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Abstract

The history of the relationship between Maori (the indigenous minority) and
Pakeha (the dominant majority) is one that is encapsulated in processes of
mediation. Pakeha resolve issues that favour kawanatanga solutions (article 1 of
the Treaty) while Maori recommendations almost always line up with solutions
that uphold questions to do with tino rangatiratanga (article 2 of the Treaty). Each
takes into account forms of accommodation of the other but these compromise
positions are usually the tasks for the public servants who are by definition,
working for the government of the day, and therefore, on the side of kawanatanga.
The point of articulation is critical in the nature of the relationship between Maori
and Pakeha. The legal academic, Alex Frame (2002) describes this position as
important for those New Zealanders “who have tried to walk in both worlds,
thereby not only honouring and strengthening their own and each other’s cultures,
but also bringing to life a third and co-existing culture of interaction in Aotearoa”.
A study of a variety of mediating structures, explores the relationship between
Maori and Pakeha and analyses the effects these have on both parties, especially as
these pertain to developments in Maori education. An approach to settling the
conundrum of prioritising one agenda without creating new grievances for redress
is argued throughout the study. It is argued, further, that a major re-think is needed
of what an education will mean in order to meet the requirements of a
contemporary Polynesian/Western society that both honours the tenets of its
foundation document as well as providing a rational basis for meeting

commitments in the modern global society.
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Preface

This is a reflexive study of education in New Zealand viewed as through graduated
lenses that are part Maori, part mainstream, and part imbricated. Although I would
not consider myself an expert in any of these perspectives, I have, nevertheless,
toiled for more than 40 years to try to understand something of the world of Maori
education in New Zealand and how it works for Maori, and in many instances,
why it does not work. It has been a major longitudinal study and at times a
preoccupation when I thought I was doing other things. In trying to understand the
complexities of Maori education I have always begun from my own stance as a
Maori person and from what I perceived other Maori people saw was happening in
the process of schooling. Having to draw on other perspectives as found in
disciplines like sociology, philosophy, history, psychology, social geography and
anthropology happened almost like a natural progression. However, if there was an
orientation that I found most appealing and insightful it was the sociological,
especially that brand of sociology that practises a ‘reflexive’ approach (Bourdieu,
1990:34). In basic terms it is a sociology that sets out to oppose the falseness of
dichotomous, dualistic ways of viewing reality “because they lead to mutilations”,
for example, between theorists and empiricists, between subjectivists and
objectivists, and notably, between structuralists and interactionists. I have learned

to see sociological perspectives within the folds of these other disciplines.

Sociology entails, as Berger maintains, ‘a way of looking at the world’. From my
point of view, and unlike many other disciplines, sociology sets out to apply a
scientific ethic to an exploration of social phenomena without seemingly having to
replace or diminish the magic of those who hold strongly to metaphysical
interpretations of the world. It is this deliberate interface between what Becker
calls the sacred and the secular that most appeals to me. Every other appeal to
analysis in Maori education pales into significance compared with what is going
on at the precise juncture between what Maori are demanding in education and

what the mainstream education system is prepared to accede. Maori education like
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sociology encourages and even demands that the researcher learn to mix
categories, to indulge in inter-disciplinary approaches, to seek out alternative
understandings and meanings to critical concepts. Some of these concepts like
science, rationality, objectivity, relativity, power and authority are rarely central
themes in research on Maori education and that is a major weakness in a field that
has for generations been thought of as an educational problem area. Even though
discourse in education, outside the academy, chooses to set these critical concepts
aside in preference to notions like curriculum, pedagogy, assessment and
evaluation, it cannot and should not avoid the deeper and often more abstract
debates that constitute the thinking associated with first principles. It is contended
that the prioritising of the latter set of concepts (curriculum, pedagogy etc.) over
the former (science, rationality etc.) is a serious part of the problem experienced in
Maori education. For example, there is always unnecessary haste to address the
concerns of curriculum without first considering the implications of a selection of
knowledge outside the asymmetrical power relationships between Maori and
Pakeha. The decisions that flow from that limited discourse hinder rather than help

Maori participation in education.

Contrary to the existing orthodoxy', it is argued that an education system that sets
out to prioritise a particular set of characteristics - an English-speaking New
Zealander, strong-willed as an individualist, a go-getter who sees him/herself as
self-sufficient with a have-a-go attitude to life, fair-minded with a strong
inclination toward the practical, and totally committed to moving forward — is as

much essentialist as it is open.

Many of the policies, practices and strategies to encourage Maori participation in

mainstream® education are derived from attempts to match the practices to the

' The NZ education system is based on the principles of an ‘open society’ and as a result, so we are
to understand, is defensibly scientific and rational and, therefore, culturally neutral

? What makes an education system ‘mainstream’ is not about the medium of instruction in its
institutions but rather whether those institutions come under the auspices of the Education Act
1989. In this sense there is only one education system in New Zealand, the mainstream one. The
so-called Maori education system is a convenience for talking about those schools, policies etc. that




identity of a New Zealander, that is, one who is English-speaking, independent,
acquisitive, practical, fair-minded, consumer-and future-oriented. In other words,
what we do in education is justified by who we are as New Zealanders. This is the
orthodoxy of scientific and rational education spelled out in terms of cornerstone

values.

Maori education, like the Maori people, has survived as a distinct entity with a
distinct culture, albeit, modified comprehensively after more than a century of
colonial domination. In today’s world, the bulk of the Maori population continue
to view themselves complexly as Maori with whakapapa (genealogies) and
whanau/hapii/iwi (tribal) identities, as well as being New Zealanders with the

status of tangatawhenua (indigeneity).

Maori education is not about prioritising its practices over others, indeed, one of
the major criticisms I make of mainstream education is the assumption it makes in
prioritising Pakeha New Zealand education over any others. If I have a conviction
it is that agency has far more to offer society when culture and structure are seen
as part of an equation that supports and promotes the individual. An education like
this helps to open people’s minds to the increased possibilities of keeping cultures
intact and strengthening them rather than distorting them through different policies

of co-option like assimilation, integration, multiculturalism and so forth.

Education is an art form as much as it is a science, a practical activity and a legal
requirement. As such, it operates according to a number of different logics. Given
the practical nature of education through schooling, teachers become involved in
what could be called a ‘logic of praxis’. Teachers are often criticised for not
having a deeper understanding of the theories that underline their practices. The
praxis of New Zealand educationalists is a mixed-bag of often contradictory

beliefs. The educational bureaucrat is keen to maintain in her work a ‘logic of

are specifically designed to address Maori interests and concerns and such like; at least that is the
system’s claim.
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authority’ to ensure policies align with the desires of the minister of education as
well as within regulation and law. In the eyes of others involved in education,
government officials are considered powerful but remote from reality. The
educational researchers and academics are seen as being in continuous pursuit of
valid evidence and are only satisfied when they can produce research that either
substantiates or refutes their claims. Theirs is a ‘logic of evidence’. Academics are
prone to intellectual fashion as are bureaucrats. Academics are also perceived by
the educational world as being powerful if not often overly-zealous about ideas
and theories they have no idea will work or not in practice. The practitioner is pre-
occupied with a ‘logic of what works’ and takes into account questions of
authority and evidence only when there is irrefutable evidence that what they do
for certain groups or categories of students is not working. Together, bureaucrats,
academics and teachers make up the ‘logic of praxis’ that determine the shape and
direction of Maori education and they do this through what are called in this

research, mediating structures.

The four mediating structures analysed in this study are Maori education reports,
the processes of consultation, institutional marae, and kaupapa Maori schooling.
Maori play an important role in each of these and therefore acquiesce to some
degree in the exploitation of themselves. The first two arise out of official, mainly
Pakeha sources, while the latter two are from mainly Maori sources. They are all
instituted in the official interests of Maori students. They each succeed in some
way and fail in others. It is argued that jointly, they are successful as mediating
structures in that they give Maori an authentic sense of participation in the
education system without encouraging any full-blown challenge to the status quo.
Mediating structures are mechanisms for maintaining equilibrium between Maori
and Pakeha, between officials and practitioners, and between the state and Maori
communities. A problem arises if one of the parties to the mediation is repeatedly
placed in the position of having to acquiesce in order to assure equilibrium. It is a
hypocritical compromise when acquiescence is assumed on the grounds that the

minority partner to an historical agreement constitutes a necessary condition in
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order for democracy to prevail. There doesn’t have to be a policy or a regulation to
maintain this position if ideological mechanisms, such as, mediating structures can
be relied on to deliver the same result. A similar point was made by Marx and
Engels more than 150 years ago:
The ideas of the ruling class are in every epoch the ruling ideas; i.e. the class
which is the ruling material force of society is at the same time its ruling
intellectual force. The class which has the means of material production at its
disposal has control at the same time over the means of mental production, so
that thereby, generally speaking, the ideas of those who lack the means of mental
production are subject to it. The ruling ideas are nothing more than the ideal

expression of the dominant  material relationships (Marx and Engels,
1846/1974).

In New Zealand, and from the perspective of Maori, it is culture rather than
social class that plays the prominent role in shaping the nature of the
relationship between Maori and all others. It is argued that the ‘logic of the
market’ coupled with the promises of ‘secular salvation’ through liberal
education, so much loved by Western societies, will always keep Maori in
a subordinate position vis-a-vis mainstream society. Real salvation for both
societies requires Maori to move away from uni-directional mediating
structures and to implement a true acculturation, that is, one that legally
and ethically operates as a two-way process. To achieve this goal there
needs to be two recognised, officially mandated education systems which
have some aspects that operate independently of each other, other aspects
that are integrated and require co-operation from each other, and other
aspects that remain intact within the parent body but have areas of
negotiated overlap where collaboration is required in order for either party
to meet its requirements. I have referred to this overlap as an imbricated

form of acculturation.

There is no question about the fact that Maori as tangata-whenua (the
indigenous people of Aotearoa New Zealand) are demanding the right 7o be
treated equally under the law. In most cases this right is recognised
although often challenged by Maori. But Maori are asking for more than

that; as tangata-Maori (those who choose to assert their heritage as Maori,




those who choose to live their lives as Maori) they want fo be treated as
equals. The two principles are similar but they are not the same. Where the
justice system has a critical role to play in ensuring the former principle is
upheld, it is the education system that has the paramount role to play in
giving substance to the latter principle. On those grounds, there is much

that remains to be done.

xiii




A Sociology of Maori Education: Beyond Mediating Structures

Organisation of Thesis — Parts I - ITI
The study is presented in three parts. Part I establishes a framework for the

analysis of mainstream and Maori education and hypothesises a theory of
mediating structures. Part II is made up of the data or evidence used to argue the
case about mediating structures as major limiting entities in the development of
both mainstream and Maori education, while Part II suggests a practical outcome
of the research and what might be required to move beyond the constraints of
mediating structures as discussed in the thesis. This is an ambitious project but one
the researcher has been professionally involved in for more than 40 years and is in

that sense, more than what is usually considered the brief for a doctoral thesis.

Part 1 comprises Chapters 1 to 4 and provides the theoretical, philosophical,

sociological, and international contexts.

Part II is made up of a further four chapters and is a mixture of literature-based
data (Chapters 5 and 8), empirical data (Chapter 6), and archival data (Chapter 7).

Part III has an overview summary and a final chapter (Chapter 9) that serves as a

recommended way-forward for education in Aotearoa-New Zealand.

Introductions to Parts I, I1 and I1I are included in the appropriate places within the
text.




PARTI  Framework for analysis

Introduction to Part I - The problem
This study is about how Maori education (ME) has developed over the last 40

years (1960-2000). The purpose is to show how this object called Maori education,
beginning in the Native Schools and in an unbroken sequence to today, is being
used by the state, as a mechanism of cultural control rather than for educative
purposes. In the same period under investigation, Maori have used Maori
education as a mechanism for cultural revitalisation. In this sense, both mainstream
and Maori have appropriated schooling away from its educational purposes.
Described in these terms, Maori education is an ‘ideology’ in that it serves the
interests of particular parties or groups (Chapter 1). It is not suggested that the
appropriation of Maori education to serve cultural control and cultural
revitalisation perspectives is used exclusively for these purposes but it is
maintained that cultural control and cultural revitalisation are the central themes
respectively instead of the mandated purpose, that is, education of the young. A
prior question might be, assuming both these assertions to be true, what is the
problem? Given that there is a hierarchy of cultures within New Zealand society
where relations of domination/subordination operate should we be surprised that
the dominant culture is seeking to maintain control or that the subordinate culture
is ambivalent over these attempts at control by taking the offensive and promoting
the revitalisation of their own culture? Neither of these actions is surprising but
what is, is the remarkable level of apparent consensus from both parties as to the
balance of compliance-resistance, usually the result of the quantity and quality of
Maori knowledge and practice incorporated into educational agendas. Is it a
consensus? If it is, then how is that consensus arrived at? What is the consequence
of the consensus? The answers to these questions make up the substance explored

in the four selected mediating structures.

Structure of Part 1

Part I of the thesis explores the status of Maori and Maori education within New
Zealand society. Three broad questions are discussed as part of a contextualising
of the thesis:



e What is Maori education in relation to mainstream education?

® How has Maori and mainstream education contributed to the construction
of Maori identity? and

* By what means has the state been able to constitute a subject — Maori - that
thinks of itself as being free and autonomous and acts as though its
responses to the system are the consequences of principles it itself has

chosen?

Subsidiary and related questions are also addressed such as:

e Why a sociological approach?

® What is meant by ideology?

* Why notions of identity remain central concerns for Maori? and

* How the construct of mediating structures contribute to Maori internalising

subordination?

Chapter 1 sets out the argument the thesis addresses. It identifies the key concepts
of the study and how these concepts will be interpreted. There are four major
research questions. A background is given for each in order to clarify the context
of the study. All of the above is then organised around a set of five propositions
which is the argument reinterpreted to show the sort of evidence used to reach the

conclusions stated in Part III of the thesis.

Chapter 2 focuses on the definition of the problem in Maori education. It outlines
the thinking behind the thesis and what is meant by ‘Maori education as ideology’.
Explanations of key concepts like social control, cultural control, and cultural
revitalisation are discussed within a broad political philosophy. The question of
how the education system contributes to a Maori educational pathology is

explained via a theory provocatively entitled, ‘the success of biased failure’.

Chapter 3 theorises a postmodernist politics of identity. The objective is to try to
understand how a new conception of ethnicity and culture might be constructed.

The procedure for exploring this understanding is via a ‘socio-biographical’




narrative of the researcher. The researcher’s story is not intended to be taken as
representative of the socio-cultural construction of Maori identity in general but it
is suggested that it does typify the variation that exists within those who self-
identify as Maori. The socio-biography tells the story of the researcher but it is not
a straight forward autobiographical piece; it is written to represent the backgrounds

of many other Maori of the same generation.

Chapter 4 outlines a theory of mediating structures. Mediating structures are
defined, the functions they serve are discussed, and the role they play in Maori-
Pakeha relations, beginning with what is now being referred to as New Zealand’s

founding document, the Treaty of Waitangi, are explained.

In order to contextualise the role of mediating structures within education two
major dimensions are clarified. The first relates to the highest ideals shaping the
development of New Zealand society, and the second, the nature and
characteristics of the education system that it nurtures. ME is a microcosm of these
developments both effecting and being affected by them. It is appreciated that ME
and mainstream education (MSE) are not equivalent entities and that in the final
analysis, a modern, democratic, capitalist society such as exists in New Zealand,
will evolve institutions such as we have in education (Carnoy, 1974; Archer,1984),
in law (Sheleff,1997:309), and in most other ideological state apparatuses, where
social control is at the heart of each structure. The key question then becomes, as
we are reminded by Sheleff (ibid.p.310), “whether social control (through
education) is to be extensively imposed and rigidly enforced, or whether it is to be

no more than a flexible guideline for action”.

From the assumptions about the nature of New Zealand society and its education
system three distinctive cultural capitals (one Maori and the other Pakeha) and one

an over-lapping or imbricated cultural capital are hypothesised.




Chapter 4 also provides some explanation of sociological paradigms (Burrell &

Morgan, 1979) that are used to frame the mediating structures explored in
Chapters 5-8.




Chapter 01

Introduction to the study

This study is a theoretical and philosophical critique of the New Zealand
mainstream education system as that relates to Maori education. It is argued that
mainstream education (MSE) has had a profoundly distorting effect on the
cultural, economic and educational development of Maori to the degree that over
the last four decades Maori have been exploring the possibility of establishing an
alternative system of education. Their search is based on principles and practices
that derive from a Maori worldview or kaupapa Maori on the grounds that they
cannot achieve the education they believe they are entitled to within existing

philosophies, policies, structures and practices.

The Native/Maori Schools of the period 1867-1969 could be perceived as being
the original alternative education system for Maori. Despite the view that these
schools evolved in a manner that received the approval of most Maori associated
with them, the fact that they were established, implemented, resourced and
controlled by the state means that they cannot be accurately described as an
alternative to the education system because they were bound by the same
philosophical premises, similar legislative frameworks, and more or less the same

professional expectations as the mainstream system.

1.1 The argument

I argue that Maori education (ME) is appropriated and misrepresented by the
advocates of mainstream education. It takes as its starting point the notion that ME
is an ideological construct in which the vested interests of the dominant Pakeha
society, represented in a variety of critical mediating structures, is virtual insurance
that ME will operate in a deficit, marginalised and failure mode, usually in the
position of ‘catching up” with the MSE system but never quite achieving it. ME is

about Maori culture within the education system but only where a selection of that
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culture is of sufficient quantity to not pose any threat to the dominant hegemony.
Throughout the 1960s and 70s ME became more and more associated with
differential achievement and in particular with the politics of disparity and ‘closing
gaps’. The process under which ME is carried out is called schooling. ME is a
Pakeha invention created through the influence of politicians, the scholarship of
academics, the conservatism of public servants, the pragmatism of teachers, the
imagination of artists and writers and the ambivalence of Maori themselves.
Through the actions of each of these groups of players they have created a style of
thought and a way of operating that has its own tradition beginning with the
mission schools of the early nineteenth century, evolving into the Native/Maori
Schools of the middle nineteenth and twentieth centuries, and metamorphosing
into contemporary bilingual schools and kura kaupapa Maori (KKM).

The focus for the study is on how ME has developed over the last 40 years (1960-
2000). The problem is to show how this object called ME, is traditionally and
currently being used by the state as a mechanism of cultural control rather than for
educative purposes. Running along side this argument I want to show that during
the last 20 years Maori have also distorted ME, not for any control function, but
rather as a mechanism for cultural revitalisation. Both cultural control and cultural
revitalisation are substitutes for educative purposes. There has been a constant
struggle for the dual agendas of cultural control on the one hand and cultural
revitalisation on the other. Given the power differentials between the two
adversaries, the less powerful group either has a really compelling reason for the
agenda it is promoting or the revitalisation agenda holds some basic social justice
appeal which, if or when satisfied, some argue, will benefit both parties. Described
in this manner, ME is an ideology in that it serves the interests of particular parties
or groups. This is the theme of the next chapter. It is not suggested that ME from
either perspective (cultural control or cultural revitalisation) is used exclusively for
these purposes since experience tells us, that is clearly not the case but it is
maintained that cultural control and cultural revitalisation are the central themes

nevertheless. A prior question might be, assuming both these assertions to be true,
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what is the problem? Assuming that there is a hierarchy of cultures within New
Zealand society where relations of domination/subordination operate should we be
surprised that the dominant culture is seeking to maintain control or that the
subordinate culture is ambivalent over these attempts at control by taking the
offensive and promoting the revitalisation of their own culture? Neither of these
actions is surprising but what is, is the level of apparent consensus from both
parties as to the balance of compliance-resistance. Historically, Maori want more
of their knowledge, values, practices and such like, injected into the system but
they tolerate, albeit grudgingly, what they are actually permitted (systemic
authorities usually expect Maori expertise to offer new knowledge, directions, and
practices from their culture but remain vigilant about what they perceive as being
enough to retain hegemony). Is it a consensus? If it is, then how is that consensus
arrived at? What is the consequence of the consensus? The answers to these
questions are revealed through an exploration of four mediating structures

explored in Chapters 5-8 in Part II.

