teacher' Proceedings of the Maori
Educational Development Conference 1984 Continuing Education Department, 
University of
Auckland. which was written for the
Maori Educational Development Conference in 1984 and the other by Kathie 
Irwin
entitled 'Maori, Feminist, Academic'. Maiki Marks wrote about the day to 
day realities
which confront Maori teachers in secondary schools. According to Marks 
Maori
teachers face two big problems. The first one she identifies is 'that 
schools are
basically designed to teach Pakehas, and middle class ones at that'. The 
second
problem is that 'For teachers to cooperate, plan together, evaluate 
together, plot
revolution together is utterly exhaustingly hardwork.' In analysing her 
work in a
university context Kathie Irwin put the case simply  "The university 
context is a
difficult place for Maori academics to work"  Irwin, Kathie 'Maori, 
Feminist, Academic' Sites 17 pp30-38. 1988. The implication of such a view 
is that
the context is much more difficult for Maori academics than for the 
traditional, white
and generally male academics who have defined the cultural and structural 
aspects
of academic work. Irwin identifies the university as a site of struggle for 
Maori, a site
in which the very construction of 'Maori' is contested on a number of 
different
levels. One of these levels is as basic as physical space. A more 
entrenched logic
however is located in the notion that academic, intellectual work exists in 
opposition
to what is viewed as the magic, nativistic and irrational cultures of 
groups such as
Maori.

Gramsci for example argues that institutions such as schools and 
universities exist
to combat folklore and to enable the dominance of nature through the 
teaching of
the laws of the state and of society Gramsci, Antonio Selections From the 
Prison Notebooks edited and translated by Quintin



Hoare and Geoffrey Nowell Smith 1971 Lawrence and Wishart, London. . 
Traditional intellectuals such as those who
work in universities are functionaries of the superstructure and play a 
critical role
as mediators between the state and society. These intellectuals enjoy a 
prestige and
confidence based on their connection with an uninterrupted historical 
continuity of
intellectual work and are able to maintain their structural dominance as 
intellectuals
through the elaboration of intellectual work and the mystique of autonomy 
and
independence which is built around their identity as a separate group. 

This separateness reinforces an attitude about the nature of scientific, 
objective and
rational knowledge and renders invisible the function intellectuals have 
'in
accordance with very concrete historical processes'. Intellectuals are a 
part of and
yet separate from the dominant social group. Their intellectual and moral 
leadership
perpetuates the hegemony of civil society and mediates the relationship 
between
political and civil society. Although Gramsci argues that every essential 
social group
produces its own intellectuals, traditional intellectuals are produced by 
the dominant
social group and function within the structure of dominant social 
relations.

The dilemma of being a Maori academic and the analysis of intellectuals by 
an
Italian, Marxist intellectual writing from prison in the 1930s may seem to 
point to an
extremely post-modern juxtaposition but the juxtaposition itself and the 
actual
analysis by Gramsci are both significant in a deliberate sense. We can not 
begin to
describe the dilemma which faces us in our practice without first 
recognising that
we exist in institutions which are founded on the collective denial of our 
existence
as Maori and which not only actively continue to assimilate us but more 
importantly
perhaps actively compete with us and the world views we represent. 
Furthermore
the linkages between denial and assimilation are deeply embedded in the way 
our
society is structured and whilst we may engage or confront these issues at 



a
personal level they are issues which we need to recognise as having a 
structuralbasis. Once we as Maori academics can recognise and accept this 
then our work
becomes more clearly focused on the analysis of the structures within which 
we
work and the transformation of these structures. This is our academic work. 

The 'Interruption' of Colonisation in Maori History

Although New Zealand universities see themselves as being part of an 
international
community and inheritors of a legacy of western knowledge they are also 
part of the
historical processes of colonisation. In concrete terms the University of 
Auckland
has been a direct beneficiary of the oppression of Ngati Awa and other 
tribes who
fought the government last century in a bid to defend their lands Tainui in 
particular have a raupatu claim in respect of their confiscated lands which 
were also
given as an endowment to the University of Auckland. The Auckland 
University College Reserves
Act of 1885 'vested large ares of land in the College. There were 10,000 
acres at Taupiri (Tainui),
10,000 acres in the Waikato (also Tainui), another 10,000 acres at 
Whakatane (Ngati Awa) and 354
acres at Ararimu (also Tainui)' quoted in Sinclair, Keith  A History of The 
University of Auckland
1883-1983 1983 Auckland University Press and Oxford University Press, p30.. 
Originally
194,120 acres were confiscated from Ngati Awa in 1865. However 77,870 acres 
were
eventually returned to Ngati Awa and of the remaining 116,250 acres 10,000 
were
given by the state to the University of Auckland as part of an endowment. 
Ngati Awa
and other tribes who fought to defend their lands were punished severely. 
Lands
were not only confiscated but were awarded to soldiers who fought for the
government and to other Maori hapu who supported the government during the
campaigns against Ngati Awa and other Maori tribes. In this way Ngati Awa 
were
hemmed in by their enemies or dislocated entirely by the land confiscation.
Individual Ngati Awa were also punished through a series of court martials 
and civil
trials In Ngati Awa's 1988 case for the pardon of Ngati Awa chiefs and 
warriors 37 men are listed.
There have been pleas made for pardon since the men were taken. However of 
the 37 Ngati Awa