1.2 Conceptual orientation of the study
There are seven general themes that intertwine throughout the study. They are

introduced here in advance as signposts.

The problem of mediating structures

The concept of ‘mediating structures’ defined by the American sociologist, Berger
(1979:169) as “those institutions which stand between the individual in his (sic)
private sphere and the large institutions of the public sphere”. They have been
applied as a central analytical tool to explore the key research questions. Where
Berger uses structure in the narrow sense of institution I have engaged a more
critical definition of structure in the sense of relationships of power as used by
Jones in her research (1992). In short, mediating structures will mean institutions

and practices that mediate relationships of power, in this case between Maori and
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Pakehda modes of regulation and change (socio-cultural production and

reproduction).

A critical appraisal of mediating structures and the processes associated with each
is central to the argument of this research. The mechanism of mediating structures
is used by the state in order to impose a definition of the everyday world of
education on Maori, consistent with its interests without seemingly having to
exercise overt power (rules and regulations). By installing in Maori a sense of
relative autonomy the official culture of the powerful group functions to legitimate
its own tastes, knowledges, discourses and experiences while simultaneously
subjecting Maori people to its control and dependence by tying them to a
regulated, colonised identity. This dependence is a form of symbolic violence that
is manifest in what is being labeled mediating structures for example, education

reports (Chapter 5), and the practice of consultation (Chapter 6).

The data basis of the thesis (Part II, Chapters 5 to 8) is an analysis of the struggle
to define the purpose of the education system and thus the meaning of what it
means to acquire an education. This approach, where the data are derived from the
theory rather than the theory from the data is somewhat unconventional but is a
reasonable approach, given that the researcher has had more than 40 years in the
mainstream education system.' The British educational sociologist, Davies
describes Durkheim’s extensive works in a similar vein where he ‘derived’ the
theory not from data but the data from theory (1994:9). Of course, I am not
comparing the quality of my thesis with Durkheim’s contribution to education

except to draw the parallel with one small matter of procedure.

In order to achieve ‘buy-in’ from a revitalised Maori interest group to the over-
arching philosophical and policy direction of mainstream education, two further

types of mediating structures are incorporated, institutional marae (Chapter 7) and

"As teacher, adviser to teachers on Miori education, education officer for Northern Region
schools, manager development/analytical services within the Education Review Office, Dean of
Maori teacher education, project manager for the Ministry of Education and Te Puni Kokiri, and
academic in the school of education within a university.




10

Maori medium schooling (MMS) (Chapter 8). The last two mediating structures
incorporate a much more subtle form of dividing practice to co-opt and
encapsulate Maori by intensifying their involvement in the process while
maintaining control over the purposes and outcomes of education. The focus is
always on mediation or process rather than outcome, that is, policies of equality of
educational opportunity are about opportunity rather than equality or education.
Opportunities are made available through access to education but neither equality
nor education is ever seriously contemplated let alone achieved. The effect of this
cultural encapsulation is a fragmented genuine Maori subjectivity, which, at the
very deepest level of consciousness, is thoroughly structured by an imposed
middle-class Western symbolic order that for most Maori is not achievable even if

such a level of consciousness was considered desirable.

The cultural revitalisation of Maori which emerged through the early 1980s has
been an attempt by Maori to address at least one critical question among many,
namely, what is Maori about ME and to answer the question in their own terms.
The success or otherwise of this revitalisation, at least as it is positioned at present,
will either be reflected in the ‘system’” or in an ‘alternative system”’. It is this last
point about the effects of the struggle between cultural control and cultural
revitalisation and the history of consensus politics between Maori and Pakeha that
will influence whether mediating structures will continue to work as they have and
as they are, or whether they will be modified or substituted in the light of the

contest for the hearts and minds of Maori young people.

* The system refers to all sectors (early childhood to tertiary), and all education state
departments/agencies.

* An alternative system for the schooling of Maori students has existed in earlier times (the
Native/Maori Schools system, 1867-1969) but there is a new and radically different ‘alternative’
system that has been emerging in New Zealand since the early 1980s. In that this system operates
under the jurisdiction of the state monopoly it is part of the mainstream, however, it is an
alternative system to the degree that it offers an education in Maori across all sectors (kohanga reo
to wananga), with a management/administrative infra-structure at each level (National Trust, Te
Runanga-nui o Nga Kura Kaupapa Maori o Aotearoa, Te Tauihu). This system is seeking to
establish, through the idea of ‘education authorities’ philosophical and structural coherence at iwi
tribal and national levels.
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It is argued that the major construct by which dominant Pakeha forces have
influenced, shaped, transformed and distorted any attempt to reproduce an
authentic ME, is found in what is described as mediating structures. Mediating
structures provide a way of both including and excluding Maori at the same time
through allowing them a say, indeed, officially sponsoring comment as in advisory
committees (Chapter 5) yet over-riding the decisions Maori feel most compelled to
offer. Mediating structures play an important role as a consultation device to elicit
from Maori their preferences in any number of policy areas (Chapter 6) but not
before the substantive decisions have been made with regard to what will count as
consultation data. The notion of a mediating structure is the rationale for giving
Meaori institutional cultural space (Chapter 7) but limiting how that space can be
generalised thus ghettoising the activities for which the space will be used.
Mediating structures can be seen as accepting that there are Maori ways of
operating in education (Chapter 8) but co-opting those operations in the interests

of maintaining power and authority.

The accumulation of decades of policies and practices in which the effects of
mediating structures, such as those alluded to above and detailed in Chapters 5 to
8, constitute the data-base for this thesis. These effects are discussed in the chapter
on Maori identity (Chapter 3) and in the final chapter that call for a redefining of
ME beyond the constraints of mediating structures (Chapter 9).

It is argued that only by moving beyond mediating structures and establishing a
‘full-blown’ Kaupapa Maori Education system (KME) operating in tandem with a
profoundly more Maori inclusive MSE system, will Aotearoa New Zealand be
able to claim an education that works in the interests of both signatories to the
Treaty of Waitangi. Theoretically, at least, it will then be possible to talk about
what an education might mean for all New Zealanders without the qualifiers,
Méori and mainstream. The theory of mediating structures that lies behind this

thinking about what counts as education, is outlined and discussed in Chapter 4.
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The sociological imagination

Sociology, or more accurately, the sociological imagination is the academic
approach to which I have some intellectual affinity. Sociology has inspired me and
offered me another frame, another set of eyes, another way of thinking about the
relationship between ME and MSE. We learn from European history that with the
industrial revolution, the emergence of scientific method, the spread of universal
literacy, and the development of a social scepticism, earlier traditions
encompassing the sacred, the magical, collectivist and holistic worldviews came
under serious threat®. Sociology came into existence as one of the emerging social
sciences that set out to achieve secular, scientific, and rationalist acceptance as the
best way for shaping future society’. When Pakeha began to colonise New Zealand
they found Maori occupying the place and stage in the evolution of society where
they themselves had been some centuries before. Maori were observed to keenly
grasp ‘the tools of the Pakeha’ such that the provision of cultural space to
accommodate, if not to totally assimilate the natives was seen as a real possibility.
Such tools included superior technology especially weapons; it included what was
perceived as an enlightened cosmology as contained in the Bible; and it included

an enhanced system of communications in the form of literacy.

The sociological tradition is of course, a European invention. It is said “the
master’s tools will never dismantle the master’s house”. The African-America
poet, Audre Lorde (Collins, 1992:79) maintains that “they may allow us
temporarily to beat him at his own game, but they will never enable us to bring
about genuine change”. I argue that this act of dismantling is precisely what one
must do if education is to be more than merely an instrument for the purpose of

conveying the dominant definition of truth, or to justify (or legitimate) the

* See Martindale (1974) especially chapter 6 on ‘Humanism, Scientism and the Types of
Sociological Theory, pp.195-240; see also Mazrui (1986) and his description of the three inter-
related European movements of the Renaissance, the Protestant Reformation, and The
Enlightenment.

° There are several texts available but Zeitlin (1968) especially Part 1 on the Enlightenment and
Part 2 on Post-Revolutionary Thought; and Nisbet (1973), in particular, chapter 2, The Two
Revolutions, provide useful accounts of this historical period.
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prevailing distribution of power and wealth. We must use, according to this study,
the power of the system to get the system to obey its own rules, to follow its own
dictates, or preferably, to negotiate inclusive rules and practices so as to minimise

dictates.

I do not believe that sociology, as a discipline, has any inherent major
philosophical or methodological advantage over any other academic discipline, nor
that it is intrinsically more critical or liberating than any other intellectual practice
but it speaks to me in a voice that gives critique an edge that can be readily
“sharpened into an effective tool for cutting through the illusions that dog (Maori)
political life” to paraphrase from Reiman (1979:159).

The sociological imagination is not considered a conventional type of research
methodology but for the purposes of this study it provides a frame that helps to
accommodate some of the inherent difficulties of juxtaposing the theory and
practice of kaupapa Maori alongside the theory and practice of Western
philosophy. The concept of the sociological imagination is borrowed from the
classical text of the same name written by the American Marxist sociologist of the
1960s and 70s, Mills (1977). Five statements are illustrative of the sociological

imagination’s relevance to this study:

- The individual can understand his (sic) own experience and gauge his own fate
only by locating himself within his period, that he can know his own chances in
life only by becoming aware of those of all individuals in his circumstances
(p.12);

- the capacity to shift from one perspective to another (p.13);

- to understand the difference between ‘the personal troubles of milieu’ and ‘the
public issues of social structure’ (p.14);

- to be aware of the idea of social structure and to use it with sensibility is to be
capable of tracing such linkages among a variety of milieux (p.17); and

- a quality of mind that seems most dramatically to promise an understanding of
the intimate realities of ourselves in connexion with larger social realities (p.22).

From my stance, Mills’ work has relevance to ME because of its mixture of

humanism and left-wing collectivism (Martindale,1974:229) along with an
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emphatic endorsement of a Marxist approach to social science. In the last of his
several publications Mills wrote:
The social scientists study the details of small-scale milieus (sic); Marx studied
such details, too, but always within the structure of a total society. The social
scientists, knowing little history, study at most short-run trends; Marx, using
historical materials with superb mastery, takes as his unit of study entire epochs.
The values of the social scientists generally lead them to accept their society

pretty much as it is; the values of Marx led him to condemn his society — root,
stock, and branch ( Mills, 1977:12-13).

With relevance to ME, several critical themes are pertinent from this quote: the
relevance of the whole context; the need for macro-structural level analyses as
well as micro-ethnographic level analyses; the tendency of social scientists (read
public servants and teachers) to be mainly interested in short-term and quite often

ad hoc solutions; and ahistorical and conservative advocacy of the status quo.

In very general terms I strongly believe that Maori must develop a more modern,
rational and scientific approach to their understandings and experiences of the
social world, and that Pakeha society, on its part, must develop a more imaginative
approach to their understandings and experiences of the cultural world. The
sociological imagination will contribute to that in a way that focusing on a specific
sociological perspective such as ‘realist sociology’ (Nash, 1997; Hall, 1981;
Archer, 1995) for example, could never achieve by itself. Realist theory finds
difficulty in accommodating something as intangible as imagination or wairua
(spirituality) yet it would be impossible to understand Maori ways of thinking and
acting without an adequate theory of such intangibles. What I think the
sociological imagination gives us a license to do, is to put the secular and the
sacred together in a dialectical relationship. The relational ontological world that
modern Maori live in demands a dialectical approach to realist and idealist

epistemologies. Such a world is perpetually struggling with the dynamics and
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tension of the double-bind hypothesis6, of anomie7, of a double—consciousnesss,
and of alienation. These conditions are discussed further in Chapter 3 on Maori

identity.

Another American scholar who has also figured prominently in my deliberations
over many years has been the interpretivist sociologist, Berger who describes

sociology as “a way of seeing” (1971:32-33). In his own words,

The fascination of sociology lies in the fact its perspective makes us see in a new
light the very world in which we have lived all our lives. This also constitutes a

transformation of consciousness.
And again,

Human phenomena don’t speak for themselves; they must be interpreted. There
needs to be a determination to see the social world as it is regardless of one’s
own wishes and fears, that is, to separate what is from what one believes ought to
be (emphasis in original, p.17).

Berger’s work, like those of Durkheim and Mills provides a vocabulary, and more
importantly, a way of perceiving ME and its relationship with MSE, which is
generative and empowering in a way that little of what I had read in educational
psychology was ever able to inspire in me. Sociology as practised by those who
stand in the spaces between left and right politics, sacred and secular orientations,
positivism and relativism, order and conflict theories and so forth, help to
overcome what I perceive as the misplaced notion of the dichotomy, of having to
choose between opposites. In theoretical terms the construct of dichotomous
approaches is undoubtedly a useful mechanism but such constructs have a way of

becoming reified and thus losing their potential for transformation.

¢ As a first interpretation of the double-bind hypothesis it refers to the situation where one is
damned if one does and damned if one doesn’t — See Sampson, 1976:503-4.

"In simple terms anomie refers to not being able to decipher the rules or norms of appropriate
behaviour.
® Double-consciousness is the sense of always looking at oneself through the eyes of others — See
Harris, 1995:2.
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Berger’s appeal is tied up with his works on social constructions of reality and
relativism (1967, 1982), humanism (1971), political ethics and social change
(1977), as well as the sacred and the secular (1979). All of these themes resonate
within the Maori context. The popular mass media frequently caricature Maori
values, customs and institutions as though firstly, they were peculiar to Maori, and
secondly, as though they were irrelevant to modern society. The education system,
through its profoundly liberal stance, can offer little more to Maori than the hope
that matters will gradually improve from one generation to the next. Whether they
actually do or not, that is, whether matters actually improve or not over time seem
less important than the fact that the question should be raised from time to time.
What matters is also a question dependent on the mood of the times. The American
educationalist, Strike argues that in a liberal view of education,

society must address three issues about education. First, it must have a view of

the characteristics of people it wishes to produce. Second, it must have a view of

the role of education in maintaining or altering the institutions of society. Third,

it must have a view of the role of education in the distribution of the goods and
services that society produces (1989:30-31).

An important presupposition argued is that MSE is manifestly liberal in the view
of education it espouses and practices. Mediating structures are the mechanisms
that are used to ensure the liberal view of eduction is the view that will be

promulgated in the interests of all children.

The sociological framework outlined by Burrell & Morgan (1979) has been
modified to explore the mediating structures identified for this research. Although
the framework suffers from at least two of the shortfalls just introduced, namely,
establishing dichotomies (subjective versus objective) and constructs perceived as
representing something real (change versus regulation) it nevertheless, draws clear
analytical distinctions across alternative models.

(a) Sociology can be seen to occupy four relatively distinct paradigms:

functionalist, interpretive, humanist and structuralist;
(b) These paradigms can be seen in terms of being change or transformation

oriented or regulation or equilibrium oriented; and
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(c) The sociological paradigms can also be seen to portray particular
assumptions about the nature of the social world along a continuum of

subjective-objective dimensions.
The case studies explored in Part II, Chapters 5 to 8 have been organised in terms
of the three criteria listed above. The framework is explained in more detail in

Chapter 4 as part of the discourse around the theory of mediating structures.

Table 1.1 Sociological paradigms and mediating structures

Sociological Functionalist Interpretive Humanist Structuralist
paradigms

Mediating Reports on Maori | Process of Institutional Maori Medium
structures Education Consultation Marae Schooling

The relevance of sociology of education

Much of the research and writing in ME up to the end of the 1970s came from
public servants and scholars whose academic allegiances were in fields like
anthropology (Fitzgerald, 1977), psychology (Ritchie, 1978), history (Barrington
and Beaglehole, 1974), social anthropology (Schwimmer, 1973), linguistics
(Benton, 1973), and of course, education (Bray and Hill, 1973). Few were writing
on ME from sociological perspectives although they were beginning (Watson,
1967; Adams, 1973; Garrett, 1973) and even fewer from Maori perspectives,
although those that did (Kawharu, 1965; Walker, 1972) had an important influence

on the rising generation of Maori scholars.

Those scholars who used sociological perspectives entered very slowly into the
ME field, and like most of the other works mentioned above, stayed within

paradigms which did little to challenge what is often taken-for-granted.

The 1980s was a watershed period for the sociology of education in New Zealand.
By the start of the 80s all the universities were offering classes in the sociology of
education in the wake of developments from Britain in what became known as the

‘new’ sociology of education. This signalled a shift away from the school as a
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‘black box’ to researching the relationship between schools and society where

questions like these were being asked:

e what actually goes on in schools;

e how is knowledge selected;

e who controls the schools; and

® who benefits from ‘streaming’?..

Questions like these were no longer taken-for-granted but indeed became highly
problematic. Walker was virtually the single Maori voice at the academic level
pushing issues in ME into this new arena of scholarship. However, other astute
non-Maori scholars saw many opportunities to research and write in a field that at

almost every turn provided virgin ground for critical analysis.

Most of the universities had lecturers in sociology of education who at least
dabbled, and some who did a great deal more than that, in ME. For example,
Bates, Harker and Nash at Massey; Middleton and Ramsay at Waikato: Diorio and
Olssen from Otago; Freeman-Moir at Canterbury; Jones and McNaughton at
Auckland; and Shallcrass and Grace at Victoria. They introduced a new public of
Maori students into the domains of the ‘new’ sociology of education which, at the
time, were dominated by scholars from Britain like (Bernstein, Young, Willis,
Amot), the United States of America (Apple, Giroux, Bowles & Gintis), in France
(Bourdieu, Boudon), and in Australia, by (Connell, and Smith).

Many of the Maori students in those sociology of education classes of the 1980s
are now occupying prominent positions themselves in developments related to
ME: Graham Smith (Professor and Pro Vice-Chancellor at Auckland University),
Linda Smith (Associate Professor and Director of International Indigenous
Research Unit at Auckland University), Tania Ka’ai (Professor of Maori at Otago
University), Russell Bishop (Professor of Education at Waikato University),
Arohia Durie (Professor in Education at Massey University), Kathie Irwin
(Manager Research at the Kohanga Reo National Trust), and Joanna Kidman and

Wally Penetito (Senior Lecturers in Education at Victoria University).
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This relatively lengthy preamble is by way of providing some history in the
relationship between ME and the sociology of education, some of the key figures

in their separate developments, and where the two fields overlap.

It is argued that concepts like cultural capital, hegemony, ideology, cultural
reproduction and such like are already used extensively in the literature related to
ME but too often these concepts are not explored in any depth. The concepts are
often appropriated, frequently distorted, and rarely used to maximise their radical
potential for change. Many of the problems in ME originate in the mainstream
system and it is in this sphere that sociology’s radical potential to investigate
below surface meanings, to get at the heart of the matter, need systematic study. It

is hoped that this research contributes to this latter purpose.

The problem of Maori education

ME in everyday as well as in professional and academic usage usually refers to the
education of Maori children or Maori young people, that is, that section of the
New Zealand population that are either Maori by descent or are ethnically Maori.
And by education is usually meant, that proportion of the population involved at
some level of formal learning at early childhood, schools, or tertiary institutions.
Virtually everything that is dealt with in mainstream education (MSE) can be
discovered in some form in ME. Hence, policies in MSE will have a version which
is designed to address related concerns in ME; curriculum statements in MSE will
have a parallel statement in the perceived interests of ME; pedagogical practices
recommended for MSE will have a matching set of practices identified with Maori
students specifically in mind; and where methodologies for the assessment and
evaluation of MSE institutions have been drafted, another set has been outlined for
use in institutions that cater predominantly for Maori immersion education. The
parallelling of policy, curriculum, pedagogy, assessment and evaluation has
gradually increased over the last 40 years as the bilingual and then kaupapa Maori

movement found its voice and increased its tempo for reproducing itself. An
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education about Maori, advocated in the Taha Maori policies of the 1970s and 80s,
might have held some satisfactions for a significant proportion of the New Zealand
population but they did little to excite the imagination of most Maori who saw
such policies as tokenistic (Smith, G.H., 1990:188).

With the introduction of the first Maori-English bilingual school at Ruatoki in
1977 (Benton, 1981:60) and a further three at Tawera, Hiruharama, and Omahu by
1982 (Department of Education, 1988:32), the dye was cast in order to facilitate an
acceleration in ME developments in a direction which up to then was struggling to
gain the attention of either Maori or Pakeha, politicians or bureaucrats, academics
or practitioners. Of course, there were some notable exceptions among these
groupings, for example, Benton, Hohepa, Smith, Tom and Kaa Williams as well as
the members of the National Advisory Committee on Maori Education (NACME).
Research by Benton (1981) and Benton (1989) had shown unequivocally that
unless drastic action was taken Maori language was going to die. The incentive
and motivation to focus future ME developments in the direction of Maori
language revitalisation rather than in the direction of equally established evidence
in other areas, such as academic underachievement (Harker, 1971), was the result
of a deeper yearning among many Maori to maintain the sense of being Maori
rather than knowledge about the moribund state of the language. Where the state
needed to take responsibility and resource Maori language initiatives in schools it
was clear that following the liberal ethic of piecemeal intervention through policies
advocating gradualism (eg. four already established schools being redesignated as
four bilingual schools, over five years) was not going to rescue the language. In
order to redress the injustices associated with a century of schooling as a
“civilising mission” (Simon & Smith, 2001) Maori needed to be the prime movers.
It was this notion, described above as a deeper yearning, combined with the idea of
the rectification of past injustices that the second notion of prime movers begins to
take shape. An awakening among Maori that unless they take direct action, that
unless they become the prime movers in the education of their young people, MSE

will either completely appropriate ME and conclude the civilising mission or ME
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will become, using the words of Mills, “banalised and in the process emptied of
moral force and intellectual cogency” (1977:23), that is, become defunct. The
sentiments expressed in these words have weighed heavily on my mind throughout
a substantial part of my career in education. This thesis is an attempt to clear the
way before setting out to attempt reconstructive surgery on a system pre-occupied

with cosmetic piecemeal intervention.

Where an education about Maori and a minimum of an education in Maori had
been the norm in ME from at least the beginnings of the Native Schools system,

we note a significant increase in an education in Maori from the 1970s onward.

ME is the area of my professional expertise; it provides me with the experiential
base upon which to assess and evaluate different educational theories, philosophies
and practices, as well as being the source of much of my emotional sustenance.
From the very earliest association Maori were sufficiently habituated by what
Pakeha had to offer to accept their ‘tools’ without any suggestion that their own
ancestral treasures would ever need to be compromised, let alone replaced by a
completely foreign agenda. Three such treasures included te reo rangatira, the
chiefly language; whanau, hapa, iwi as the major form of social organisation; and
whakapapa as the genealogical links that constitute consciousness of self. Yet,
compromise has been one of the defining characteristics of the historical
development of ME: Maori wanted what Pakeha had, but in order to satisfy this
want they had to surrender something. For example, in order to acquire English
language competence, it was made clear that Maori language must cease from
being used. As another example, Maori wanted to establish schools for their
people but before they could do so they had to “give at least two acres of land
suitable for a school site” (Simon & Smith, 2001:322-6).

The theoretical juxtaposition of these two fields of endeavour (Maori and
sociology) conjure up an exciting set of possibilities for investigation: does

whakapapa operate like hierarchy? Can a culture with a predominantly sacred-
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orientation survive alongside a culture with a predominently secular-orientation
without one becoming disadvantaged? ME in its post-colonialist garb, is as
different from its pre-European roots as modern sociology is from its Comtean

positivist scientific beginnings.

Perhaps the most transformative cultural space made available to Maori through
colonisation was the institutionalisation of schooling. The Native Schools Act of
1867 established “a national, state-controlled system of village primary schools for
Maori under the supervision of the Native Department” and by 1879 transferred to
Department of Education control (Simon, 1998: xvi).

Possibilities of a sociology of Maori education

Why a sociology of ME? Has sociology something to offer ME and if it has what
is it? These are difficult questions to answer and decidedly more problematic as
the Maori ‘renaissance’ of the last four decades seeks ways to ‘shake-off’ the
colonial baggage of the last 160 years and assert its own updated definitions of
knowing about the world and beyond, as well as knowing about oneself and one’s
place in the world, about what of Maori culture is real and what we can know
about it, and how one might decide how to act in the world. These statements
about knowledge, about reality, and about methodology are philosophical
questions and they are as important to an understanding of ME and the
contribution of sociology as any other discipline. But I am interested in sociology
and philosophy to the degree that they can shed light on our understanding of the
relationship between MSE and ME. In that sense then, it is probably more precise
to describe the approach taken in this thesis as deriving from what Mills (1977)
refers to as the sociological imagination as described above, in conjunction with
what we might refer to as a philosophical imagination; the mix or over-lap
generated through the sacred and the secular, the experiential and the scientific,
belief and knowledge.
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It is the sceptical edge that the sociological imagination generates through its
programme of action that is needed to dramatically transform ME. In this respect,
my thesis is, that ME exists as a system in its own right, arguably, because the
New Zealand education system is fundamentally flawed. There would not be this
object called ME if the system was successful in educating Maori. A system that
espouses overtly an education in the interest of a/l students would be inclusive of
Maori if it was successful. This is the same point Bernstein made in his critique of

‘compensatory’ education when he remarked:

I do not understand how we can talk about offering compensatory education to
children who in the first place have not, as yet, been offered an adequate
education environment (1973: 215).

The preference for the New Zealand orthodox or mainstream education system is

to be inclusive of all New Zealanders. Nowhere is this preference more succinctly
stated than in the words of the Minister of Education of the day, Right Honourable
Peter Fraser in 1939:

The Government's objective, broadly expressed, is that every person, whatever
his level of academic ability, whether he be rich or poor, whether he live in town
or country, has a right, as a citizen, to a free education of the kind for which he is
best fitted and to the fullest extent of his powers. (Report of the Commission on
Education in New Zealand -Currie Report, 1962:11).

Because consecutive governments have been unable to achieve this goal they
sanction instead numerous sub-systems that over time become legitimated and so
we get, among other kinds of education, Catholic education, Pacific education, and
ME. My contention is that knowing Maori, is knowing New Zealand.
Unfortunately, knowing New Zealand, however comprehensively, without
including Maori knowledge, values, institutions, practices and processes at the
historical and everyday community level is an education that can do everything
except attach people knowingly to the land they call home. An education for New
Zealanders that includes in-depth studies of Maori, the land, and their relationship
with non-Maori in a fully integrative fashion is not ‘Maori’ education, it is

education in its fullest and most meaningful sense.
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Critiquing mainstream education

It is argued that the mainstream education system needs to be more Miori-
inclusive. This assertion begs at least two questions: more than what, and for what
reasons. To answer the second question first, two reasons are offered in terms of

curriculum (Maori knowledge base):

(a) because the majority of Maori students in the compulsory sector are in
mainstream schools and these schools need to dramatically improve their
ability to satisfy the educational needs of these students. An important way
to do that is to ensure that teachers are familiar with the Maori knowledge
base of the communities they find themselves in. The proportion of
students moving into KMS are likely to increase with the increased
availability of these schools where there is demonstrated interest from

Maori communities; and

(b) because it is the Maori knowledge base that creates the distinctive and
unique place of New Zealand in the world. All citizens of New Zealand
have the right to know something of this knowledge base. This could be in
the nature of heritage studies and include the history of relationships

between Maori and Pakeha/non-Maori peoples.

The idea of an education system being more Miori inclusive suggests that what
counts as Maori knowledge does not play a prominent role in schools in this
country. This has been the case since the Native Schools Act of 1867. Apart from
specific moments in history dating from the earliest period of assimilation, much
as the cultural adaptation era of the 1930s (Simon & Smith, 2001: 174-202), the
bilingual era of the 1970s (Department of Education, 1970) and the taha Maori
period of the 1980s (New Zealand Educational Institute, 1981; Scott, 1986), Maori
knowledge has struggled to find a substantive place within the official curriculum

of New Zealand schools. More Miori inclusive suggests not only more content
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than what already exists but content which is seen as important by Maori for the
maintenance and promotion of what it means to be Maori in today’s and

tomorrow’s worlds.

More content, in itself, is also seen as insufficient. A Maori inclusive system
would prioritise a knowledge base but it would also need to take into account
Maori ‘ways of knowing’ (language, organisation), ‘ways of thinking’

(evaluations, accountability), and ‘ways of doing’ (pedagogy, reciprocity).

The politics of Maori medium education
It is argued that the Maori medium education (MME) system is profoundly
inhibited by the umbilical attachment it has to mainstream curriculum, pedagogy,
assessment, and control. The nature of this attachment has its roots in Western
philosophy and emancipatory individualism, in colonialism and cultural
imperialism. The link or relationship is fundamentally racist and paternalistic. The
case made by the British scholars, Verma and Bagley (1979:108) applies equally
to the New Zealand context:

The central problem is that we live, not only in a multi-ethnic, culturally plural

society, but in a racist one....A society that features socially structured race-

related inequalities can accurately be thus described, whatever the state of its
rhetoric of intent’.

The MME system, it is argued, needs to be more Maori-centred for two main

reasons:

(a) because it can only truly be an alternative system to the mainstream when it
can develop under the requisites of whanau, hapii and iwi-based

curriculum, pedagogy, assessment and control; and

(b) because the standards of what it means to be educated in Maori terms and
through Maori criteria must come through a MME system for all students.
They must establish the standards and be party to their assessment and

evaluation if accountability is to have any meaning in this context.
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A MME system is envisaged as a parallel system to the mainstream. It already
exists now in a ‘de facto’ form and by that is meant, most of the components of an
education system exist as material facts now, but in the eyes of officials, these are
all parts of the existing education system not a separate or parallel system. The
KME system is constituted by institutions and by umbrella administrative
structures. These are Te Kdhanga Reo and its umbrella organisation, The National
Trust (‘early childhood’'’sector); KKM and Wharekura and their umbrella
organisation, Te Riinanga-nui-o-nga Kura Kaupapa Maori o Aotearoa (compulsory
schooling sector); and Wananga and their umbrella organisation, Te Tauihu o nga

Wananga (tertiary sector).

Table 1.2 Kaupapa Maori education institutions and umbrella organisations

INSTITUTIONS UMBRELLA ORGANISATIONS

Nga Kohanga Reo » The National Trust

Kura Kaupapa Maori/Wharekura > Te Riinanga-nui-o-nga Kura Kaupapa Maori
Wananga » Te Tauihu

These educational structures represent all kaupapa Maori institutions from early
childhood, through the compulsory sector, to tertiary levels. In theoretical terms,
all that needs to be added to complete a parallel system is some form of over-
arching, whakaruruhau, or administrative parent body/bodies. Such a structure will
be discussed in Chapter 8 although it should be recognised that KME is only one

of the Maori medium forms of provision Chapter 8 deals with.

New Zealand is probably too small in terms of population, too centralised in terms
of its educational administration, and too culturally dominated by its mainstream
to accommodate a fully-fledged parallel education system without imposing
constraints on the kaupapa Maori system that would lead to an inevitable derailing

of its agenda. Nevertheless, the kaupapa Maori system is likely the only authentic

9. It is important to recognise that TKR and the National Trust perceive themselves as being
whanau-oriented (family-oriented) rather than belonging to the early childhood sector.
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system of education that will really work in the interests of Maori. If the
mainstream system works because it reproduces from one generation to the next,
people who identify with the values, customs, mores, laws and institutions
espoused by the sponsors of that system, and if it is also true, that the reason Maori
as a category or as an aggregate do not do as well in that system because they have
difficulty identifying and owning those same values, customs, mores etc., then a
parallel system makes sense. Maori cannot continue to be the disproportionate
failures of the system (Chapter 2) while the system seeks more and better ways to

accommodate Maori aspirations.

1.3 Research questions (RQ)
RQ 1: the success of biased failure

Why is it that differential achievement has persisted for so long within ME ?

Attendance at schools in New Zealand has been compulsory for Maori since 1894.
Therefore, the system has been obligated to ensure the education of all Maori
students but it has not. Why? Part of the answer to this questions rests with the
observation that “education has the characteristics it does have because of the
goals pursued by those who control it” (Archer, 1984:1). The problem for Maori in
education began with the ‘Native Schools’ where the emphasis was on the
‘schooling’ of the Maori child and her whanau in conjunction with the community.
It is argued that a theory of the schooling of Maori, has always been the priority
rather than a theory of Maori schooling based on a philosophy of ME. It will be
argued that this is not a mere semantic play on words but is at the heart of
understanding what the problem is and how to go about transforming it. The
answer to the question is introduced in Chapter 2 and extended in Chapter 8 in a

discussion around a theory of Maori schooling called kura kaupapa Maori.

Throughout the thesis frequent shifts are made between macro and micro level
analyses because of a reluctance to privilege one form over the other. A case is

argued for the ‘success of biased failure’ that is about systemic failure as well as
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individual failure. It is biased because failure falls more consistently on those who
are brown and those who are poor. For such failure to be long-term as well as
consistent, the question is raised whether someone must be benefiting, hence, the
success of biased failure. Of course, not all M3ori children fail in schools and of all
those students who do fail, most are not Maori because most students are not
Maori. Despite the negative nature of the statement, the success of biased failure,
what is really intended is a search for explanations and causes that lead to success
as well as those which lead to failure. Behind the statement is a consideration of
the key parties (education system, schools, teachers, parents, curricula, students),
key explanatory theories (deficit, cultural difference, social inequality, educational

deviance) and the relations between them.

RQ 2: dividing practices — manipulated consensus
How does the mainstream education system, through the mechanism of
compulsory formal schooling, go about its business of transforming Maori

students into subjects from one generation to the next?

The first two questions deal with the common mechanism of subjectification. The
common theme which arises is that of collusion between Maori and Pakeha as a
form of consensus albeit, a manipulated normative consensus. What is in the best

interests of the mainstream ought to be also in the best interests of Maori.

Foucault (1982:777-778) discusses three ‘modes of objectification’ (dividing
practices, modes of inquiry, and self-subjectification). They are those
constructions that transform human beings into subjects and for the purposes of
this thesis, the process of transforming Maori into non-Maori, or at least shadows
of their actual potential. Within a similar but different context, Nader et al (1997:1)
describes how ‘controlling processes’ (the transformative nature of central ideas
that emanate from institutions operating as dynamic components of power)
construct and institutionalise culture. She examines examples of different types of

control (manipulated consensus, constructive dialogue, cultural control, immanent
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transformation) to show how individuals and groups are influenced and persuaded
to participate (or resist) in their own domination. Nader’s examples of controlling
processes have been modified in the light of the case studies on mediating
structures. The effect of modes of objectification plus controlling processes within
each of the mediating structures explored produces a ‘double-whammy’ on the
vulnerable participants in each case, that is, those who have less institutional
power in an asymmetrical relationship of dominant/subordinate players. Each of

these pairings is discussed briefly.

The first mode of objectification is what Foucault calls ‘dividing practices’. An
interpretation of official reports on ME (Chapter 5) will be the case study used to
explore this mode. Dividing practices are forms of co-option. Co-option occurs
every time Maori subjects are brought into decision-making bodies or pseudo-
scientific groups to discuss ME matters where they are placed in a position where
they are either divided inside themselves or divided from others. If they are to
operate as Maori they must first of all either educate their non-Maori group
members about things Maori or be prepared to ‘turn-the-other-cheek’ in order not

to be challenging every transgression against Maori ways of thinking and acting.

The micro-processes for resocialisation involved in those working intimately on
reports provide many opportunities for members to debate issues, for conciliation
and compromise, and to ‘get under the skin’ of what the American sociologist
Mills distinguishes as the “personal troubles of milieu” versus “public issues of
social structure” (1977:14). When those in positions of power want to do what is
right but confuse or distort the personal over the structural in matters of
Maori/Pakeha relations, the oxymoron of coercive harmony or manipulated

consensus seem like a pragmatic solution to a problem for the ‘too hard basket’.

modes of inquiry- constructive dialogue
An analysis of the role of consultation in ME (Chapter 6) will be discussed to

illustrate this mode. Consultations have been widely used by government
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departments for many years to take their views on future directions directly to
Maori communities to get a sense of the strength of support for those views. The
problem with consultation between governments and Maori are obvious in two
senses. Firstly, every government department (except perhaps Treasury and the
State Services Commission) is required to consult with Maori. For every round of
consultations the Maori groups remain relatively the same in terms of membership
(members of a marae community, a hapli, an iwi) but every government
department is different in terms of those members attending consultation hui. Over
a 10 year period this problem is multiplied. The government department wants to
know what the Maori community thinks about proposals a, b, and ¢ while the
Maori community wants to know what happened to their recommendations x, y,
and z which they offered at the last five consultation hui. The second problem
relates to the clear disadvantage one party has in terms of a negotiation process; it
feels like there is no negotiation. What governments choose to have on the agenda
defines what counts as grievances and what counts as new directions. What is
wanted from the consultation is a process — how do we convince you of our
definition of the problem; and what strategies are the winning strategies for us in

order to achieve the new direction.

As in dividing practices, the micro-processes for re-socialisation within the role of
consultation provide some (although not as many) opportunities to build familiar
relationships to at least ‘put a face’ to the participants on both sides of the inquiry.
This is not a trivial outcome. The need for ‘constructive dialogue’ before, during
and after a consultation will depend seriously on the elements of a constructive
dialogue, namely, mutual learning, information sharing, co-operation, and a

harmonisation of the major outcomes.

self-subjectification - cultural control
The third mode talks about the way a human being turns oneself into a subject. To
illustrate this mode an analysis of what is described as institutional marae is

explored. In its traditional sense a marae is a Maori kin-based institution. Since the
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massive migration of Maori from rural to urban settings following the Second
World War, the phenomenon of urban marae came into existence everywhere
Maori found themselves in close approximation in city areas. These marae were in
many ways like traditional rural marae except that most were not kin-based and all
were situated on land that belonged to some other tribe. During the 1970s tertiary
institutions and a growing number of secondary schools began constructing what I
have called institutional marae that operated like half-way houses, bridging
institutions or mediating structures to accommodate Maori students into the host
institution. They also served to accommodate the wider Maori community into the
host institution as well as being a focal point for the promotion of Maori values

and custom within the host institution.

In some cases (perhaps most) institutional marae reflect the place of Maori within
the institutions where they exist. Over a relatively short period in the late 1970s
institutional marae appeared on campuses (secondary and tertiary institutions)
throughout the country. They appeared almost unnoticed by the general public and
in short time became institutionalised, or considered a natural and normal part of
those institutions. However, within the separate institutions, debates were far from
idealised versions of race relations, harmonised and consensual, as detail from the
discussions from the review of tertiary marae attest (see Chapter 7). Questions
about who was to benefit from the appearance on campus of such a marae remains
problematic. Issues of cultural control, of ‘getting inside people’s heads’ is, on the
surface, at least, questioning the university’s role of ‘critique and conscience of
society’. Is the institutional marae another way of exercising that critical role, like

the role played by the science laboratory, or the library, or the lecture theatre?