men listed 29 had been originally sentenced to death, of these 11 had their 
sentences commuted
to life imprisonment, 5 were eventually executed, 4 died in prison and the 
rest served between
4 and 14 years in penal servitude. The men were originally court martialled 
but this was ruled to
be illegal and they were then tried in a civil court. This is recorded in 
Te Runanga O Ngati Awa 
Te Murunga Hara: The Pardon 1988. Whakatohea were also heavily punished and 
have  fought a
long struggle for the pardon of one of their chiefs, Mokomoko. This finally 
eventuated this year
1992.. Whilst some of these men were eventually released others were 
executed by

hanging and others sentenced to life imprisonment died there forgotten by 
all
except their own iwi. In 1990 the bones of the Ngati Awa, Whakatohea and Te 
Atiawa men who died in Mt Eden
prison were exhumed and returned to their respective tribes.  Sir Apirana 
Ngata a leader of Ngati Porou visited Ngati Awa
in 1899 and described Ngati Awa as a "sick people because of the 
punishments of
the law and I wept for them who had been made to suffer so severely by the
government'. Te Runanga o Ngati Awa Ibid p24.

Universities were established as an essential part of the colonising 
process.
Colonisation interrupted the historical continuity of the indigenous 
people. The idea
of a university in Otago for example was sown as part of the recruitment 
for Scottish
settlers to Dunedin  Thompson, G.E. 'A History of the University of Otago 
1869-1919. University of Otago Council
Dunedin.. Its development was connected to the aspirations of the
Presbyterian Church settlers in Otago. A Select Committee of Parliament
recommended in 1867 that 'the Government should seize the opportunity of 
setting
apart portions of confiscated lands for the purpose of providing an 
endowment for
a University when the proper time came for its establishment'. Ibid p17. 
Canterbury
University grew out of a similar scheme for intending colonists to 
Christchurch Gardner, W.J. Beardsley, E.T. Carter, T.E. 'A History of the 
University of Canterbury 1873-
1973' University of Canterbury 1973..
Schooling and this included university education was a primary instrument 
for
taming and civilising the natives and forging a nation which was connected 



at a
concrete level with the historical and moral processes of Britain. Gramsci 
argues for
example that the task for any group working towards dominance is 'the 
struggle to
assimilate and to conquer ideologically the traditional intellectuals' 
Gramsci, A. Ibid. Part of this
assimilation involves a collective re-construction of history or as Judith 
Simon hasargued a collective forgetting, a social amnesia Simon, Judith ' 
Social Studies: The Cultivation of Social Amnesia?' in The School 
Curriculum
in New Zealand ed Gary McCulloch Dunmore Press 1992 which enables the 
connection
with the dominant group's view of historical continuity to take place. 
Ngati Awa
suffered not only in concrete, physical terms but have struggled for more 
than a
century to have the stigma attached to the families of the people who were
captured, tried and then sentenced to death overturned and lands restored 
An essential part of Ngati Awa's raupatu claims has always involved a 
pardon for those who
were sentenced for activities during the land wars. This pardon was 
eventually gained on the 14
December 1988 at 9.33pm after the third reading of the Ngati Awa Runanga 
Bill was passed in
Parliament.. 

It is not that this history is not known because it is known and is alluded 
to in the
official history of the University Sinclair, K Ibid. Rather it is that this 
history is rated as
unimportant and trivial when compared to an officially constructed history. 
The first
paragraph of the history of Auckland University written by a prominent New 
Zealand
historian Sir Keith Sinclair for example immediately connects the history 
of
Auckland's university to the establishment of other universities in the 
'English-
speaking countries'. Ibid p1. The official history acknowledges that land 
was indeed
vested in the university but focuses more on the inability of the rent to 
provide a
decent income for the new university because the land was 'poor and heavily
forested'. Ibid p30. According to the Chairperson of the Runanga O Ngati 
Awa the Whakatane land in
question stretches from hill country down on to flat land and in his view 
the poor rent was more
an indication of poor land management than poor land. In 1992 the land in 
question is considered



prime farm land. personal communication There was scant official 
acknowledgement even in hindsight that these
lands belonged to Maori people.
Ngati Awa's own history argues that the confiscated lands were in fact the 
best of
Ngati Awa's lands and the land which the tribe was allowed to retain had 
already
been surveyed as swamp land.