RQ 3: what knowledge — how distributed?
How does mainstream society and its education system influence Maori

education?
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The third key question signals a shift from the earlier consensus model in that
Miori have realised that the ‘powers-that-be’ would never have created kohanga
reo or KKM, left to their own devices, and Maori have, therefore, had to devise
these structures of their own volition. The problem is a question of difference, for
example (a) how Maori is a KKM? (b) How Maori can a KKM be? (c) Is a
kaupapa Maori curriculum in itself sufficient? (d) What is the difference between a
school where everything is taught in Maori and another school where everything is
taught in English, or Samoan, or Tongan? To answer the research question, one
must ask about a theory of schooling, a philosophy of education, and a politics of
society. My argument is that the current Maori medium movement in education
has to be able to address the questions (a to d) above if the alternative system is to
be an educational as well as a liberatory one for Maori. As Rata (1991:41) has

argued most perceptively,

Any challenge by an indigenous colonised society to the dominant capitalist
colonising society would need to include a challenge to (the) concept of the

stages and means of human liberation.

The question is mainly about process but the process is not perceived in a vacuum,
it relates fundamentally to the question of what is to count as educational
knowledge, an epistemological as well as a political question. The epistemological
questions to be answered could include what Maori knowledge should be available
in the curriculum; in Maori thinking, is knowledge distinctive from belief; and
what is the difference between fact and opinion in the Maori world? The political
questions are, if “knowledge is a selection from the cultures” (Lawton, 1983),
whose knowledge is being selected/ignored; how can change be brought about in
the curriculum; and is it possible to share power and authority and how might that

happen? This question is the focus for Chapters 3 and 4.

RQ 4: what is the difference kaupapa Maori makes?
Is the kaupapa Miori response to the distribution of power and the principles of
social control through education likely to make a real difference to Maori student

performance as well as create a better education system for all?
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It is clearly provocative to think of MME as another mediating structure yet it is
possible to see it in that light. In the eyes of those staunch advocates of the KME
movement there are those who see it as the salvation of te reo Maori (the Maori
language) and therefore, the survival of a distinct cultural identity while others see
it as a banner for tino rangatiratanga (self-determination) and the fore-runner for
an alternative education system alongside mainstream education. KME as
practiced in KKM is therefore an institution intermediate between the whanau and
hapii and the world at large. They exist as a bridge between a fractured Maori
traditional society and the secular state. On the other hand, KME is a positive
assertion of Maori aspiration and is therefore more than a resistance movement.
KME follows the notion of an immanent transformation within Maori society
despite the stated intent of mainstream New Zealand. Immanent transformation is
nothing like “measuring up and falling into line” to quote from Nash (1983), but a
direct challenge to both mainstream hegemonic institutions and practices as well as

to those Maori caught in the malaise of inevitable assimilation into ‘Kiwi-culture’.

This question is explored in the final part of the thesis under the heading of the
place and politics of whanau, hapii and iwi education and attempts by Maori to
establish what is commonly referred to as a Maori Education Authority. Maori
should not hold any illusions about how difficult, perhaps even impossible, this
alternative system will be to establish and successfully sustain over time.
However, a numerically growing and vocal faction within Maori society, which
itself is continuing to grow, is taking more measured and bolder steps to get better
organised at local, regional, national and international levels. Maori are responding
to capacity-building recommendations by governments by seeking higher levels of
training and education on a broader front than previously experienced. Maori are
pushing ahead with the kaupapa Maori agenda in education, law, business, health,
communications and politics. They begin by transforming existing institutions,
and, if education can provide an exemplary model, move on to the creation of

alternative institutions. The kaupapa Maori goal in simple terms is, to socially and
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culturally reproduce Maori society not as a cultural group set in concrete about
1840 but as a dynamic cultural entity which retains what Maori have always
wanted since the beginning of the colonising period, namely, the best of both/all

worlds.

Table 1.3 Research questions and organisation of chapters

RQ1. Why is it that RQ2. How does RQ3 How does the RQ4. Is the Maori
differential mainstream society mainstream education | medium response to
achievement has and its education system, through the the distribution of
persisted for so long system influence mechanism of power and the
within Maori Maori education? compulsory formal principles of social
education? schooling, go about its | control through
business of education likely to
transforming Maori make a real difference
students into to Maori student
‘subjects’ from one performance as well as
generation to the next? | create a better
education system for
all?
Chapters 2 Chapters 3-4 Chapter 5-8 Chapter 9

1.4 Propositions, evidence and outcomes

Proposition 1 - The success of biased failure

The history of ME is the history of what Pakeha believe Maori need, in order to
become ‘full citizens’ of New Zealand (article 3 of the Treaty of Waitangi). The
process is more about socialising and propagandising than about educating, and
what is more, is relatively successful judging by the proportion of Maori who fail

in the system and who blame their failure on themselves or on their culture.

The establishment by the Crown of policies, institutions, practices, and structures
that define what will count as full citizenship and by default, what will not,
diminishes Maori at the outset. In education the question is not, why do Maori fail
in the system and others do not, but, why some acts/behaviours are defined as

achievements and others not.
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Maori are disadvantaged within the system to the degree that the system can be
accurately described as being based on the success of biased failure. He rakau
morimori, e kore e taea te piki (a tree shorn of branches cannot be climbed)

expresses this sentiment in Maori terms (Mead & Grove, 2001:113).

Proposition 2 — The application of mediating structures

Full citizenship for Maori, according to the Crown, requires that Maori learn to
prioritise the Pakeha agenda and to set aside their own preferences (article 1 of the
Treaty). The Crown has achieved this goal through the application of what are
called mediating structures through controlling processes which operate to draw
Maori in, to include them in the MSE system without risking power, authority or
control over the educational agenda. Indeed, mediating structures/controlling
processes, when operating successfully, will give Maori the illusion of having
power, exercising authority, and being in control of their destiny in education. This

illusion is like having the shadow without the substance.

Three modes of cultural regulation along with the controlling processes for each

are discussed within the contexts of four mediating structures:

Table 1.4 Cultural regulation, controlling processes and the mediating structures

Modes of cultural regulation | Controlling processes Mediating structures
dividing practices manipulated consensus Ch.5 Reports on Maori
education
modes of inquiry constructive dialogue Ch.6 Process of Consultation
self-subjectification cultural control Ch.7 Institutional Marae
Ch.8 Maori Medium Schooling |

Reinterpretation of these modes of cultural regulation or usages and practices away
from the tyranny of participation as exercised historically through mediating
structures and we are left with Maori blaming themselves for their own condition.
Tahuparae captures this state in the apt aphorism: Ko au te taupa, kihai i puawai
aku moemoea (1 am the obstacle to the fruition of my dreams) (Tahuparae, 1995).
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Proposition 3 — Using the creative tension in a relationship

Maori preferences in education, as they are in life, are three-fold: (i) to survive as
Maori, (ii) to be in community with whanau, hapii and iwi, and (iii) to contribute
to the well-being of the society as a whole and the world at large — these are the
problems to be addressed by all peoples in every era (article 2 of the Treaty). It
should be obvious that schooling alone cannot achieve this goal. The relationship,
for example, between schooling and the economy need to meet, in terms of the
Treaty of Waitangi, a ‘fiduciary standard’ (Wardill, 2001) that disadvantages
neither party.

The rise of the ‘MME agenda’ may have taken more than a hundred years to
eventuate but there is a sense where such an agenda surfacing was virtually
inevitable, so long as there was an identifiable group of people who self-defined as
Maori and did so proudly. Another contributing sense of the inevitable is the
notion that mainstream education would never have invented kohanga reo and
KKM. Not because they lacked the vision or wit but rather because of the false
belief that mainstream education so defined was only in need of modification to

make it right for all learners.

The ‘creative tension’ in the fiduciary relationship between the Crown and Iwi
Maori is based on the flawed notion of being /ike a partnership without the legal or
constitutional substance associated with partnership. However, it is the creative
tension within the relationship that a theory of cultural/educational change must
exploit. Again, Maori fully understand this position: Hui tatou ka tia! Wehewehe
tatou ka hinga (United we stand! Divided we fall — Mead & Grove, 2001:142).

Proposition 4 — An hypothesised dual education system

Article 3 of the Treaty (full citizenship) can only be attained when the means by
which citizenship for Maori is achieved (ie. the mediating structures) are called
into question as neo-colonial forms of domination and are, therefore, unjust and

dysfunctional to Maori.
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Attempts by Maori groups to establish a separate education system on the grounds
of mainstream systemic failure of Maori in education, will not, in the long-term
solve the problem because an asymmetrical power relationship exists between
Maori and Pakeha which will in time force the system to deconstruct the Maori

alternative.

What is proposed is a continuing emphasis on issues of participation,
communication, achievement, accountability etc. but through an agenda of place-

based learning acting as a buffer to mainstream hegemonic excesses.

Proposition 5 — What it means to be educated
A difference model accepts the fact that cultures are different, that notions of
justice and fairness, no less than what it means to be educated, are different for

different peoples and that difference does not mean deficit.

What it means to be educated is the question to be answered; what is the purpose
of education; and how these questions are to be addressed is the agenda for the

future.

The Crown seems to be in some trepidation in what Mahuta (1979) referred to as
“te hurihanga o te hinengaro” (the revolution of the mind or the intellectual
revolution being experienced by Maori). One wonders what there is to fear in an

education for all.

1.5 Maori and mainstream education: summary

The research for this work is fundamentally theoretical and exploratory but there is
some attempt to be part of the initiatory practice of conducting fieldwork and
gathering data especially in the case studies of consultation and institutional

marae. But a significant proportion of the theorising herein is deduced from the
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experiences of a lifetime in the educational profession and made more intensive
through enjoying the privilege of working in a university and in one sense, being
able to escape from the confinement of schools, teachers, students, curriculum and
parents and an opportunity to concentrate on libraries, lectures, ministerial offices,
conference presentations, research and writing. The question of which comes first
among theory, experience, and data has not been that important in my thinking.
Experience weighs heavily because that signals one’s entry into the world of
formal education and schooling however, deriving data from theory rather than
theory from data, as discussed earlier, has also proven a fruitful exercise for the
insights produced. Further comments on research methodology are inserted in

appropriate places related to the mediating structures Chapters 5 to 8.

As with other indigenous peoples of the modern world (Australian Aboriginal,
Native Americans, First Nations peoples of Canada, Inuit of Alaska) Maori share
similar problems, which in short-hand terms can be defined as problems of identity
which can be seen as the function of asymmetrical power relations. The problems
are seen to originate in acts of separation as a result of nineteenth century or earlier
forms of colonisation. The separations are numerous, for example, from traditional
lands, language, cosmologies, economies, sources of power and authority,
knowledge and customs, food supplies and much more. Chapters 2 and 4 establish
a ‘way of looking’ at these problems (through a sociological and philosophical
imagination) and investigating them. Chapter 3 will examine in some depth the
issues surrounding Maori identity with the researcher’s own experiences as
evidence. The questions addressed include: Is there a problem of identity among
Maori? Are there modes of objectification? What are they? How are Maori

identities transformed?
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Chapter 02

The ideology of Maori education
2.1 Introduction

The two aims of this chapter are, first, to show that the ideological foundations of
the development of Maori education, are directly conditional upon a political
philosophy of racial and cultural superiority. The second aim, is to demonstrate
how ideology — particularly as it is manifested in differential achievement — has
developed as a result of successive iterations of policies and practices that assume
Maori are dependent on Pakeha goodwill without any reciprocal intention on the
part of the mainstream. Maori want and need what Pakeha have to offer, but
Pakeha can choose whether they will accept anything that Maori have to offer the
system. In other words, the asymmetrical power relationships between Maori and
Pakeha must be taken into account if policy and practice in Maori education is to
make any substantial difference in the social relations represented in school
practices such as school attendance, academic performance, participation in the
life of the school and so on. Simon (1986) has already researched and written,
what is undoubtedly the most lucid work, on the issues of ideology in the

schooling of Maori children. I acknowledge her scholarship in this field.

To get a balanced view about cause and effect it is probably sensible to set out
with relatively neutral premises like (a) Maori generally want as good an education
as anybody else wants, and (b) the education system, through its teachers, would
like to deliver to Maori students as good an education through schooling as they
are capable of. The next step is to ask is how well do Maori students perform in
the system and how does that compare with non-Maori? The fourth step relates to
teachers and asks how successful they have been in delivering an education to

Meaori in comparison to non-Maori? If the answers to these first four steps throw
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up discrepancies in performance, two further enquiries would need to follow: (i)
what it is that Maori want from the system, and (ii) what is the role the wider

system plays in Maori educational performance.

Even a preliminary investigation of some of the critical literature in the narrow
field of differential achievement in Maori education (Harker, 1978; Department of
Education, National Advisory Committee on Maori Education, 1980; Nash, 1983)
as well as the statistical data produced and disseminated annually by the Ministry
of Education for example, Nga Haeata Matauranga, (2001) leave little doubt that
simplistic, top-down, linear explanations for Maori under-achievement is a
nonsense. Reductionist explanations like, it’s because they’re dumb or lazy or
disorganised, or their culture doesn’t value achievement’ are at least as dismissive
as other explanations like, ‘it’s because the teachers are racist, or the curriculum is
not relevant, or assessment is biased, or the environment is culturally insensitive’.
The educational field is as diverse and as complex as the multitude of peoples and
influences within it. One would expect that analysis and explanation need to at

least model that complexity.

This study has set out to find some of the truths underlying developments in Maori
education, without compromising, as objective a scientific approach as practicable
within the limits of the thesis. In brief, the thesis argues that the system is loaded
against Maori from the outset. Even the Native/Maori School system which lasted
for 102 years was really a system-in-transition, a place-holder until such time as
Maori young people were seen to be sufficiently socialised into the Pakeha world
to join the mainstream. With regard to the mainstream system it has always
accepted Maori students and it has always treated Maori students paternalistically
as capable of being as good as Pakeha. Achievements have usually been assessed
and evaluated in comparative terms. For Maori, the message is, to achieve any

comparability in any aspect of the education system, you are to set aside your
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Maoritanga (qualities that distinguish you as a Maori) in favour of acquiring
Pakehatanga (the qualities that will distinguish your socialisation into the world of
the Pakeha). The politics behind this assertion are explained below under the sub-
heading, two political philosophies and the philosophies as they pertain to

education under the sub-heading, two epistemological traditions.

The chapter concludes with a brief discussion on Maori agency and relative
autonomy. Much of what is contained in this chapter and the following two is a
critique of the mainstream education system. The system is represented in a ‘big
brother’ adversarial role manufactured out of consensus (that is, with both
mainstream and Maori agreement). The consensus is seen (by mainstream) as
being neither coercive nor oppositional to Maori but simply different. One is
individualist-oriented, the other relational-oriented. There is no intention to coerce
but the effect is the same. So long as Miori do not get to exercise their
rangatiratanga and mana they see themselves caught up in the determinism of
victim-hood and fatalism. The coercion, outlined in the section on the ideology of
biased failure is meant to convey the message that coercion is a feature of

structures not as a product of intentions, which only individuals can have.

The complexity of actors and influences is organised around what are being called
in this study, mediating structures (Part II). The complexity inherent in methods of
procedure, include the application of a sociological imagination (introduced in
Chapter 1), socio-biographical data (especially Chapter 3) but also throughout each
of the chapters, with the sub-heading, reflections on experience, and conventional
approaches as found in hermeneutical analysis (Chapter 5), empirical field-work
(Chapter 6), and archival documentation (Chapter 7). The concluding chapter to
the thesis (Chapter 9) is an attempt to suggest a way ahead in developing a truly
complex education system for Aotearoa New Zealand. Such a system will be based

on equality as both a ‘legal’ and ‘ethical’ activity. It is a system premised on the
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acceptance of the need for all New Zealand citizens to be able to walk confidently
and knowingly in at least the two cultures that are the founding cultures of this

nation.

2.2 Two political philosophies
The sociologist Mills (1977:15) explains the idea of a political philosophy in terms
of ideals by which we can make choices about positionality and directionality. In
the context of this study political philosophy refers to a set of ideals or an ethic
used to make judgements about people and activities as well as help articulate
goals and guidelines for their aspirations and policies. More importantly a political
philosophy

contains theories of man, society and history, or at least assumptions about how

society is made up and how it works; about what are held to be its most

important elements and how these elements are typically related; its major points

of conflict and how these conflicts are resolved. It suggests the methods of study

appropriate to its theories. From these theories and with these methods,
expectations are derived (ibid)

Educationalists in the West have traditionally steered clear of notions of politics in
education and never more so than in education systems that are centrally
administered, organised and controlled such as exists in New Zealand.
Educationalists like to think that what they do is culturally neutral, non-aligned
politically, ahistorical, and atheoretical. The notion of a child-centred progressive
education has been a central tenet of New Zealand educational practice since at
least the 1940s. Even in today’s world, the Education Review Office motto that
appears on their literature is Ko te tamaiti te pitake o te kaupapa (The child — the
heart of the matter). There is a sense that so long as the child has priority, the
political world of adults will have to play a secondary role. Interestingly enough,
even one of the founding fathers of progressive education, the American

philosopher, Dewey (1938 cited in Bowen & Hobson, 1974:208-13), wrote a
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chapter on progressive education in which he outlined his thinking on the topic of

‘social control’.

Social control and cultural revitalisation
The comparative educationalist, Epstein (1978) tells us that within the social

control thesis the basic proposition is the idea that,

avowedly humanitarian and reformist action by elites is a disguised effort to
protect its privileged position in the social structure against working class
people, who are taught to ascribe their inferior status to their own lack of ability
or desire to work hard (ibid. p.255).

Epstein’s social class analysis easily translates in this context to the issue of
cultural control. The distinction between social and cultural theories is often
difficult to differentiate. I am using cultural almost as a synonym for social except
that the former is a more limited version than the latter. Cultural control is a
limited version of social control; within the social will be a variety of cultures only
some of which might be under the influence of external controls as described in
the context of education. What might be seen as external controls by some, others
see as a necessity for civil life and a reality to be faced up to. For example, the
Canadian educationalist, Friedenberg (1982:xx) argues in favour of the latter with

his proclamation that:

Schools have no option but to bow to the particular culture from which they
spring, to teach that culture’s ideology through an efficient core curriculum, and
at least to do it well, without pretending that it is anything but cultural hegemony
that they serve.

From a Maori perspective external control in Maori education has a long history
and most of it is viewed in a negative light. The definition of Maori education has
seen several shifts over the period of a hundred years plus, from Maori education
as the ‘civilising’ of the natives in the period 1816-1860; Maori education as the

‘pacification’ of the natives in the period 1860-1880; Maori education as
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‘assimilation’ in the period 1880-1930; Maori education as ‘cultural adaptation’
from 1930-1960; Maori education as ‘integration’ in the period 1960-1970; Maori
education as ‘taha Maori’ and ‘bilingual education’ in the 1970-1980 period;

Maori education as ‘bilingual education’ and ‘kaupapa Maori’ in the period 1980-

1990'. Each of these periods is also marked with a shift in emphasis in the

knowledge base taught in schools:

History captured in this linear fashion is a distortion of the reality of each period

but such an arrangement does make it possible to see a shift in the nature of the

influences. It was believed that Maori would be civilised through the process of

formal education and eventually assimilated into Pakeha society. As the British

academic, Archer wrote, “Education is fundamentally about what people (those in

power) have wanted of it and have been able to do to it” (1984, p.xx).

Table 2.1 History of socio-cultural control in Maori education 1816-1990.

Period Ideology Knowledge emphasis

1816-1860 Civilising mission Literacy, biblical, religious conversion,
Maori reo

1860-1880 Pacification, formal schooling Knowledge as universal, secular,
scientific, move to English

1880-1930 Assimilation, universal schooling Agriculture, English increased, industrial,
formal, academic

1930-1960 Cultural adaptation Practical, functional (rural), local, manual
training, domestic science

1960-1970 Integration, Maori disadvantage Literacy, numeracy, English language
emphasis

1970-1980 Taha Maori, bilingual education Basic te reo for everybody, general
knowledge of matauranga Maori

1980-1990 Bilingual education, kaupapa Maori Maori language for all; matauranga Maori

for Maori

The New Zealand education system is no exception to this assertion even when the

only system that existed was the missionary village schools for Maori. The

Education Act of 1877 set up the shape of the system, the way it was to be

"I have relied heavily on the published works of Barrington & Beaglehole (1974), Simon (1998)
and Simon & Smith (2001) for this summary of the history of Maori education.
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financed, what was to be taught, and who was to control which aspects (Butchers,
1932:70-81; Campbell, 1941:45-49).

What the linear presentation also reveals (Table 2.1) is a gradual shift away from
the forces for assimilation, a strengthening of Maori resolve to assert their culture,
and an incorporation of the mainstream into the core of Maori culture. This shift
has been described by some as the Maori renaissance (Webster, 1998), while I
prefer to use the concept of ‘revitalisation’ which conveys a more focused and
revolutionary transformation than does renaissance. The shift in emphasis in Maori
education has occurred over a very short time-span (1980-90) even though the
platform for change has built up steadily from the 1960s. According to the
anthropologist, Wallace (1956:265), revitalisation implies:

A deliberate, organised, conscious effort by members of a society to construct a
more satisfying culture. Revitalisation is thus, from a cultural standpoint, a
special kind of culture change phenomena: the persons involved in the process of
revitalisation must perceive their culture, or some major areas of it, as a system
(whether accurately or not); they must feel that this cultural system is
unsatisfactory; and they must innovate not merely discrete items, but a new
cultural system, specifying new relationships as well as, in some areas, new
traits.

Not only has the kaupapa Maori ideology come about as a planned, organised and
conscious attempt to provide an alternative to mainstream education (Smith, G.H.
1997), the years between the emergence of kura kaupapa Maori (1995) and 2000
has had a marked effect on developments in mainstream education, for example, as
these pertain to Maori language provision, Maori-oriented approaches to
governance of schools and Treaty of Waitangi education at tertiary levels to name
just a few contemporary developments. These components of political philosophy
have also been played out within the intersection of Maori and Western educational

philosophies. These are discussed in the next section.
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2.3 Two epistemological traditions

The thesis is that education through the process of schooling can equip all students
in New Zealand into at least two epistemological traditions, one with its roots
historically embedded in the West and the other with its origins firmly established
in the Pacific and Aotearoa. In Mzori terms the shorthand labels for these two
epistemological traditions are Pakeha education and Maori education, the first
representing the early settlers from Britain and the second, the
tangatawhenua/indigene of New Zealand. There is no assumption that these
traditions should be treated as equal although it is understood that they could be,
that they are inherently capable of being treated as equal. Built into this
understanding is the reality of colonialism that advantaged Pakeha knowledge over
Maori knowledge. This says nothing of the potential that Maori knowledge retains
in terms of its capacity to be an advantage for all. To argue that all students in New
Zealand schools can be given the opportunity to learn according to the tenets of at
least two epistemological traditions does not necessarily imply that those traditions
should be either Pakeha or Maori although one could hardly expect a New Zealand
education system to not have its basis in at least one of either Maori or Pakeha
traditions. These are the educational traditions that belong to New Zealand. Having
an education system based on two epistemological traditions does not occur to me
to be in the least bit exaggerated given the ethnic and cultural diversity of most
modern states, appreciating the complexities of modern technologies, and
accepting the democratic principle of being able to choose, which most New
Zealanders demand as a right. It can be a matter of choice except that in a very
limited case, as in the education of Maori, the choice does not exist. Most New
Zealanders prefer to remain closeted in their English language, European
philosophical traditions and customs rather than indulge too far into the intricacies
of te ao Maori (the Maori world). Maori, on the other hand, must acquire a
reasonable facility in most things deriving from te ao Pakeha (the Pakeha world)

simply in order to move with some comfort in the everyday world of the New
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Zealander. Maori language became virtually moribund before it received anything
like what was necessary for it to revitalise. I am reminded of the words I heard
spoken at a conference by a very distinguished Indian linguistics scholar,

Pattanayak (1983). He remarked:

Where a dominant monolingual situation existed, two languages are considered a
nuisance, three languages are considered uneconomic; and many languages are
considered absurd. Countries where multi-lingual situations predominate, many
languages are considered a fact of life, any restriction on the choice of language
is considered a nuisance, while one language is considered uneconomic and
absurd.

For more than a century of formal education, this has been the message to Maori
from the dominant monolingual Pakeha society. Maori language revitalisation
arising out of 1970s politics has been the thin edge of the wedge. If Maori
language is resourced so that it can become a fully recognised and used language
within New Zealand society, then other aspects of Maori culture will have a much
better chance of surviving as well. But this is getting a bit ahead. The foundations

for this cultural revitalisation came a little earlier.

Maoritanga model

In the mid-1970s and early 1980s the Department of Education ran 17 marae-
based in-service courses on Education in a Multi-cultural Society (Department of
Education, 1982). Those attending these hui (meetings) were made up of local
marae members, inspectors of schools, principals of primary and secondary
schools, numbers of administrators from various educational agencies, and several
guest speakers. As a member of the Maori Advisory Services at the time I had the
privilege of attending and at times contributing to some of these hui. At many of
these hui, the Department used the services of a Tuhoe kaumatua (tribal elder),
John Rangihau to talk about ‘what it means to be a Maori’, ‘what it means to be
Tuhoe’, and ‘what it means to be a citizen of Aotearoa New Zealand’. Rangihau

was an eloquent speaker and orator in both English and Maori and he was an
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esteemed rangatira (leader) and kaumatua (elder). The purpose of his session,
which often lasted for several hours, was to convey information about the
complexity of te ao Maori (the Maori world). Rangihau’s audiences, Maori and
Pakeha, professional and lay, academic and vocational listened in awe and respect
to the words of this tohunga (wise and knowledgeable person). Rangihau spoke to
a conceptual model labelled Maoritanga (Fig. 2.1 at the end of this chapter).
Concepts like aroha (respect), kawa (procedures), reo (language), kai (sustenance),
manaakitanga (hospitality), wairua (spirituality) made up the content of his
delivery as he defined each, related each to one another, spoke of personal
experiences related to each, told a variety of stories related to each and generally
outlined what can be referred to as a theory of Maoritanga. The structure of the
model was a lineal design with arrows to show the connectedness and holistic
nature of Maori thinking. At the four corners of the model was the concept
Pakehatanga to signify, according to Rangihau, the comprehensive influence of
Pakeha domination. In his terms, every part of Maoritanga has felt the impact of
the dominant culture of the Pakeha. At one point I asked him why he spent all his
time and energy talking about Maoritanga to mainly Pakeha audiences when

nobody spoke about the comprehensive influence on Maori of Pakehatanga.

He agreed but said he did not think it was his place to do that. The problem,
however, was that nobody thought it was their business to explain Pakehatanga.
Perhaps this intervention, which is exactly what the Department of Education
under the guidance of the highly respected Director of Maori and Island Education,
Alan Smith was trying to do, that is, close the gap in ignorance between what the
educational professionals know and do not know about te a0 Maori (the Maori
world). It assumes that when one group of people (Pakeha teachers for example)
are better informed about another group of people (Maori for example) they are
more likely to empathise with them and less likely to treat them as stereotypes.

There are good reasons to suggest that the assumption stands up to empirical
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evidence. However, in educational circles the assumptions go a little further than
simply empathy. It is assumed that when teachers (or policy makers,
administrators, and managers) are exposed to the intricacies of Maoritanga, for
example, they will be better informed about Maori students and their cultural
backgrounds and as a consequence better able to teach them. The justification for
this leap of faith is a little more spurious. To know something about the
significance of te reo Maori to Maori people, tells us nothing about why it is in a
threatened state, how it helps the student to learn at school, or why the teacher
might want to encourage its use within the classroom. Ignorance was supported to
a considerable degree because a cognitive ‘gap’ existed which made it easier for
Pakehi to take for granted the context within which, in Pakeha hands, Maoritanga
is both diminished and expanded; who is in charge, who has the power, and who is
in control? Maori are indeed, members of an honourable and proud culture ‘so
long as they know their place within society’. Nobody ever says this but on the
grounds of Pakeha being a dominant majority, this is the silent message that
reverberates into every corner of society and into every aspect of everyday life. It
is this aspect of not having to say those words that must be explored further but
before we do, it is important to recognise that Rangihau’s theory of Maoritanga is
only one of several attempts by Maori scholars to represent a holistic Maori
philosophy of education (Pere, 1985; Reedy & Reedy, 1993; Marsden & Henare,
1992; Te Riinanga-nui o Nga Kura Kaupapa Maori o Aotearoa, 1998).

Whether we are referring to the Maoritanga theory, Te Wheke?, Te Whariki,
Kaitiakitanga or Te Aho Matua some things remain consistent. The world is
considered value-bound (aroha, manaakitanga) we learn those values from the
social world (whanaungatanga, tangihanga), we internalise them and they become
part of us (whakapapa, reo). They cannot be set aside (mana, tapu). We come to
know the social world as being essentially relativist and where multiple realities

are the norm. Everyone has his/her own story to tell and variation is the reality

% See Pere (1999) “Te reo me ona tikanga® which is a kaupapa for Maori language and practice.
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(tikanga). What counts as truth is dependent on an analysis of the text and the
context of the narrative. A person’s political identity is based on the premise that
one’s rights are equal to one’s obligations (te mauritanga) whereas one’s economic
identity is bound up in the premise that giving is equal to receiving 3(koha,
ohaoha). The holistic approach means that Maori culture is heavily oriented
toward wanting to put things together, it is intolerant of disconnecting and

atomising things within the social and natural worlds.

Despite approximately 200 years of the colonial experience, Maori society
remains, extraordinary as it seems, basically collectivistic and tribal-oriented in the
midst of a twenty-first century, highly developed capitalist society. Two cultural
elements could be seen to account for this phenomenon. The first is
tirangawaewae (a place where one can stand; a sense of belonging) and the second
is the marae, the ancient institution brought by Maori from Hawaiki to these
shores. So long as one has tirangawaewae one has an attachment to the land
(whenua) and so long as one has attachment to whenua one has mana (power and
authority). And so long as one has a marae there will be kawa (sets of procedures
for different activities) where the institution of hui (gatherings of all description)
and celebration through kai (the partaking of food) and on special occasions,
hakari (ritual feasting) will take place. The continuity of Maoritanga is ensured
with these two phenomena because the life force (mauri) is intact and the soul or

spirit (wairua) ensures that the connections (iho-matua) are firmly in place.

We can see that in terms of defining Maori education the Maoritanga theory of the
1970s played a critical role in preparing the ground for the radical progress that
came with Te Kohanga Reo in 1982 and Kura Kaupapa Maori in 1985. It should
be obvious that what is described in the above two paragraphs, is an analysis of the
philosophical implications of the Maoritanga theory. The policies and practices

pertaining to Maoritanga envisaged by mainstream professionals (eg. Taha Maori)

* I am grateful to Paul Green of Massey University for this insight as part of a lecture on ‘the sacred
and the secular’ (1978).
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was always going to be some distance, cognitively, and practically from where

most Maori would like and/or expect them to be.

Liberal education model

We turn now to a discussion of the Western epistemological tradition. The theory
that most epitomises the Western tradition in education, is liberal theory. Much has
been written on this topic both for and against. Dewey (1966) Where he is
probably the father of liberalism in education, Strike (1982, 1989) is a
contemporary educational and social justice advocate. Some of the critiques of
liberalism captured international attention: Bowles and Gintis (1977) attacked
liberalism from a political economy approach; radical historians like the American
Karier (1976) saw the way in which education was basically about control rather
than about progress; and the English educational historian Green (1990) examines,
among other things, the relationship between liberal educational theory, state
formation, and how these account for uneven educational development. I will
focus firstly on Karier (1976) because of the social control argument he elaborates
and then on Strike (1982, 1989) for the social justice orientation running through

his works but before we do, a brief overview of liberal theory will be in order.

I will argue in this chapter that liberal education, despite the rhetoric of intent
espoused by elites, is really a disguised effort to protect the privileged position
liberalism holds in the social structure of this country. Maori (probably other
ethnic minorities, and working class people as well) learn to think of themselves as
being less capable and less motivated to succeed and that they have themselves to
blame for it. The role that schools play in this form of social control is well
documented in the work of the ‘new sociology of education’ international scholars,
who were especially active in the 1970s (Bowles & Gintis, 1977; Carnoy, 1974;
Flude & Ahier, 1976; Freire, 1977; Young, 1975). New Zealand educational

sociologists were also very active throughout this period and I will discuss those
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works later.

For the purposes of this study, liberal theory can be characterised under four
criteria: it favours evolutionary change through principles of gradualism, it is
content to use education as a vehicle for proselytisation, it is secular oriented, and
it prioritises nurture over nature which allows the principle of universal educability

to be pursued.

Karier (1976) draws an important distinction between the nineteenth-century
classical liberalism of J.S.Mill and the philosopher of twentieth-century liberalism,
John Dewey. He was aware that both shared the principle that an enlightened
society had to strive to achieve “the greater happiness of the greater number” (ibid.
p-91) but there was disagreement about how this might be accomplished. Mill had
a distrust of state power and as far as he was concerned the less government
interference, the greater freedom for individuals with its philosophic justification
for a competitive economy, private property and individualism. Dewey on the
other hand saw individual freedom tied to a positive use of state power with its
philosophic justification for a controlled economy, state planning and managed
change. At the heart of Dewey’s liberal educational philosophy is a strong ‘social
control’ thesis that Karier identifies in Dewey’s work and portrays in a summary
of seven statements. I have selected some corresponding passages from the history
of Maori education to show something of the parallel thinking that was going on in
New Zealand education over a similar time span (see Table 2.1 earlier in this

chapter).

We turn now to the American educational philosopher, Strike (1989) to explicate
the relationship between liberal and social justice theory. He tells us that all
societies have three issues to address in education. The first of these is to do with

the sort of people it wants to produce. In the liberal view of education these people
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are described by Strike (ibid. p.30) as being autonomous and rational agents. The
second issue the society must address is the role education will play in maintaining
or altering the institutions of society. In line with his liberal theory of justice
approach he argues that individuals will tend to support those institutions that treat
them fairly. The role education will play in the distribution of the goods and
services produced by the society is the third issue to be addressed. The liberal view
of education is concerned with how, what is considered relevant and important for
society, is fairly distributed. The meanings underlying the key concepts of
autonomy, rationality and self-respect form a set of moral imperatives for liberal
theory. Strike argues that rationality “is the capacity to choose and act on the basis
of a warranted appraisal of relevant evidence” (p. 40). Maori have struggled for
generations to succeed in the education system but in general terms, have not
succeeded. Since 1982 and the beginnings of kohanga reo Maori have moved
along a path which is creating a parallel system based on kaupapa Maori (a Maori

philosophical and practice base). In Strike’s terms, Maori are acting rationally.

Table 2.2 Liberal education and the social control thesis with relevance to Maori

education.
DEWEY’S LIBERAL EDUCATION | THE °‘SOCIAL CONTROL’ THESIS IN
‘SOCIAL CONTROL’ THESIS (following | THE HISTORY OF MAORI EDUCATION
Strike, 1989)

The core of Maori educational policy in the
1930’s may be found in T.B.Strong’s statement
that the type of schooling made available to
Maori children should lead the ‘lad to be a good
farmer, and the Maori girl to be a good farmer’s
wife’. During the 1940’s this emphasis changed
to trade training for the boys; an emphasis that
lingered well into the ‘60s. (Harker in Codd et
al., 1990:33).

- the individual would be ‘scientifically’ shaped
and controlled so as to fulfill the nation’s
destiny (p. 91);

- a key concern for more effective and efficient
means of social control in order to eliminate
conflict and to establish the harmonious organic
community (p. 91);

The system has worked well and has contributed
so much to the progress of the race that the
Maori people themselves have become proud of
their schools. But it is obvious that Maori
schools must be eventually absorbed into the
general system...It is possible to foresee the
time when the Maori will be on absolutely equal
terms with the European, receiving no special
treatment and requiring none. (Barrington &
Beaglehole, 1974:250, quoting Beeby).
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- ethnic and religious differences viewed as a
threat to the survival of the society and had to
be overcome through assimilation (p. 93);

Steadily penetrating the fastnesses of Maoridom
the Native school teachers and their wives were
sent out as missionaries of a new social
order...In the school they were to be prepared
for successful contact with the foreign social
organization which was clearly destined in a
very large measure, if not wholly, to supplant
their own (Butcher, 1932:87).

- freedom meant rational control over future
possibilities — ‘Control is the crux of our
freedom’ (p. 94);

When the National Advisory Committee on
Maori Education met in 1956 there were five
Maori representatives and seven Pakeha...An
examination of the recommendations relating to
the handing over of the Maori Schools to the
education boards indicate that the Maori
representatives themselves were unaware of the
biases which shaped the negotiation process.
(Simon & Smith, 2001:268)

- he favoured the idea that called for elites to
plan the new social order (p. 95);

In the 1930s...the assimilation policy was
replaced with a policy of ‘cultural adaptation’.
Under this policy ‘the best of Maori heritage
and custom® was to be incorporated into the
curriculum. It is important to note that it was the
Department of Education that decided what
represented ‘the best of Maori heritage and
custom’. (Simon et al, 1998:73).

- the new social order will be planned by an
ideology-free social scientist (p. 95);

The Treaty of Waitangi should be seen as a
basic document which is used to scan our
democratic procedures in the light of a
particular kind of equality — the equality of two
peoples who entered into a partnership in 1840,
when the population ratio was very different
from now (100:1 in favour of Maori), and which
no one who genuinely believes in democracy
should now reinterpret in favour of the group
which has increased in number and advanced in
economic power. This must be what is meant by
bi-culturalism in Aotearoa-New Zealand.
(Snook, 1995:7).

- despite the equalitarian rhetoric, educational
liberals most often, in practice, supported an
education directed from the top down.
‘Enlightenment’, for most, implied education
for social control (p. 95).

I had the bright idea of putting secondary ‘tops’
on three native schools....Apirana Ngata, for
reasons that I could not understand at the time
but can appreciate now, held himself aloof from
the project. I began to realize that I had
approached them in the European way-
presenting a ready-made scheme, supporting it
with the authority of my position and being
satisfied with something that looked like
majority approval. I hadn’t allowed time for
them to work on the idea in their own way...
(Beeby, 1992:209-10).
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Again, according to Strike (ibid. p.41), “one is autonomous when one’s choices are
not dictated or determined by external happenings, but are made according to
one’s own standards of judgement”. The umbrella organisation of KKM (Te
Riinanga-nui o nga Kura Kaupapa Maori o Aotearoa) moved to have their
educational philosophy (Te Aho Matua) included in the Education Act 1989
because they had no control (they did not have autonomy) over which existing
schools could be redesignated by the Ministry of Education as KKM, thus making
it possible for their special character to be diminished and not being able to take

action against it.