Schooling was an overt mechanism for combatting the folklore or uncivilised
behaviours of the social groups who refused to consent to domination. In 
New
Zealand assimilation became a central theme in the colonial state's 
policies for the
education and schooling of Maori people see for example Barrington J.M. and 
Beaglehole T.H. Maori Schools in a Changing Society
1974 New Zealand Council for Educational Research. There is a great deal of 
literature in this area..  Universities elaborate this system
further through the specialisation of knowledges and the development of 
groups and
hierarchies of intellectuals who though different to each other still 
remain connected
to the university. Furthermore, as specialist intellectuals they also serve 
the function
of connecting the wider social group to the university through their 
membership of
professional associations, social networks and career bureaucracies and the
leadership they exercise as 'experts'. As the experts of the wider social 
group
intellectuals are able to comment on and are often asked to comment on a 
wide
range of issues which frequently lie outside their immediate area of 
expertise. 

Maori Academics and the struggle for space

Maori academics and in this I include those who teach in schools and those 
who
teach in universities and polytechnics are caught in a series of struggles. 
There is
a struggle between the uninterrupted historical continuity of western 
intellectual
traditions and the interrupted historical continuity of indigenous 
traditions. There is
a struggle between the social relations in which traditional intellectuals 
are located
with the dominant social group and its economic structure and the social 
relations



of the minority group which has its own organic intellectual aspirations. 
Finally there
is the struggle between the function of the traditional intellectuals in 
providing moral
leadership for the dominant group and the function of Maori intellectuals 
in
countering dominant hegemony. 

Maori academics are a part of and yet separate from the traditional 
intellectual
tradition. We are trained in the system of western knowledge and perform a 
function
as part of the elaborated system of  dominant culture. Our participation in 
this
structure enhances the dominant group's belief that the structures of 
schools anduniversities are fundamentally democratic. However it is also 
argued that Maori
participation enables us to participate with some degree of moral 
leadership in the
questioning of dominant social relations.  The principle of academic 
freedom is
highly valued in universities and although many academics choose not to 
question
the inequalities or injustices in society the notion of academic freedom is 
a site in
which Maori academics can exercise the role of the 'critic and conscience 
of
society' This concept was identified in the Post-compulsory Education and 
Training Working Party
Report of 1989 which was chaired by Professor Gary Hawke as one of the 
essential differences
between universities and other institutions.. Our participation at the 
level of individual disciplines and specialisations
may also serve to maintain the categories of traditional intellectuals and 
the function
of schools as instruments for the elaboration of dominant forms of 
knowledge. If we
don't attempt to change the way these are defined or to break down the 
boundaries
which keep these disciplines separate we maintain the continuity which 
legitimates
the knowledge on which these disciplines are based.

Gramsci's own views on 'folklore' were not sympathetic views because he too
regarded 'folklore' as uncultured and incapable of elaboration because it 
was the
cultural view of the 'subaltern' classes Gramsci A Ibid . However the 
distinction he makes
between high culture and the role of traditional intellectualism with 
folklore and the



role of the 'subaltern' classes locates the distinction in a framework of 
power
relations. The context of unequal power relations and the historical 
interruption of
indigenous sovereignty are central to a discussion on the role and work of 
Maori
academics. We are engaged in a particular kind of struggle which is fought 
in a
context of marginalisation. This marginalisation is multi-levelled. There 
is the
marginalisation of Maori intellectualism, a marginalisation of what we call 
academic
work, a marginalisation of our preferred pedagogical practice and a 
marginalisation
in the way resources are distributed. The common sense of official 
intellectuals
often makes this process a taken for granted one because other academics 
benefit
from the status quo and the mystique with which university surrounds 
itself.

The struggle for Maori academics is to work in ways to create the space and
conditions which enable the elaboration of more authentic forms of Maori
knowledge and Maori intellectual traditions. This means that it is 
necessary to
maintain our separateness from schools and universities and our linkages 
with the
wider world of Maori academics in schools, polytechnics and our own organic
communities. In fact most Maori academics do this naturally. The 
consequence is
that we frequently disqualify ourselves from promotion because we are seen 
to fail
miserably in our ability to connect with the international community on 
which
university historical continuity is legitimated. We write submissions to 
government
rather than theoretical discussions in international journals, we become 
ordinary
participants in Maori organic educational movements and are seen as 
ideologically
bound apologists of folklore, we carry out research to get our land back 
and it is
classified as a 'report' rather than a refereed article, we speak to our 
own people at
hui and gatherings all over the country but we do not connect with our 
discipline
at an international level. We build supports around our students and try to
incorporate our own pedagogical practices and then discover that teaching 



skills are
not as important as publications. But all of this counts as the work of 
Maori
academics. Kathie Irwin writes of this work as our cultural responsibility 
'We are
simply carrying on the contestation of our elders' Irwin, K Ibid. It has a 
cultural imperative but
it is also more. Underpinning the work of Maori academics are a set of 
structural
relations within which intellectuals function.