Self-respect as a moral imperative, “is an aspect of equal respect — it is the
psychological requirement of an individual’s capacity to secure his or her own
rights and to respect those of others” (Strike, 1989:42). In Maori terms the self has
a communitarian character that is not adequately embodied in psychological
analysis. A Canadian law scholar (Johnston, 1989:22-23) writes about the notion
of ‘self-collection’:

In contrast to aggregates, collectivities are ‘self-collecting’ in the sense that the members

engage in rule-following activity of a sort that constitutes the collectivity. The notion of

‘self-collection’ is intended as an analogue to ‘self-reflection’. If self-reflection is basic to
individual identity, self-collection is basic to collective identity.

There is a clear resonance between the notion of self-collection and the Maori
concept of ‘tuakiri’ or identity. Mead (2003:273) defines tuakiri as follows: tua
means on the farther side of something while kiri means skin, therefore, tuakiri
probably refers to the elements away from the body that help define the identity
and personality of a person. That far side is probably the land, the mountains,

rivers, lakes, the ocean front, the islands and the sea, all of which ground a
personality to a place.

Following Strike’s argument, the liberal view of Maori education would ask the

question, ‘If justice is to prevail in the education of Maori, what is it that needs to
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be distributed and how should that distribution be effected?” The application of

liberal educational theory is not enough in itself to be able to answer the question.

2.4 Native Schools as transition
As indicated earlier, the Native Schools Act of 1867 established the Native and

later Maori schools system. According to Simon (1992:38), “it was intended that
each Native School would be integrated into the public schools system as soon as
the children in it were ‘Europeanised’”. Such a view about the transitory nature of
Native Schools followed from the practice of not restricting the enrolment of
Maori or Pakeha children on racial grounds from entering either system. The
practice continued for the following 100 years but eventually numbers in the
Maori Schools diminished and in 1969 Maori Schools shifted under Education
Board control. By that time the idea of ‘Europeanisation’ was no longer a reason
for closure but there can be no argument that the effect was true even though the
rationale had shifted to expediency, efficiency, effectiveness, and improved

education resourcing.

The increased visibility of Maori in mainstream education after 1969 did not have
any ubiquitous effect on the system but there were some ‘rumblings’ and some of
those rumblings can be attributed to the fact that “the Maori Schools are now gone,
our land has gone, our language is dying, and the mana of the people is at a low
ebb™. The Department of Education/NACME (1970) produced an important
report that made Maori language policy and implementation a central focus in

Maori education that has remained through to 2000.

Not for the first time but with ever increasing persistence Maori are insisting that
the education system will deliver an education for Maori and not just about Maori.
And within the education for Maori will be an education in Maori, that is, where

the resources, the methodologies, and the delivery will be in the medium of Maori.

* See Sharp (1997) especially chapter 1, pp. 3-12.
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In a report written for The Royal Commission on Social Policy, Penetito
(1988:103-108) outlined, as sources of demand in education, what would count as
educations in, about and for Maori. His conclusion, as it relates to the education

system, is summarised as two inter-related concerns:

1. “how to facilitate Maori communities taking education decisions in their
own best interests; and

2. the need to clarify the essence of an education which makes valid
tangatawhenua knowledge, values and institutions in such ways that these
become a central part of what it means to be educated in Aotearoa New

Zealand” (Penetito, 1988:112).

Since the period of the Native/Maori Schools these two concerns have remained

high on the Maori education agenda.

I have argued in this chapter that the social control thesis along with liberal
education plays an integral role in shaping and transforming the nature of Maori
society to fit that of the dominant Pakeha society. There is no suggestion that
agency is neglected, only that the consequences remain consistent with
transformation. One of the major ways it accomplishes that transformation is
through the ideology of what has come to be called Maori education. To a
considerable extent, and within the context of schooling (1867-2000), Maori have
made huge gains in terms of enhancing their individual and collective cultural
capital. One would be churlish to deny such enhancement. However, one would
also need to be ignorant to deny that through processes of schooling Maori have
also lost much of their valued traditions and customs (cultural capital) to the
degree that in recent times Maori have been exploring the possibility of

establishing an alternative system of education® based on principles and practices

5 Benton (1988) The Matawaia Declaration called for the establishment of an independent Maori
education authority as a fully funded statutory authority. It was envisaged that the authority would
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which derive from a Maori world view or kaupapa Maori because they have, on
the whole, been unable achieve the education they believe they are entitled to

within existing philosophies, policies and practices.

2.5 Systemic contributions to Maori education pathology

The thesis applies a sociological imagination to the study of the relationship
between two educations in New Zealand, mainstream and Maori. It is difficult to
avoid arguing a case in Maori education without reverting to what Bourdieu refers
to as “those pairs of opposites beloved of scholastic thought” (2000:232) and yet
Maori education as it has existed in New Zealand for more than a century is a
product of mainstream education in a way that mainstream education has never
envisaged being a part of Maori education. Some might argue with that assertion
but this thesis will demonstrate how accurate that statement is. It is argued that
mainstream education operates in the interests of the majority of the population
whose cultural origins are mainly out of Britain and the Western world. These
interests represent a political monopolisation of the educational agenda and have
had a profoundly distorting effect on the cultural, educational and economic
development within Maori society. The cost to Maori has been what the famous
nineteenth century Black American scholar Du Bois called, “double-
consciousness, a lack of true self-consciousness (that) only lets him see himself
through the revelation of the other world” (Harris, 1995:2). The Maori education
system of pre-European Aotearoa was a tribal system. In today’s world the Maori

education system is more akin to a virtual system.

The response of a significant proportion of the Maori population to the
objectifying tendencies of the mainstream system has been to explore the

possibility of establishing an alternative system of education based on

establish an alternative education system from pre-school to adult education based on kaupapa
Maori principles.
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philosophies, principles and practices which derive from a Maori ideological
position or kaupapa Maori. It is argued that the mainstream system has never
offered or delivered an education that operates primarily in the interests of Maori,
nor is it expected that it would. Maori are, in relative terms, a disempowered
minority group within a society structured in dominance. It is argued that the
mainstream system cannot continue to offer piecemeal solutions to Maori
educational disadvantage on the one hand, and on the other, prevent, discourage or
even discriminate against Maori acting to provide solutions to their own
perceptions of what an education in their own interests might look like. Such

opposition would be discriminatory, un-fair and un-democratic.

Governments in recent years have been following, and indeed promoting the
principle of consumer choice defined simply as, ‘voting with one’s feet’. The
principle is usually applied as justification, for example, for parents selecting the
sort of school they want to send their children to. There is a growing proportion of
Maori parents who are wanting to exercise their consumer choice in terms of the
sort of education system they want for their children. The Waitangi Tribunal
Finding Relating to Te Reo Maori (1986:46) provides the sort of rationale behind

this parental choice:

Judged by the system’s own standards Maori children are not being successfully
taught, and for this reason alone, quite apart from the duty to protect the Maori
language, the education system is being operated in breach of the T reaty.

Documentation of the system’s failure to educate Maori is not simply a matter
which can be laid to rest on teachers as the Waitangi Tribunal quite rightly pointed
out. Evidence will show that systemic failure is comprehensive but the evidence
does not seem to be sufficient in itself to persuade those who have the authority to
make the changes to do something about it. After more than one hundred and thirty
years of a state controlled, organised, operated, and managed education system the

majority of Maori students continue to leave schools without receiving a basic
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education. On these grounds alone the system can be seen as a system geared for
failure yet it continues to operate as though the main fault lies elsewhere, for
example, among the Maori constituent. On these additional grounds there is a
biased failure in the system and its continuation over time would suggest that the

selective failure must be serving some interest.

What has the education system done to address the educational and cultural
concerns of the Maori population over time? The answer is a great deal. The
question then is, do the policies and practices advocated and implemented in the
interests of Maori share some features in common, for example, what was the basis
for the policies and practices? What role did Maori have in the decisions? Were
the policies and practices fully implemented? Were those who were meant to carry
out the practices capable of successfully implementing them? Were there sufficient

resources to enable people to feel confident about what they were doing?

Many Maori parents are convinced that the education system, after such a long
period of formal schooling, cannot provide the sort of education that they believe
they are entitled to for their young people. The existing system is based around a
regulatory framework which at best maintains Maori communities at the margins
of society, and at worst converts Maori individuals into brown-skin Pakeha.
Statistics like those in the following table can, and have been reproduced in a
number of Maori education reports over generations, and show few signs of

abating:

Table 2.3: Comparison of Maori and non-Maori Performance on four indicators
(Ministry of Education, July 2000)

Maori Non-Maori
4 year old participation in ECE 68% 98%
Unspecified suspensions for males from school 20.6 5.4
(1998) — rate per 1,000
Average mathematics score of standard 3 (year 5) 462 520
students (TIMMS Study, 1994)
% of students leaving school without formal 38% 12%
qualifications (1998)
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In spite of this statistical evidence, there remains a stubborn and at times petulant
resistance to the idea that the system might indeed be wrong for Maori and that no
amount of piecemeal intervention or ‘tweaking’ as the bureaucrats like to say will
make the sort of difference that is spelled out in Maori aspirations. Maori scholars
and professionals who know about schools, education, and the system do not
support research conclusions like that of Chapple et al (1997) in spite of its
scientific justification and scholarly origins. It is argued that either the science
applied is misguided or the supporting arguments are flawed, or both. Chapple’s

conclusion on his review of the research literature asserts,

There is no evidence.... to suggest that Maori children do badly at schools
because their lived culture does not fit into, or is opposed to, the existing school

system or of problems of cultural congruence.
Chapple et al, 1997:99

The experience of a majority of Maori parents is that there is a direct relation
between the lived culture of Maori children and a school culture that in some
instances contains basic contradictions of Maori culture. There is no ‘valid’
evidence for this conclusion because the only evidence that is made to count is
‘research’ evidence and the power brokers, so it seems, do not see the need for
research which calls into question the validity and reliability of the system and its
schools for Maori let alone any other disenfranchised groups. The education
system, and by necessary association, the government of the day seem to find it
preferable to pay out millions of dollars each year (according to the Ministry of
Education’s own estimates (1997:10), about $1 billion from a total budget of
approximately $6 billion in 1997) to maintain the status quo in Maori education
than solve the ‘real’ problem. What is the real problem? If we could answer these
three questions we would be well on the way to answering the two concerns from

Penetito (1988) referred to above.
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1. How is it that the same groups of people who uphold the values of
freedom, justice through fairness, the right to speak and be heard, the
wisdom to be gained through education, deliberately withhold the
values that others hold dear? Pakeha have been doing such things to
Maori for generations and continue to do so?

2. What is required for an education in New Zealand to be truly educative
for all groups within the society and how can this be affected without
penalising any group?

3. What are the ‘ways of knowing’ and validating Maori knowledge

within the education system?

These are some of the questions resting uneasily below the surface of this study
and are explored in some detail in the chapters indicated. Most of these questions
will be viewed by those in positions of influence in education in a negative light,
even if sympathetically, and as a result not given the attention required. That is
unfortunate but the problems will persist until such time as due regard is given to

the contribution Maori will make to this society and the world at large.

The ideology of ‘biased failure’®

Up to this point we have seen how the education system has generally failed to
reduce Maori academic under-achievement and that this failure is, to a
considerable degree, preventable. Even when Maori have recommended remedies
to this problem (introduction of Maori language, closer relationships between
schools and marae, formalised accountability between schools and hapii, increases
in the input of Maori knowledge and custom into the everyday life of schools, and
a more practically-oriented education utilising community expertise) the system
has continually set out to address the problem of disparity between Maori and non-
Maori academic performance rather than explain the marginalisation of Maori

knowledge, history and custom within the system. What has been most damaging

® The analysis for this section borrows liberally from a parallel argument on who and what is served
by the criminal justice system in America by Reiman. (1979) especially Ch.4.
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to Maori as a people has been the way in which the system’s interpretation of the
problem has not only worked to the advantage of mainstream but has actually
contributed to the general public, viewing Maori education as a problem area, and
Maori blaming themselves for their under-achievement, lack of motivation,
absence of drive to achieve, and general deficiency in applicability and resilience.
The advantages to mainstream lie in the ideological message conveyed by the

education system’s biased failure.

Some use ideology as though it meant ‘world-view’ (Royal, 2001), while others
speak about it in terms of ‘value-system’. The concept has a long pedigree dating
back as far as 1796 (Williams, 1985:154) but made famous by Marx and Engels in
The German ideology (1845-7). It is commonly used in two distinctive ways:
“Sensible people rely on experience, or have a philosophy; silly people rely on
ideology” (Williams, 1985:157). The latter is the pejorative sense and it is this
interpretation that has most significance for my argument. This is not to say my
preference is either silly or accepted uncritically. I have found the French Marxist
scholar, Louis Althusser’s four critiques of the way ideology has been used in
theoretical debates (cited in Hirst, 1979:22-39) most useful for my purposes:

- ideology is not a distorted representation of reality, that is, of the real
world;

- ideology is not ideal or spiritual - ideas are real and not ‘ideal’ because
they are always inscribed in social practices and are expressed in objective
social forms (language, ritual etc.);

- ideology has no history - the subject is related to the totality through an
‘imaginary’ relation (emphasis in original); and

- ideology is not false consciousness — it is not a representation of reality.

Given these provisos I think the definition of ideology from Reiman (1979:159)
sits comfortably with my interpretation of the relationship between Maori
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education and the mainstream system.

When 1 speak of ideology, I mean the conscious or unconscious use of ideas (or
images or other ‘messages’), not for the purpose of conveying the truth, but
Jalsely to justify (or legitimate) the prevailing distribution of power and wealth
and thus to secure allegiances to (or undermine opposition to) the social order
characterised by that distribution of power and wealth.

The argument for the success of biased failure can be summarised in four inter-

related propositions:

1. Our education system has persistently failed a disproportionate number of
Maori children to the extent that it can be considered (at least by Maori) to
be a system ‘designed for failure’;

2. Those who are most vulnerable to educational failure are also those who
are not in positions to make and implement change;

3. Those with the power to make the necessary changes in the system have
not been persuaded to do any more than make minor piecemeal
adjustments in order to maintain the illusion of transformation;

4. The ideological message made by the education system’s biased failure is
two-pronged:

(i) By focusing on the individual failure of Maori children, the
education system diverts attention away from the contradictions
and injustices of our social and economic institutions and most

importantly, from itself; and

(ii) By focusing on the poor who fail, the education system diverts
attention away from the middle-classes who most profit from

our social, economic and educational institutions.

How is this abstract and theoretical argument interpreted in practice?
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2.6 Education or socialisation — Reflection on experience

It is unfortunate that in New Zealand we have an education which is commonly
thought of as the norm, as what is provided through schooling for the mainstream
population, and then we have Maori education which is either the term given for
the schooling of Maori youngsters or else the knowledge and practices that derive
from the Maori world that are made available for all children. It is unfortunate
because, as I will argue, for any child to be educated in Aotearoa New Zealand, it
should be required that s/he is exposed to sufficient quantities and qualities of the
two epistemological traditions to feel a real sense of belonging to the land as a
New Zealander. It should not matter to the child whether its ethnic origins are
found in England, China, Tokelau, or South Africa. As New Zealand citizens they
will learn among much else in their lives what counts as knowledge from the West

and what counts as knowledge from Maori perspectives.

When [ trained to teach 40 years ago it was clear to me that I was prepared to go
anywhere and to teach any child. My training as a primary school teacher equipped
me to teach any primary school-age child in New Zealand and in most other
Commonwealth countries. As it turned out, apart from one year in Essex, England
as an Exchange Teacher all my teaching practice took place in this country. It is
only on reflection that I realise that all the schools I taught in were significantly
Maori in school population terms. The one school I chose to teach in because it
was designated a Maori School was motivated by at least four factors that weighed
heavily on me at the time: I had been teaching for seven and a half years in rural
and urban schools and needed the challenge of running a school as its headmaster
and being obliged to work with its community; I needed to get out of the city with
my wife and daughter so that we could raise a family in a predominantly Maori
environment; we needed to be able to live where we thought we could save money
and travel (my wife is a Scot and had lived and trained in Edinburgh and all her

family were in Scotland); and I desperately wanted my family to spend their early
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years close to Maori people where they could learn to relate to and develop
sensitive understandings to the Maori world. I knew the pressures for familiarity
with the Pakehd world would not hold the same difficulties for them were they to
wait a few years until we moved back to urban settings and the different
advantages that that brings. It is relatively easy for a Maori to fit into the Pakeha
world because, paradoxically, most things in society are positioned to assist that
transition. So why is there a problem with education? The prevailing belief among
Pakeha is that deep down Maori really want to be like Pakeha. It is far more
difficult choosing to be Maori even when you are Maori, but if you do not look as
though you are Maori, for example, if you have fair skin, then choosing to be
Maori has to be deliberately demonstrated publicly. So I had some very good

reasons for choosing my first school that was significantly Maori.

Teaching Maori children in the urban metropolitan environment, like teaching
most children in that environment was an extremely challenging task. I wanted to
know why it was that children in my classes who came from Samoa or from the
Cook Islands quite often performed better academically than Maori children in the
same classes yet some of the Pacific children had parents who could hardly speak
any English and the children were sometimes no more advanced linguistically than
their parents in using everyday English. I wanted to know why Pacific parents
always outnumbered Maori parents on official parents’ evenings. The number of
Maori students who were behaviour problems in and outside the classroom was
completely frustrating; the most common problems being over-aggressiveness,
swearing, challenging authority, or chronic withdrawal. I wanted to know what
was behind these behaviours. My fear at the time was that there might be some
inherent flaw in Maori cultural development that left scars on the Maori psyche. I
needed a rural community and I wanted a traditional Maori community where I
could rejuvenate my own cultural batteries and where I had the time and the

opportunity to explore some of the answers to these troubling questions.
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The school my wife and I chose and taught in for eight years was a Maori School
that was originally established as a Native School in 1884. It served a traditional
Maori community in the sense that it was located on a papakainga (kin-based land
holding) with the whanau (families) situated around a marae (traditional gathering
place), and where the residents were, apart from those who had married into the
community, of the same hapii (sub-tribe) affiliation. Most of the members of the
community belonged to the Ringatu religion (transformed Christian) and was
practiced diligently by most of the community. Most of the adults had some
facility in the Maori language although conversations with children were almost
exclusively in English. Many of the kaumatua were bemused by our attempts as
teachers to try and resurrect the use of te reo Maori (Maori language) among the
children in the school by using the language in classes. “When we were at school
the teacher used to growl us if we spoke our language and sometimes we even got
strapped if we korero Maori, and now you want to teach our moko and our
tamariki to korero Maori. But what if you teachers change your minds again?
Koina te mate o te kiware; kaore e mohio he aha te aha?” (That’s the trouble
when you don’t know things; you don’t know what’s what). 1 did not have a
satisfactory answer for the kaumatua then and the proper reply still eludes me. 1
am sure they were talking about us, the teachers, the inspectors, the policy makers,
the government. Of course they were right and we knew it but being young
teachers we were imbued with the same sort of zeal that the early missionaries
must have brought to these communities. We wanted these children to know about
their tribal history and the stories related to their marae. We thought the history of
the Ringatu Church and its association with Te Kooti was particularly important
and that these children had a right to that history. The more we learned about these
people the more we wanted their children to know about themselves and their
heritage. We knew that large sections of the tribal estate were confiscated by a

nineteenth century racist government keen to confiscate Maori lands to appease
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land hungry settlers and we thought this was a history at least as important as
knowing ‘how the Maoris used to live before the whiteman came’. Our reading of
the school logs revealed an intimate connection with another folk hero and villain
to the Pakeha, Rua-the-Prophet was the name he was widely known by. We
learned that he had several followers from this marae who lived with him in
Maungapohatu. At the time we lived in the community, many decades after Rua’s
Maungapohatu was no longer, one of Rua’s disciples, a tohunga returned home to
his marae to die now that he was a very old man well into his nineties. We wanted
the children of the school to know about the old man and about Rua. Fortunately,
the school already ran a highly successful kapa haka (performing arts) programme
and had done so for several years. What the programme lacked, unfortunately was
an understanding of the waiata (song poetry), karakia (incantations) and haka
(posture dances) that the children were intensively involved in learning. They
could recite the words perfectly and produce the appropriate actions but 95% of
them did not really understand what they were saying. They learned by rote and
their tutor seemed content to leave it like that and nor did she appreciate anyone,
including the teacher, trying to teach kapa haka any other way than what she had
done for several years, successfully too, if one thinks about the enthusiasm
engendered, the passion arising from the community every time the school kapa
haka group was called on to perform, not to mention the awards the group won in
inter-school competitions from time to time. I did not know the saying at the time
but the adage that became very popular among those resistant to change during the
educational reforms of the late 1980s, ‘why fix it if it isn’t broken’ certainly
seemed to apply to our school kapa haka group at that time. The years were 1967
to 1975 and they marked for me a conscious and deliberate beginning to a
formalised enquiry into what Maori education was and what it could become. This
same period was critical in that it established a foundation or a framework for the
emergence of the most dynamic era in the development of Maori education as an

entity in its own right; where Maori education was not only about what was to



69

count as Maori but also what was to count as education. This study is a product of

that enquiry.