In recognising that the structures in which we work are actively competing 
with us
makes the task of transforming our intellectual and political space 
critical. Our
academic work has to involve a commitment to change. The alternative is to 
give
consent to being conquered ideologically and to accept the moral authority 
of the
dominant group. In effect this means to allow ourselves to be assimilated 
into the
dominant group's view of history and web of social relations. For academics 
who
work in specialisations which appear to have no connection whatsoever with 
Maori
issues the choice may already have been made at the level of curriculum. 
Howeverin the move to promote subjects such as science to Maori students 
the issue of
space in the physical sense becomes the site of struggle over Maori 
interests. The
questions about the entitlement of Maori students to their own space or 
access to
a Maori teacher becomes the level at which the competing interests of the
traditional intellectuals and Maori interests are contested. Often these 
debates are
argued through with the methodological tools of analysis inherent to the 
individual
discipline. Rules of logic and intellectual debate become the explicit 
framework for
making decisions about Maori issues. At the implicit level however 
ideological views
on fairness and equity, on what being Maori means to members of the 
dominant
group, on the way Maori issues are grappled with become the more 
substantive
basis on which Maori issues are contested. It is frequently at this level 
that the role
of intellectuals in maintaining common sense is enacted.



The Struggle over the Control of Academic Knowledge

It is in the ways academic knowledge is selected and taught that the 
greater
challenge to Maori academics is located. Although at a social level it is 
important
to make students feel comfortable by claiming a culturally appropriate 
space to work
in and by developing support mechanisms for Maori students this does not 
begin
to address the underlying structural issues which are concerned with what 
students
are required to learn, how they learn and how this learning will serve them 
in their
own practice. It is in their control over what counts as knowledge that the 
power of
traditional intellectuals is paramount. Universities define academic 
knowledge and
control its meanings and uses. This definition also applies to research and 
the
control over the questions which get asked, the methodologies used and the
mystification of research. Academics as defined by universities are a 
separate and
elite group of staff whose professional and personal needs and interests 
are closely
interwoven with what universities represent. The university retains some 
elements
of its medieval connections and offers academics a cloistered culture and 
life which
upholds the day to day traditions and common sense of academic knowledge.  

Most disciplines are grounded in cultural world views which are either 
antagonistic
to other belief systems or have no methodology for dealing with other 
knowledge
systems. The orientation towards Britain and North America in particular is 
overt in
the way the curriculum is constructed, texts are chosen and staff 
appointed. These
disciplines occupy the high ground morally and intellectually. Attempts to 
mount
courses in which the prior understandings require experience or knowledge 
of Maori
philosophies and practices are considered to be highly problematic. These 
courses
often cause considerable angst as other colleagues attempt to discover the
theoretical base, the literature base and the research methods which will 
be taught



and evaluated. The common sense struggle is reduced to one of how 'easy' 
the
course is for Maori when it is based on Maori topics. This view tends to 
ensure that
many Maori academics deliberately set out to make their courses difficult 
for Maori
students to pass so that the course is seen not as an easy option but as a 
'real'
option. This is a way of legitimating Maori courses in the eyes of the 
traditional
intellectuals. The consequence is that the hierarchy of knowledge and 
intellectual
tradition is upheld and given legitimacy by Maori academic work. This in 
turn
perpetuates the view in the wider Maori community that academic work is 
obscure,
irrelevant and 'too hard' for ordinary Maori.

From a completely different perspective Maori academics have a genuine 
desire to
assist in the continuing examination and reappraisal of Maori views of 
history, of
gender relations or of the ways in which Maori have been constructed not 
just by
the dominant group but by our own 'folklore'. This is crucial to our work 
as teachers
because it requires a critical objectification of Maori knowledge while it 
is being
simultaneously lived by Maori and contested by the dominant group. This 
work is
not easy. The cultural imperatives have enabled Maori people to survive and
maintain a separate cultural grouping, to untangle these imperatives in a 
hostile
world is unacceptable to Maori. It is at this level that the role of Maori 
academics
in connecting with Maori communities becomes an important part of our own
survival and credibility. To forget our interrupted history, to have no 
analysis of our
work is to let go of the transforming framework which needs to inform our 
practice.

The disciplinary base of academic knowledge defines the boundaries between
different types of intellectuals and intellectual work. What makes the 
notion of
folklore so powerful as an oppositional idea is that folklore does not 
recognise the
boundaries or the discipline behind the boundaries. It is the chaos of 
culture as



opposed to the discipline, the irrational as opposed to the rational. Maori 
culture
and the culture of other non-consenting social groups are put into the 
position of
being symbolic of the folklore culture. Maori Studies as a university 
discipline for
example has existed primarily under the patronage of Anthropology. This 
patronage
has been influential in constructing Maori 'culture' and Maori cultural 
difference in
particular ways. See for example Steven Webster's paper ' Maori Studies and 
the Expert Definition of Maori
Culture' in SITES Winter 1989 pp 35-56. 