It is considered bad manners among Maori to ask the question ‘Ko wai koe-who
are you?’ It is suggested the association with the lack of manners comes from the
idea that the basis of the question is more about ‘putting a person in her place’, that
is, ‘who do you think you are?’ rather than an enquiry about identification. Ko wai
koe is likely to invoke an irritated or even an angry response from Maori. ‘He aha
koe-what are you?’ does not even count as a real question because he aha (what) is
reserved for objects other than humans. It will be argued, ‘he aha koe?’ is the tacit
question that is behind the current Maori struggle for an education in their own
best interests. What we are as Maori, in a very precise moment of history and the
strategies employed by Maori to resist, what Foucault (1982:777) calls ‘modes of
objectification’, is an important component of this study. This is the problem this
thesis sets out to address — how does the mainstream education system through the
processes of formal schooling transform Maori students into subjects? Foucault
argues (ibid. p.781) that there are two meanings of the word subject: subject to
someone else by control and dependence; and tied to his (sic) own identity by a
conscience or self-knowledge. Both meanings, according to Foucault, suggest a
form of power that subjugates and makes subject to. Both of these meanings are

located in the practices found in mainstream and in kaupapa Maori education.

As someone who has worked all but a handful of years of his professional life in
the field of Maori education, on reflection, they have been years tinged with
frustration and exasperation at the seeming inability of the education system to
provide an education that the majority of Maori could feel good about. People feel
good about an education if it satisfies at least two basic criteria: firstly, if it holds
up a mirror to them and they can see themselves growing and developing in a way

that is meaningful for them; and secondly, if it helps them to project themselves
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into the immediate world around them as well as into the world at large.

Why is it that so many intelligent researchers, thoughtful and competent
administrators, as well as professional and caring teachers, who want the system to
work effectively for all students continue to get it wrong for Maori young people
generation after generation? My experience tells me that researchers genuinely
seek to understand what happens with Maori students in classrooms. The
instruments they use in their enquiries are, on the whole, scientifically designed,
systematically administered, and sensitively adopted. I know that administrators
and bureaucrats working in the field of Maori education are not part of some
malevolent conspiracy plotting to keep Maori frustrated and on the defence, on the
contrary, in my experience the administrative professionals in education I have
worked with for more than 15 years have generally been without fault in trying to
do what is best for Maori even if at times their policies and regulations have been
difficult to justify in the eyes of those who have been the ‘experts-on-the-ground’.
I'am equally confident the vast majority of teachers who work with Maori students
really do want them to succeed at school. Indeed, some of New Zealand’s
recognised finest teachers such as Sylvia Ashton Warner, Elwyn Richardson, Ruth
Trevor and Gordon Tovey have found their inspiration and ‘feel’ for the
educational enterprise in working with Maori students and Maori communities,
quite often in the Native/Maori School system. But even the ordinary, everyday,
local teacher who turns up Monday morning to teach a class of children, no matter
what level of the education system, no matter what the decile rating of the
institution, and no matter whether large, multi-ethnic, inner-city or small,
composite, rural school, wants all children to do well. The teacher who sets out to
make life difficult for any category of children, including those of Maori cultural
persuasion, is non-existent. Of course there are teachers prejudiced against Maori
and all of these are obnoxious but then teachers are human and share all human

failures. Many are also incompetent and a few genuinely racist but I have yet to
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meet teachers who did not want all the children they teach to be successful
learners. So, if it is not incompetence, lack of fairness and intelligence, and
conspiracies of belief that are operating against Maori then how are we to account
for the generally sad state of Maori education? Is the problem, so often heard from
Maori, that of inadequate resourcing or institutional racism? Perhaps it is simply a
matter of bad luck, misfortune or mischievous mis-labelling. In a universal and
centralised education system such as exists in New Zealand not everyone can
succeed or fulfil their aspirations through schooling. Perhaps nature (lack of
intelligence) and nurture (an inadequate environment) are the major determinants
of under-achievement as Jensen, Herrnstein, Eysenck and others have been
claiming for decades. What is the reason for the sad state of Maori education? One
thing I am sure of and that is reductionist explanations are no more helpful than are
holistic explanations. “Holistic explanations”, according to Rose et al (1984:280),

“bear a sort of mirror image relationship to reductionism”. Then what?

As with other indigenous peoples of the modern world (Australian Aboriginal,
Native Americans, First Nations peoples of Canada, Inuit of Alaska) Maori share
with them intensive problems, which in short-hand terms can be defined as
problems of identity. The problems are seen to originate in acts of separation as a
result of nineteenth century or earlier forms of colonisation. The separations are
numerous, for example, from traditional lands, language, cosmologies, economies,
sources of power and authority, knowledge and customs, food supplies and much
more. Chapter 1 established a ‘way of looking’ at these problems (through a
sociological and philosophical imagination) and investigating them. Chapter 3 will
examine in some depth the issues surrounding ‘Maori identity’ with my own
experiences as evidence. The questions addressed include: Is there a problem of
identity among Maori? Are there ‘modes of objectification’? What are they? How

are Maori identities transformed? How are Maori students turned into subjects?
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2.7 Maori agency and relative autonomy: a conclusion
Throughout the duration of the writing of this thesis and indeed for the 40 years
previous the thought has always been present, or at least close to the surface, as to
whether Maori were neutered victims in a conspiracy to make them subordinate
and to keep them there or whether they were active agents in their own demise.
I’m not sure about a conspiracy of action but I think a conspiracy of belief has
some real possibilities. The New Zealand historian, Sharp (1997:293) speaks about
agency in the following way:

An agent is a person, either natural (a man or woman) or artificial (the Crown, a

Government, an iwi, a Court of Appeal) who has the right to act; and the issues

at stake were precisely as to who had the right to act, and in acting to wield

authority and to dispose of resources. In te reo they were issues of
rangatiratanga and mana

The simple binaries of coloniser/colonised, dominant /subordinate, and perhaps
even Miori/Pakeha, are being called into question by those applying agency
theory. For example, who is a Maori in today’s world is highly problematic but the
same is also true about who is a Pakehd. The question of whether Maori could
have acted differently is not a neutral question. It depends on whether there was a
choice, what the choices were, whether they were choices that were available
through access, whether there were opportunities to make choices, whether they
were the choices they wanted and so on. I think the very idea of agency (the ability
to act independently) can be perceived as a kind of academic ‘escape clause’ to
explain a manufactured and manipulated consensus. I see relative autonomy theory
(Hargreaves, 1982:115) in a similar light because both theories remain
reproduction-bound. More appealing to me, even with all its shortcomings is
resistance theory Giroux, 1982:10-11). Whatever can be learned from agency
theory one thing remains clear and that is that issues of rangatiratanga (the
qualities of leadership, self-determination) and mana (authority, self-collection)

are still to be achieved by the majority of the Maori population.
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Chapter 3 examines the effects of an education system in which education shapes
the identity of Maori in such a way that ‘being Maori’ is substituted by ‘being
educated’. The penalty is disconnection from Maori culture and dislocation from
the local community. Analysis is approached through the methodology of a socio-
biography of the researcher. The research question addressed is, ‘How does

mainstream society and its education system influence Maori identity?’



Fig. 2.1 Maoritanga Model — Rangihau (1977)
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Chapter 03

The socio-cultural construction of Maori identity

3.1 Introduction

The British cultural studies academic, Hall (1997:134), tells the story of himself as
a black migrant living in Britain. In answer to the often asked question ‘why are
you here?’ he said he knew the reasons he was supposed to give: “for education,
for the children’s sake, for a better life, more opportunities, to enlarge the mind”,
and similar uplifting thoughts but the truth was, so he reiterated, he was there
because it’s where his family was not. He came to Britain to get away from his
mother but spent his life finding other stories, other fictions to avoid telling a truth

that would not be perceived as being authentic or acceptable.

Hall’s story reminded me of an incident I observed when I was a young teacher in
a rural Eastern Bay of Plenty Maori School. The community serving the school
was in economic terms, relatively poor. The people of the community were 100%
Maori and lived in a village or papakainga that was on their own land with their
own marae located at the centre. They were in every sense spiritually Maori being
practising ringatii (a Christian faith adopted by the warrior chief Te Kooti) with a
strong sense of their own hapi (community) and iwi (tribal affiliation). There was
no reason to question the Maori authenticity of the village residents. The nearest
airport to the community was about a 40 minute drive away. One day I caught a
plane from that airport to fly to Auckland. While on the plane I observed a man
whom I thought was originally from the marae and was distantly familiar. I didn’t
take too much notice of it but from time to time I would glance his way and try to
catch his attention. When people in unfamiliar surroundings catch each other’s
eyes they usually show some sign of recognition or not. He didn’t seem to be
avoiding my gaze and so I took that as a tentative confirmation that I must have
been mistaken. When the plane landed in Auckland and we had to walk from the
plane across the tarmac I quickly caught up to him, tapped him on the shoulder and

asked if he was who I thought he was. I still had doubts but was prepared to
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apologise for my rudeness rather than separate with the question of his identity still
in my mind. To my great relief and somewhat surprise, as soon as I touched his
shoulder, he shrugged a quick look at me with a half smile on his face and I knew
at that instant he was indeed Te Ahuapai (fictitious name). The thing was, Te
Ahuapai looked nothing like he usually looked when I saw him around the marae.
At home he looked more or less like every other 50 year old male: comfortable,
worn but tidy, warm and relaxed, and conservative. Off the plane in Auckland the
words that best describe his appearance are very modern and his demeanour, that
of a ‘city-slicker’. His grooming for the part was immaculate in detail from the
trilby on his head to the beautiful leather boots on his feet. With a feigned look of
surprise rather than rudeness I asked, “What happened to you?” He replied most
matter-of-factly, “I’ve been living in the city for six months now. Do you know
this is the first time in my life I’ve been anonymous. No one knows me when I
walk down the street. For the first time in my life I can be the person I want to be,
wear the clothes I want to wear, and look the way I want to look”. Similar
sentiments are echoed in the passage from the geographer, Harvey (1999:5)

commenting on the development of postmodernism:

Raban (Soft city) appealed unabashedly to notions of subjective individualism

which had so ofien been forced underground by the collectivistic rhetoric of the

1960s social movements. For the city was also a place where people were

relatively free to act as, and become what, they pleased. ‘Personal identity had

been rendered sofi, fluid, endlessly open’ to the exercise of the will and the

imagination.’
A story like this could be interpreted as demonstrating the endemic problems
attached to the parochialism of tribal existence. On the marae Te Ahuapai would
continue to belong the way he and his ancestors had always belonged, proving
their connections to each other, to the mountains, rivers, lands and skies the way
they had always done, through whakapapa (genealogies) and (dialogue). In the city
Te Ahuapai would have to learn how to belong. His new found freedoms might
seem to him like discovering an identity which is not really him. Who was the
‘real’ Te Ahuapai? I felt ashamed of even having the thought but congratulated

myself for at least having the good sense not to have asked the question out loud. It
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is a question filled with arrogance. It suggests a person can only be one thing, a
‘marae’ person or a ‘cosmopolitan’ person. In truth, Te Ahuapai is both, being
rooted in both and as a result, belonging to both. One identity is imposed while the
other chosen willingly. The irony is likely that the imposed marae identity would
tend toward being more dominant because that is the characteristic of imposed
collective identities, they are chauvinist in nature. By that I mean they tend to be
overly ethnocentric, one either belongs or one does not belong. He seemed to have
understood that identity is an invention formed, as Hall maintains (op.cit. p135),
“at the unstable point where the ‘unspeakable’ stories of subjectivity meet the
narratives of history, of a culture”. The idea of identity as invention or construction
is at the heart of this chapter. This is not to say that one can create one’s identity as
one pleases. In the same way there are incentives and possibilities there are also
limitations and constraints. The politics involved in identity formation work in the

same mysterious way as they do in the construction of the social formation.

This chapter attempts to take some of the mystery out of the process by the
systematic exploration of the researcher’s identity as a Maori, as an educationalist,
as an academic, and as a New Zealander. This biographical approach is not
without its own peculiarities. The problem is how to speak for oneself while
purportedly also speaking for others without falling into the trap of essentialist and
relativist accounts of situations. It is what Harvey (1993) calls the “vulgar
conception” of individual biographies that I have tried to avoid in this chapter. He
says,

I see, interpret, represent and understand the world in the way I do because of
the particularities of my life history.....It proceeds as if none of us can throw off
even some of the shackles of personal history or internalise what the condition of
being ‘the other’ is all about and leads to an exclusionary politics..... And it is
Jfrequently used as a rhetorical device either to enhance the supposed authenticity
and moral authority of one’s own accounts of the world or to deny the veracity of
other accounts (p.57).

Far from an exclusionary politics, the purpose of a chapter on Maori identity was
to understand others as they understand themselves and from the desire to be

understood as I understand myself. The selection of texts and the categories they
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are grouped into, establish an explanatory framework in order to understand and
analyse contemporary changes occurring within the identity construction of Maori.
What emerges is “a constellation of beliefs, values, techniques and so on, that is
shared by a community” and what Kuhn called the “disciplinary matrix”
(Bourdieu, 2000:100).

The key question this chapter addresses is ‘How does mainstream society and its
education system influence Maori identity?” Subsidiary questions are, ‘How do
Maori respond to systemic influences?” and ‘What is the effect of this co-
construction?’ It is hypothesised that the researcher’s educational biography is
more alike than unlike other Maori educationalists of his generation: raised in a
rural community; associated with a marae base; familiarised with extended
whanau; experienced mainstream schooling as a Maori minority member;
subjected to the indignities of selected health examinations; and exposed to the
subtleties of personal prejudice and institutional racism. Attempts to understand
this institutional career has taken the researcher down a complex path of discovery
involving fields such as cultural politics, race relations, social justice and other

fields that make up the content of the chapter.

This introduction is a description of the disciplinary matrix that begins with a

postmodernist definition of the Maori politics of identity.

3.2 Postmodernism and ‘the politics of identity’

It seems to be that I have been a critic of the education system from the time I
entered my first classroom. My very first experience of school as a shy but
energetic five year old remained on the fringes of my consciousness throughout
the twelve long, mostly compulsory years of schooling. The best way now I can
think of describing that first experience of school was that it was remote, detached,
separated from reality, and institutionalised. When I look back at my old school

photos, especially the earlier ones, it is clear that Maori made up about twenty
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percent of the classes; that is a little higher than the national average for those
times. Those proportions changed dramatically the longer one stayed at school. By
the time I was in the senior secondary school the academic stream was lucky if it
had two or three Maori students in a class. After all these years one had time to get
accustomed to certain characteristics of schools, for example, it is wise to choose
the teachers who like you and your chances of succeeding will be enhanced; you
don’t have to understand the content of what you are being taught, just learn it and
give it back; and there is no point in being concerned about other bright Maori kids
(brighter than you) who are not progressing with you — the message you get is that
they made a choice to go into a non-academic stream because they wanted to stay
together, or they wanted to leave school as soon as they could so they could get a
Job, or they wanted to be in a class with a lot of other Maori kids because it was

more fun than without them.

The most frustrating part about schools for me was the relationship between
oneself and the curriculum (perceived as what one was at school to learn). Apart
from being taught to read, little else that we were force-fed was shown to be
relevant. Primary schools were reasonable because virtually everything we learned
was new. But at secondary school, we learned what our teachers taught us when
the exchange worked. A lot of the time it didn’t work because although all of the
students were different what we got and the way we got it was aimed at some
fictitious character sitting somewhere in the middle of the room and s/he was never
a Maori character. It was difficult to get excited about what one was taught when it
was rarely clear why you were being taught it. Schooling seemed to be about a
distant promise that Pakeha kids didn’t seem to have difficulty perceiving and
Maori kids always did. That is why I found schooling remote, detached, separated
and institutionalised; they were places set up for Pakeha kids while Maori waited

around for their turn to come round.

Once I stepped into the university, criticalist intellectual thought almost became a

pre-occupation. Few Maori sources were available outside the works of Ranginui
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Walker. Sociology led me inevitably to Marx but his social class analysis was
always going to be an awkward bed-fellow for someone whose interests were
closely associated with the subjective and the cultural. However, Marxist thought
has been part of my repertoire ever since although it has never had a central role in
my writing or practice. By the 1970s I was reading everything I could find on the
‘new’ sociology of education. Specific influences are discussed in more detail

under ‘selection of categories and texts’ later in the chapter.

We are told that Méori have been coping with multiple identities for centuries
(Ballara, 1998:335). We should not be surprised, therefore, that ongoing identity
formation is part of the current mood of the times among Maori. As one might
expect, this is not without its problems. Levine (1997) maintains that
reconstructing ethnicity is a blend of primordialism (whakapapa), situationalism,
invention (Spoonley’s idea of a ‘fictive Pakeha ethnicity’), the role of myths, and
also a cognitive dimension (ie. systems of classification rather than practices).
‘Identity formation’ refers to the historical process by which modern Méori has
been constructed. This includes not only the construction of the cultural and
institutional apparatus of Maoridom which constitute the private realm but also the
formation of ideologies and collective beliefs which legitimate state power and
underpin concepts of New Zealander and national character (typical Kiwi) in the
public realm. The point I want to make about Maori identity is not to maintain that
what we do as Maori is justification for who we are. That is an essentialist position
that might account for some actions but it is not sufficient. The story of Te
Ahuapai is a reminder that one can act otherwise than according to some
mysterious inbuilt cultural memory. The multiple identities we have are influenced
by a multiplicity of mediating entities. These relationships are represented in
Figure 3.1. We all have individual identities (Ko au) as well as collective identities
(Ko matou). As New Zealanders, we also know ourselves in relation to the ‘other’
but, because of the nature of this latter relationship  (minority/majority,
subordinate/dominant, tangatawhenua/tauiwi), how we come to think about

ourselves is no longer a simple matter of choice. We still have private and public
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personae but because the world we live in reflects a modern, Western, capitalist
society, who we are as Maori and what we can become is deeply influenced by
Pakeha mediating influences (Matthews & Jenkins, 1999). The reciprocal

experience on the part of Pakeha is very much a matter of choice.