The dominant view of what Maori 'culture' means is perpetuated throughout 
Pakeha
New Zealand society and is also a powerful influence of how Maori people 
have
come to view themselves. The belief that Maori culture consists of song and 
dance,
spiritual and therefore mystical skills and the performance of large scale 
welcoming
rituals for overseas dignitaries is pervasive. Yet it is a view which the 
dominant
social group and its intellectuals are most fearful of and yet most 
attracted by
because it offers itself up for study, for control and for assimilation. An 
example of
this is the way in which Maori people have put forward the argument that we 
have
a special, spiritual affinity with the land and the co-option of this 
argument by non-
Maori who are contesting land claims See for example the discussions 
surrounding the submission from anthropology researcher
Michelle Dominy on behalf of the High Country Committee of Federated 
Farmers to the Waitangi
Tribunal opposing the Ngai Tahu claim.. Traditional academics see these 
issues as
examples of how culture is invented or constructed or as examples of how 
Maori
people are ideologically driven An example of how discussions around the 
notion of cultural 'invention' can be co-opted by
the media can be found in reactions to the article by anthropologist Allen 
Hanson's paper ' The
Making of the Maori: Culture Invention and its Logic' American 
Anthropologist 91:890-902.
Newspapers featured headline stories which charged that Maori people 'make 
up' their cultural
traditions. This view is 'legitimated' by an overseas expert. Maori 
reaction to this was heated but



was marginalised in the media.. Maori academics would probably see these 
asexamples of how Maori culture is struggled over and how important it is 
that we
train more Maori researchers who can argue these issues through and engage 
the
traditional intellectuals in their own language and theories.

When Competing Histories Meet.

Recent reforms in tertiary education point to further complexities in the 
work of
Maori academics and more specifically to my work as a Ngati Awa academic. 
Whare
Waananga have now been defined by the state as an institutional type which 
in
theory will have the same status as universities and polytechnics. Ngati 
Awa are
developing a whare waananga 'Te Whare Waananga O Awanuiarangi' in 
Whakatane.
Although whare waananga are a pre-colonisation form of higher education the 
state
now defines what a whare waananga is and how it can get access to funding 
and
national credentials. It is expected that whare waananga will be able to 
grant
degrees. The authority to do this will come from the New Zealand 
Qualifications
Authority. The ownership of what a degree means has traditionally been held 
by
universities and in the reform process has been hotly contested. Ngati Awa 
in
association with other iwi who are related through their whakapapa to the 
tipuna
Awanuiarangi have yet to gain official status. So far only the Whare 
Waananga O
Raukawa has achieved the right to grant degrees and therefore to receive 
state
funding. Current funding for Awanuiarangi is channelled through the 
University of
Waikato and Waiariki Polytechnic.

Cultural aspirations are manifested at the whare waananga with programmes 
aimed
at training people as experts in traditional Maori knowledge. This includes 
such
things as karakia, whaikoorero and waiata. It is hoped to train various 
specialty
tohunga (experts), health workers and resource managers. The official 
credentialling
process requires that knowledge is commodified into packages which are



recognisable to the state. This not only allows for  knowledge to be traded 
as a
commodity across institutions but is a mechanism which allows for further
assimilation. It gives ownership and control of this knowledge to the 
state. It is the
state which sets the criteria and makes the decisions about the processes 
for

becoming recognised, about the commensurability of one programme to 
another,
about their economic worth and about their validity in 'educational' terms. 
In order
to gain NZQA (New Zealand Qualifications Authority) accreditation of 
courses
institutions have to pay costs. This has meant for example an outlay of 
$12,000 for
the Whare Waananga o Raukawa to work through this process. (personal 
communication from joint Ngati Awa and Raukawa Whare Waananga Meeting) 
Given that Whare
Waananga are newly established with minimal resources, that they serve a 
Maori
community whose educational needs have been systematically denied and a
community which has been hit hard by the restructuring of the state and an
ecomomic recession the inequity of the situation seems obvious. Graham 
Smith
argues that 'Free market principles such as individualism and competition 
are more
easily facilitated through such commodification. In this sense 
commodification
equates with assimilation' Smith. G.H. In Absentia: Maori Education Policy 
and Reform Forthcoming Proceedings of the
"Policy For Our Times Conference July 1991, Massey University Centre for 
Social Policy. . 

In this process the universities are reluctant but powerful participants. 
Despite their
unwillingness to share the meaning of what counts as a 'degree' course of 
study
with whare waananga, polytechnics and private training establishments they 
still
exercise moral and intellectual authority. When this authority is aligned 
with the
power of the state Maori people, regardless of their participation in these
programmes as developers or teachers lose further control over what counts 
as
important Maori knowledge, language and culture and the ways these items 
are
taught and assessed. A simple example of this can be found in the 
difficulty Maori



organisations have in gaining access to the basic language of government in 
order
that their proposals can be considered readable. There is no denial of the 
energy
of Maori communities and the excitement of their projects and ideas however 
this
energy and innovation is being increasingly met with state inertia and 
disinterest.
Enough community projects are funded to ensure that the state is seen to be
responding to its constituent groups however a great many others are made 
to exist
on the margins. The 'survival of the fittest' becomes the basic tenet of 
what countsas a stable and therefore worthwhile organisation. Many Kura 
Kaupapa Maori
communities fall into this category and while existing schools are re-
categorised as
Kura Kaupapa Maori by the Ministry of Education other communities whose 
Kura
Kaupapa Maori exist without state funding struggle to stay open Kura 
Kaupapa Maori are schools based on Maori language and philosophy and have 
been
recoginsed as a distinct schooling type under legislation. However the 
state determines through
the Minister of Education which schools will be recognised and therefore 
publicly funded. These
schools initially developed outside the state as alternatives and 
resistances to existing state
bilingual programmes. Some of these bilingual schools are now in a stronger 
position to change
category without necessarily changing their bilingual philosophy. At the 
same time communities
who have moved their children outside the state system join a waiting list 
over which the state has
total control..

The University of Auckland is a beneficiary of lands confiscated from Ngati 
Awa and
other iwi. Ngati Awa is building a whare waananga, an institution which 
will be
legally prescribed by the state and which will have its degree programmes 
vetted
by universities. The universities are struggling to maintain control over 
what counts
as degree programmes and over financial support. This struggle is regarded 
as
important to what being an academic means in terms of our rights to carry 
out
research, our role as the critics and conscience of society and our 
capacity to teach
and train future intellectuals. Other institutions such as whare waananga 



and
polytechnics are competitors for state funding and for students. As a 
university
based Maori academic I am engaged in this struggle. My training and current 
work
mean that I also have strong ideas about what a degree looks like, what it 
means
in terms of skills and knowledge and how this is informed by a research 
programme
and by publications. My work as a Maori academic means that my natural 
allies and
indeed many of my students work in polytechnics and colleges of education. 
These
people are my peer group and part of my own web of social relations. They 
teach
students whose access to university is limited and they work in 
institutions which
appear to be more prepared to be innovative. My work as a Ngati Awa 
academic
means that I have a cultural imperative to support the whare waananga
development. This means giving advice, helping to write programmes, 
providing
research support and becoming part of the whare waananga's struggle to 
survive.

This is just a summary statement of the issues. They become more complex 
when
added to other contested issues. For example Maori communities have moved 
back
to an identity based on whakapapa and a restatement of our tribal 
collectivism. The
University of Auckland is just one of a number of sites being 'claimed' by 
iwi as
falling within their domain or region. These claims are legitimate and 
often based
on real land claims which are being tested before the Waitangi Tribunal or 
in claims
to the High Court. On a regional iwi basis the Princess Street site of the 
University
of Auckland falls within the territory of the northern iwi confederation. 
They are
geographically the tangata whenua of this university although it is widely
acknowledged that Tamakimakaurau the area on which Auckland has been
developed has been contested by many different Maori tribes. Ngati Awa and 
Tainui
however have symbolic claims to the university based on the raupatu or
confiscations. These claims are recognised within the Maori world as also 
being



legitimate. Finally Auckland has the largest concentration of Maori people 
who are
from many different tribal backgrounds. It is New Zealand's largest urban 
centre and
has been the focus of Maori movement to the cities from as early as the 
1930s if not
earlier. By the late 1950s this urban shift had turned into the phenomena 
known as
the 'urban migration'. Although this has been viewed as the natural 
development of modernisation there is some
discussion from Maori people that this was forced migration caused by 
deliberate Government
policies on the labour market and in the housing and welfare areas. This is 
issue has also been
raised in a thesis by Keith Barber 1986 'Employment and Race Relations 
Policy in New Zealand'
University of Auckland Ph.D thesis Auckland remains the 'Emerald City' for 
many Maori who
seek work, lifestyle opportunities or the bright lights.

The contested interests which are involved in these issues are complex and 
the
historical forgetting on which universities have thrived is now being drawn 
into a
debate in which it has had little appreciation and little skill to unravel. 
And yet these
issues are at the core of the academic work in which we engage. These 
issues bring
theory and practice together in a real and dynamic set of politics. Maori 
academics
are a part of Maori society and Maori society exists in a relationship with 
the
dominant group, a relationship of unequal power, a relationship of 
interrupted
history and a relationship of race and cultural difference. The task of 
transforming

social structure or of overcoming structural inequities puts Maori 
academics at the
interface of dominant-minority relations. This is not quite the same as a 
role of moral
and intellectual leadership because our leadership role, moral or otherwise 
in
dominant group relations requires us to conform to dominant group 
perceptions of
who we are as Maori. 'Maori academics' for example are frequently targeted 
as
being 'out of touch' with real Maori issues and when we are seen by 
politicians or



influential New Zealand Pakeha people to get things 'wrong' these charges 
can be
frequently bitter personal attacks. Auckland University based academic Dr 
Ranginui
Walker once had his home phone number broadcast on a local radio station 
and
listeners were encouraged to phone his home. Other academics have also been
publicly scorned for the views they express For example on one occasion 
another Maori academic made strong anti-Springbok Tour
comments and suggested placing a rahui or ban on the South African Rugby 
team coming to New
Zealand. Abusive, threatening and racist phone calls were often fielded by 
his young daughter and
other 'experts' were called upon by the press to challenge his credibility. 
Similar reactions have
been made to the comments of people such as Atareta Poananga, Donna Awatere 
and other
'educated Maori' who are then portrayed as being a disgrace to their race 
and ungrateful for the
Pakeha education they received.. Although traditional academics would
argue that New Zealand has a strong anti-intellectual attitude the ways 
this is used
by civil society such as the media when it is Maori people who are the 
academics
or experts reinforces the dominant hegemony in which dominant group 
intellectuals
are themselves participants.  

Making Spaces Within Sites of Struggle.

Within Maori society the leadership role of Maori academics is not 
dependent on our
academic status but on our participation within our own whanau, hapu and 
iwi. Our
connections both to the institutions in which we work and to the groups to 
which
we belong place us at an intersection of social relations. We could 
theoretically
choose to function as apologists for Maori shortcomings and become the
missionaries of assimilation. This has been attempted historically by 
previous
generations of Maori academics and is a good example of the function 
intellectualshave in maintaining hegemony For example the roles played by 
Pomare, Buck, Ngata and other earlier Maori who are given
official status in New Zealand history as leaders as compared to other 
Maori people who defended
their lands for example who are still regarded as rebels.. We could choose 
to do nothing in which case we
participate in maintaining the same social structures. The third option is 
to choose



to make space within the very interface or spaces in which we engage 
official
knowledge and the uninterrupted history of traditional academic structures. 

A final option is one taken by many Maori organisations historically and 
more
recently. This is the option of 'Tino Rangatiratanga' or complete autonomy 
by
moving outside mainstream structures altogether. It is a strategy in which 
I have
participated on a number of issues but one which is becoming less feasible 
as the
New Right reforms of the state encroach on the 'space' which traditionally 
has been
defined as lying 'outside'. For example what has often been defined as 
community
space has become a dumping ground for people as the state withdraws welfare
support and takes more control over state spending through charitable 
schemes
such as Lottery grants and the Community Grants Scheme. The socio-economic
resource base of Maori has been considerably weakened through labour market
policies and the restructuring of state industries. What needs to be done 
is a shift
in our own definitions of what is inside or outside. I am arguing two 
points. Firstly
even when supposedly on the inside of a system such as a university our
marginalisation within this system puts on the outside of the system. 
Secondly we
need to radically redefine the way we think about 'spaces' and our location 
within
them. We have argued about spaces relating to forests, fishes, airwaves and 
land
 for example through claims to the Waitangi Tribunal or High Court 
Injunctions which have
been sought to contest the privatisation of assets by the state.. These 
spaces are clearly defined because they are empty and yet visible. The
spaces this paper writes of are to some degree already occupied and are 
small sites
of struggle but there is space to be gained and space to be reclaimed.

Making space within institutional structures is a necessary part of Maori 
academic
work. This space has to be made within the very sites of struggle in which 
we are

located. Therefore we are engaged in making space through struggles over 
power,
over what counts as knowledge and intellectual pursuit, over what is taught 
and how



it is taught, over what is researched, why it is researched and how it is 
researched
and how research results are disseminated. We also struggle to make space 
for our
students, space for them to be different, space to make choices and space 
to
develop their own ideas and academic work. We struggle to make a future, to 
build
an educational base for our own whanau, hapu and iwi in order that they may
participate more fully in Maori development. We struggle to make jobs, 
academic
jobs which can elaborate our own cultural knowledge and social systems. We
struggle to make theory, theory which connects our work to our aspirations 
and
which can contribute to the wider world in which we too are citizens. 

There are also the day to day smaller struggles over the way the university 
answers
the phone or people type Maori words or greet Maori visitors. These are the
struggles over common sense and the taken for granted culture of 
institutions.
University academics function within large administrative structures. 
Important
knowledge is contained within the way things are done day to day. Gaining 
access
to this implicit knowledge is time consuming but essential for gaining a 
real working
knowledge of the system. Much of this cultural knowledge of how 
institutions
operate is unknown to academics at large. They have not needed to know 
because
it has served their interests implicitly and connects more comfortably with 
their own
cultural values and human relationships. For many academics what is 
important is
to have access to research time and autonomy over how they work, what they 
teach
and security through tenured positions. To be reminded that academics have 
social
responsibilities to competing sets of communities, ones in which Maori, 
women,
Pacific Islands and other 'groups' live is a source of irritation.

When appointed to my current position at university I arrived with a 
background of
teaching in mainstream primary and secondary schools as either the only or 
the few
Maori teachers on staff. I assumed that at universities people who were 
more
learned and had more insights into theory and deep knowledge would be more



tolerant or accepting. I was mistaken. The language is different and the 
sites of

struggle sometimes differ but the issues are the same. There is a greater 
emphasis
on the teaching of theory but even when engaging in theories about 
emancipation
or ones of cultural difference the progression into a theory in action can 
not be
assumed. For many Maori academics theory, action, reflection and theory is 
part of
our ongoing survival. Sometimes the greater emphasis is on the action with 
little
time for reflection and even less time for 'theory'. I have operated from a 
theoretical
framework based initially on my own experiences growing up within a very 
large
whanau and living in small, isolated Maori communities in the North Island. 
Later my
eyes were opened when I attended a secondary school in the United States 
where
despite my accent I was mistaken for an Indian. There I was more conscious 
of the
fact that I was different. I was neither white nor black. I sat in the 
cafeteria with a
Jewish girl, a Lebanese girl and my friends who lived in the local trailer 
park. On
one side of us all the white students sat and on the other all the black 
students. It
was 1965 and my theoretical ideas were taking shape at a more conscious 
level.

When I returned to New Zealand I was enrolled in a single sex girls school 
and got
into trouble on my first day for laughing loudly in the assembly hall. I 
got a more
serious tongue lashing from the principal when I had the audacity to ask if 
I could
form a political club like the Debating Club and the Magazine Club. 'What 
do you
think this club will do?' she said in her most sarcastic tone. 'Talk about 
politics' I
said. 'And who else will be in this club?' she enquired with a tone of 
absolute
disbelief. 'Other girls who want to talk about politics'. By this time the 
principal was
struggling to find a balance between being patronising but tolerant or 
apoplectic
with rage. I soon added to my baskets of theory and learned that Maori 



girls are
supposed to join Maori club or play sports not talk about politics.

When I reached University I found a small and motley collection of like-
minded
friends who did want to talk about politics and better still who wanted to 
do
something political. That group soon formed into Nga Tamatoa and became 
part of
the political fight back by Maori people which resulted in Te Kohanga Reo, 
the focus
on the Treaty of Waitangi and other Maori-led initiatives. Those 
experiences and the
ones which have followed since then have helped shape my ideas and the ways 
I

view the world. I took those views with me when I went teaching and had 
many of
them reshaped, hardened and strengthened. Despite the fact that teaching 
can
render your mind absolutely numb with trivia I was fortunate enough never 
to have
a secure job and was thus exposed to new contexts and new students. My 
later re-
entry into university gave me the time to reflect through reading, thinking 
and
teaching. The context has changed and I have learned to be more explicit 
about the
theories which inform my work but university did not give me my theories. 
Nor has
it given me my practice, my history, my identity or my space. Those things 
I have
lived and struggled for, claimed and reclaimed. My academic work is to 
continue to
make spaces for the other generations of Maori following behind. If you 
like, the
cultural metaphor which expains this role is best found in the struggles of 
the
children of our 'sky parents' Ranginui and Papatuanuku who had to find 
space in
cramped conditions between their parents and to seek light out of the 
darkness.
Wriggling around may have helped gain temporary relief for these children 
but the
greater structural challenge was to radically rearrange the conditions. As 
a Maori
academic I would prefer to work for the latter.    



Glossary of Maori Terms.

hapu'sub-tribe' or group of extended families who are all related to a 
single
ancestor.
iwitribe. 
kaupapaphilosophy, plan.
kuraschool.
Maorigeneral term originally meaning common or normal, now used to mean the
indigenous people of New Zealand.
Nga Tamatoa'young warriors'
Ngati Awa'tribe' which takes its descent from Awanuiarangi, lives around 
the what is
now known as the Bay of Plenty.
Ngati Porou'tribe' on eastern side of North Island, descendants of 
Porourangi.
Pakehaterm applied to non-Maori. Another term often used is tauiwi or 
stranger.
Papatuanukuoriginal 'mother' who when she was forced apart from her husband 
Ranginui,
wept with grief and was eventually turned over by her children so that she
would not see her husband and so mourn for him.
Ranginuioriginal 'father' who was locked in an embrace with his wife until 
separated
by their children. Ranginui was forced upwards to become the sky parent,
the universe.
RaupatuNot all tribes had lands taken through 'confiscations'. Raupatu is 
used to
denote the lands confiscated by government as opposed to lands which
were acquired through shady dealings for example.
Runangais now a term for a tribal council or governing group of elected 
members of
a hapu or iwi.
Tainuiname of an ancient canoe, used in this paper to refer to a large 
grouping of hapu
who originally occupied south Auckland and the Waikato whose lands were 
invaded
by settlers.
tangata whenuapeople of the land, the legitimate Maori owners.
Te Kohanga Reothe 'language nest', early childhood Maori language immersion 
centre first
developed in 1982.
tino rangatiratangavariously translated as chieftainship, sovereignty, 
autonomy, independence.
Tohungaterm applied to different kinds of experts, e.g. tohunga whaikairo 
is a master
carver.
Treaty of Waitangithe treaty between Maori chiefs and a representative of 
Queen Victoria



signed in 1840 and subsequently used by the British as the legitimation for

large scale settlement and colonisation of New Zealand.
Waiariki Polytechnicbased in Rotorua.
Waiata'songs', chants e.g. waiata oriori are lullabies
Whaikooreroformal speech making, oratory.
Whakapapadescent lines, kinship, genealogy.
Whare Waanangalit. 'House of learning', was a pre-colonisation concept of 
learning, now an
official category of tertiary education.
Whare Waananga O Awanuiarangiestablished in Whakatane for descendants of 
Awanuiarangi.
Whare Waananga O Raukawa established for descendants of Raukawa, has been 
in operation for
ten years.
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