Figure 3.1 Maori identity formation.
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3.3 Academic influences : scoping the literature (1970-2000)

I taught in schools throughout the country for 10 years before I studied for my first
extra-mural university credit towards a bachelor degree. There is absolutely no
doubt in my mind that those early years of teaching played a prominent role in my
subsequent academic studies. Every course I pursued, every lecture I attended,
every article and book I read that was related to study was in some way a reaction
or a response to that first decade of classroom practice. I was never that interested
in studying a subject like history or earth science in order that the focus of that
discipline would be my area of teaching expertise. My interest was mainly around
answering questions like how decisions are made about what will be taught in the

curriculum; why some subjects seem to be more important than others, that is,
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whether they are compulsory or optional for example; why so many Maori
children find schooling a negative experience; why the secondary school
curriculum virtually ignores both the New Zealand and the Maori context and
other similar questions. It is the underlying assumptions about why things are the
way they are that have interested me, probably more than anything else although I

have also had a strong desire to fix things up that I thought needed to be fixed.

Of course the earlier years of my life as a Maori male, brought up as the second
eldest of a family of 11, in the heart of the rural Waikato also had a significant role
to play in shaping the sort of person who grew up wanting to be a teacher so as to
influence young people’s lives through education. Living in the midst of some of
the most arable land to be found anywhere in the world, among relatively well-off
Pakeha who owned the land that was once the domain of Ngati Haua, who were at
that time and remain today, one of the most economically impoverished people in
the country, was a reality that could never be simply set aside. What I thought was
extraordinary and still do is the general level of ignorance of both Mzori and
Pakeha of the Ngati Haua territory of how the lands transferred from one set of
owners to the other, and as a consequence, how one group of people became
secure and forward thinking about the future and the other became pre-occupied
with survival and entrenched into a dour existence. This grim picture is replicated
in many other parts of New Zealand and in other parts of the world. One thing
common to them all is the role education plays in maintaining the general level of
ignorance about such matters. The system seems to prefer operating under the
guise of finding solutions for the Ngati Haua problem, or the Maori problem, or
the American Indian problem rather than on itself. As a result of this background
knowledge, two critical social justice questions have always been part of my
consciousness: if we are to live in a just society what is it that needs to be
distributed (wealth, property, psychic gratification, mana...) and what are the
principles upon which that distribution should be made; the second question relates
to a breakdown or misrecognition in addressing the first question and directs our

attention to questions of rectification and redress.
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Having completed a BA degree majoring in education and sociology the ‘study
bug’ was so firmly entrenched that setting off on the next stage toward an MA in
Maori education was like stepping into a comfortable pair of old shoes. Master’s
papers in the sociology of education, the management of educational change,
Maori education, and multicultural education were consumed enthusiastically. My
thesis was entitled ‘Maori Language Teachers’ Perceptions of Secondary Schools:
The One-Year Trained Teachers’. I slogged away at this research for a year but
was defeated in the end and had to give up. I learned two important lessons about
Maori teachers from this exercise. Firstly, the level of conservativeness among
Maori secondary school teachers at that time left me in a quandary. They refused
to believe that a one-year teacher training course might have been inadequate
preparation for a non-degree person to be holding down a full-time professional
position in a modern secondary school. They believed, almost without exception,
that because they were the experts in their field of study, that is, in te reo and
tikanga Maori, that put them on an equal footing with other secondary school
teachers who were experts in mathematics, science, geography etc. At one level
that is undoubtedly true but at another level it is wishful thinking. There has
always been a hierarchy of subjects in the curriculum and nowhere is that more
obvious than in the secondary school system. Te reo Maori as a subject only just
makes it onto the timetable but tikanga Maori, in the light of the system, is a
figment of the imagination. The second lesson followed along similar lines; 14 of
the 16 teachers interviewed believed that the reason so many Maori students failed
to gain adequate qualifications at secondary school was because they did not work
hard enough and/or because there was no support from their homes. They did not
see that the attitudes they or their colleagues held about Maori students might
actually contribute to the levels of achievement, motivation, desire to stay at
school, resilience and so on that was reflected in the students’ behaviours. Not
completing the thesis also taught me an important lesson about myself; I didn’t
know how to organise large amounts of data and studying extra-murally did not

help, especially when the thesis was also an extra-mural activity. I had not learned
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how to work in a team, under ongoing supervisory direction, where my thoughts
and my work would be under constant review and critique. As an experienced
teacher and an experienced extra-mural student I did everything, most of the time,
by myself, usually late at night when the family had retired. Unfortunately, I am
still trying to learn those most valuable scholarly skills without letting my ego

interfere too much.

There are always important lessons to learn when one is engaged in higher
education and they are not always the ones being pursued. The lessons I learned
from studying for a master’s degree proved to me the necessity of research as a
systematic approach to understanding what is happening in schools and classrooms
with Maori students and teachers. Keeping in mind the way in which familiar
phenomena like hierarchy and routines are taken for granted is a much more
difficult lesson to hold onto because of the complexity of life in schools and
classrooms. The study of philosophy so often seems like an indulgence because of
its esoteric nature but knowledge of philosophies soon reveal their pervasiveness
in the everyday world of teaching and learning. Philosophical reality versus
idealism seemed to be at least as common in usage as that between theory and
practice. Becoming intimately engaged with colleagues at critical moments of the
research project proved to be the one component of the thesis exercise that was

most at risk.

These last comments about the MA thesis are those that are ex-post. The most
difficult and frustrating time, however, was at the point of completing the analysis
of the 16 extended interviews of fluent speakers of Maori, one-year trained,
secondary school teachers. If it wasn’t for the fact that I had had 10 years
experience as a teacher in the system I might have been persuaded to re-examine
my presuppositions but I knew with every fibre in my body that what I had elicited
was not right on at least two scores. On the one hand, one-year trained Maori
language teachers were inadequately prepared to teach in secondary schools, while

on the other hand secondary schools were also ill-prepared to accommodate these
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teachers and the values and practices they would inevitably bring into the schools
from the Maori communities. Secondly, that blaming the students and their
families for their own short-comings in terms of cultural capital (dispositions,
literacy levels, study skills...) was only a partial explanation at most of student
performance at school. Concerns like school climate, policies encouraging student
achievement, relevance of the curriculum, accountability of schools to Maori
communities, participation of Maori in school governance, as well as the calibre of
teachers (qualifications, professionalism, passion) all play important contributing
roles in decisions over student performance. It is well to keep in mind that a degree
of confidence in one’s instincts born of long experience and ‘gut-feelings’ are not
to be too readily discarded in the face of contrary evidence without that evidence

being severely tested.

At the time my MA thesis came crashing down along with a bruised ego I won a
fellowship for a year to the Institute of Education at the University of London. The
education system in New Zealand at the time ( 1983) was promoting taha Maori
and multicultural education. I went to London specifically to read in the fields of
race relations, multicultural education, and anti-racist education and also to visit
programmes and institutions that supported these three fields. I was exactly in the
right place at the right time. The Inner London Education Authority and other
Authorities close by were in the midst of an ideological battle in the year 1 was
there and I had the benefit of scholarly debates on the topics, volatile teacher in-
service courses, radical political proclamations, and extensive media coverage. My
knowledge along with my personal library increased dramatically with texts in the
fields of race relation, multi-cultural and anti-racist education during this time.
There is no substitute I can think of for expanding one’s knowledge and
appreciation of the familiar than reflecting on it in an international context.
Studying multicultural and anti-racist education and thinking about Maori
education while in London made one issue crystal clear in my thinking. Maori

education policies that addressed cultural elements (language, religion, customs...)
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to the detriment of structural elements (regulations, codes, accountabilities, power

relations..) would be doomed to failure.

Where an influential sector of the Afro-Caribbean community in London were
vigorously pursuing an anti-racist agenda in education an equally powerful lobby
group of the Indian sub-continent communities were promoting a multicultural
agenda in education. A proportion of the British white population (and the Black
for that matter), at least in London, seemed to be split between the two agendas.
The multiculturalists argued that modern society was a multicultural society and
that unity through diversity was the best way to recognise the multi-ethnic
population. The anti-racists argued that focusing on ethnicity could make a
difference to most things except change power-relations. The problems they
defined were about discrimination on the basis of race that over time became
institutionalised. That discrimination, they argued could not be overcome by
schools taking part in ethnic minority celebrations once or twice a year nor would
learning a few phrases or greetings in the languages represented by the student
population make the slightest inroads into either raising student achievement levels
or in creating a more harmonious society. What was happening in London could
not be generalised throughout England and Wales although there were pockets of
this sort of ferment in several of the industrial centres like Manchester and Leeds. I
was quite sure the radical nature of what was happening in London would not
translate to the New Zealand context and nor should it. The history of our
education system along with the history of race relations in New Zealand do not
parallel that of Britain but on the other hand I was confident Maori involved in
education could learn from what was happening in London. The question for me
was how to bring on board mainstream policy leaders, politicians, academics, and
teachers who were looking for solutions that would satisfy the various interest
groups like, Maori, iwi, Samoan, Tongan, Vietnamese, urban Pakeha, and so on as

well as mainstream New Zealand.




87

Selection of categories and texts

Seven categories of literature are reviewed. Justification of the categories is as
problematic as the selection of literature under each category but going through the
process of thinking what to include and what not is an important step in overall
self-understanding as much as it is about knowing one’s field. After 30 plus years
of relatively disciplined reading on the topics and themes that interest me a large
list of books, journal articles, conference papers and such like has accumulated.
Some of these texts become favourites and are revisited frequently while others
linger only briefly in the mind and get put away for later reference. It is the first of
these that I am referring to as having an academic influence on my thinking. The
question now is, what sort of influence and how has that influence been manifested
in my thinking? I am referring strictly to the literature at this point although one
would expect that after several decades of immersion in a field, individuals,
practices and institutions would prove to be inspirational and that actually happens
to be the case. I will refer where appropriate to these inspirational individuals,

practices and institutions within the texts of each category.

Each category is scoped in terms of the influential sources on my thinking in
Maori education (ME), that is, who said what when and why, how it was important
to me (or not) and what I think could be done about it. The categories are those
areas of academic study that I consider basic for an understanding of ME and what
needs to be done to improve the field. The starting point for this analysis is based
on the premise that the field of ME has been a problem for the education system
since the establishment of the Native Schools System in 1867 and continues up to
the present. The implications of this premise from the point of view of the system
is that apart from sufficient knowledge within the system for Maori to feel they are
part of a ‘known and respected culture’, it is important that they have an education
that allows them to fit within the norms and practices of a modern industrialised
state on the same basis as all other citizens. From the point of view of Maori
society, it is being in control and managing an education in its own interests, in

relation to the system that is the problem to be addressed. The system has long
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recognised its inability to meet either its own goal or that of Maori through formal
education. The Currie Commission on Education (1962) was eloquent about this
last point when it said, “In the Maori people lies the greatest reservoir of unused
talent in the population. The benefit that could finally accrue in the field of race
relations, if the Maori could play the important part in all areas of the community
that his numbers warrant, needs no emphasising” (Department of Education,
1980:4).

Maori education and cultural politics

Starting with Maori education may seem obvious except that ME, since 1867 has
been inextricably linked with mainstream education (MSE) (Simon, 1992, 1998;
Simon & Smith, 2001). ME like rural education, technical education, and special
education are all sub-sets of the generic MSE. If there is an obvious starting point
for a scoping of the literature it is probably MSE. I have avoided that choice not
only because ME is my focus but I want to avoid seeing ME and MSE in
comparative terms even though that is almost impossible to do because of the
dominant dualist, if not quite interdependent way the systems have evolved.
Paradoxically, a Maori system has evolved (at least in the heads of Maori) despite
the fact that there is only one official system and that is the MSE system. Sub-sets
of the system are part of the system. They are not separate or independent or

autonomous.

It should not be surprising that despite the problematic nature of the field of Maori
education, over the years, the field has spawned a significant number of innovative
teachers whose practices have proven to be generative at national as well as
international levels (Ashton-Warner, 1980; Richardson, 1964; Laughton in May,
1994). Many of these teachers became leaders in education at management and
administrative levels as well as within academia. Another important point that

should be noted is that these teachers have been both Maori and Pakeha.
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As a young teacher in the 1960s and 70s the writings of Walker in the New
Zealand Listener and in Education were articles received and consumed with
relish. He wrote on topics that were about education and about Maori, and about
the relationship between Maori and Pakeha that put current events into cultural and
historical contexts (Walker in Vaughn, 1972). By the mid-80s he was writing
articles that had a much more forthright political edge (Walker, 1985, 1996). The
books that eventually came out of this latter period were clearly congruent with
creating space for a new cultural politics for education in New Zealand (Walker,
1987, 1990). Of course, Walker was not on his own in either of the two contexts
Just described. Some of the articles of the anthropologist, Schwimmer were like
those of the earlier Walker period, that is, descriptive and explanatory, and
apolitical (Schwimmer, 1964, 1973). I thought the 1967 monograph by Watson of
the New Zealand Council for Educational Research on Horizons of unknown
power — Some issues of Maori schooling was in advance of most of the thinking on
Maori education at the time including that of Walker. By 1970 The National
Advisory Committee on Maori Education (NACME) produced its first public
report and then again, 10 years later, its second (Department of Education, 1970,
1980). By this time politicians, let alone officials had difficulty camouflaging a
much more overt approach to addressing issues in Maori education. The fact that
NACME had at least 50% Maori representation was a radical move. The fact that
of the Maori on NACME who were nominated by the Education Boards, most
were also strong tribal representatives. This relatively simple recipe for
representation on a national committee produced a mix that was dynamic.
Concerns about the moribund state of te reo Maori, disproportionate drop-out
rates, educational under-achievement, and the increasing visibility of brown faces
in all areas of civil society could no longer be catered for using measures that
might be consistent with systemic practice but not perceived by Maori as solving

the problem or getting at the heart of the matter.

While at Massey University in the mid-1970s and early 1980s I was fortunate to be
studying in an Education Department that had lecturers with particular strengths in
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the sociology of education and some in Miori education. Harker had both
combined knowledge and research areas and they were exactly what I was in
search of at that time. The book he published with McConnochie (1985)
summarised much of what I had learned from him and others during this time. I
was introduced to sociology, anthropology, philosophy, the sociology of
education, and comparative education, but most importantly, guided toward an
understanding of the relationship between these disciplines that are in themselves
wealthy sources of knowledge. Even the connection to Aboriginal Studies acts as a
catalyst to entering international indigenous scholarship. Harker and McConnochie
(1985) is a study of cultural politics in education. Like all education systems, a
specific cultural milieu or environment is being catered for. Seen in negative terms
all education has a bias toward serving whichever is the powerful group within the
society. The exercise of cultural politics sets out to make that bias overt. That is a
central concern in my own thesis. The question is, will focusing on cultural politics
be enough to reveal a bias. I suspect not. This is behind my exploration of race
relations, social justice and other themes. The second concern is what to do having
revealed a bias. As a practitioner and pragmatist at heart [ feel compelled to

complete this picture.

Race relations and the ‘politics of interpretation’

The second category is race relations. The rationale for this choice is linked to the
second to last sentence of the last paragraph. There is one official system (MSE)
and one de facto system (ME); one operating under Pakeha philosophies and
practices and the other under Maori philosophies and practices. Concentrating on
race relations is not to deny that problems of racism exist in this society. The
beginnings of the two systems are foundered on principles of race ideology.
Tierney, Dickinson, Syer, Mullard, Gundara, Jones & Kimberley (1982:24) argue
that race ideology

..may be conceived as a belief system which provides a picture of the world in
which individuals are classified as inferior/superior in terms of moral,
intellectual or cultural worth, these being deterministically based on what are
seen as racial origins.
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New Zealanders are not comfortable talking about race and nowhere is this more
obvious than in official educational discourses. Discussions about ethnicity and
culture are the preferred concepts for debate from official sources but this
preference can be shown to be part of the ideological hegemony. Race, racism and
race relations need to be confronted face-on. We have more than our share of
takawaenga (go-betweens), karanga-rua (those perceived to have a double-calling),
and what the British researcher, Bourne (1980) describes as new radicals in old
clothes (“do-gooders, cheer-leaders, referees, ombudsman™). Among Maori voices,
conceptual preference has historically been in favour of discussions about culture
rather than ethnicity or race and it remains that way at present (King, 1978, 1992).
Issues of race when they are debated in public tend to belong to academic
discourse (Spoonley, 1987) and/or the subject of ‘ginger’ groups'. When issues
arise related to race they are usually Maori making accusations against Pakeha
racism, they are often highly-charged emotive issues, and most of the discussion,
when it occurs, is in the media®. It is probably too much to call these exchanges
debates even when they are highly organised and closely managed. One well-
known exception among Maori that does confront the question of racism directly
is the work of a committee chaired by a highly respected Tuhoe kaumatua,
Rangihau®. The report is a bold departure from the products of most Ministerial
Advisory Committees in that it does discuss topics that usually would be edited
out or thinned out well before being made public. The report includes discussions
around topics such as the issue of racism, the faces of racism, the roots of
dependency, and beastly communism. However, in my view, the report still has
culture/biculture and the Maori perspective as the critical component rather than
problems of reductionism, biological determinism, discrimination, and unequal

power relations. The concept of culture as used by Maori tends toward being

' An Auckland based group called ‘Programme on Racism’ as part of the Confederation of
Churches in Aotearoa New Zealand disseminated a regular newsletter through the 1980s and
provided a lot of information on race issues from current events.

* There is at least one major race-based agenda item in the print media every year and quite often
several more but at least one will often run regularly for several months. One such item ran at
boiling point for much of 1995 having appeared in the press initially in 1993.

? Ministerial Advisory Committee on a Maori Perspective for the Department of Social Welfare,
(1986).
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treated as a biological, genetic, inherited term, equivalent to race. The application
of genealogy or whakapapa as evidence of identity would seem to support a
determinist interpretation of the concept of culture. When Maori talk about Maori
culture they usually mean all those customs, knowledges, stories that are handed
down from ancestors. They might be in use today but they nevertheless are taonga
tuku iho a nga tlipuna (treasures handed down from the ancestors). Where we can
talk about a commonly accepted definition of culture we understand that it is
something we, as humans learn like the language we speak, the religions we
practise, the foods we eat and so on. None of these characteristics of human beings
are inherent except as capacity. We must learn from others, usually those closest in
proximity to us, to speak a language or languages, to eat with our hands or with
utensils, how to greet and farewell strangers etc. In the earlier scenario where one
assumes a biological interpretation of culture, there are reasonable grounds to

believe that like the biological concept of race it can be proved to be a nonsense.

[ think the avoidance of education on race relations coupled with the relative
absence of New Zealand history in the school curriculum has much to do with the
dearth of informed and reasoned argument on the topic. New Zealand children
leave school after 14 years basically ignorant about race relations and New
Zealand history let alone being informed about racism and its multiple
manifestations. Where students might be exposed at the community level to these
topics in a place-based approach to education the best that can be expected is an
intensive surface level investigation of some local community (often someone
else’s) as a sort of bonus for working hard in the classroom all year. It is supposed,
‘real’ education occurs in the classroom, is mainly teacher-directed, print text-
oriented, and oracy-literacy dependent. The origins of this cognito-centric
approach to education, I will argue, has its roots in Pakeha ethnocentrism and in an

education system foundered with racism at the centre.
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Social justice and the ‘best of both worlds’

Long before one ever learns the appropriate language for talking about what it is to
know about the world and to know one’s place in it, issues of social justice,
usually framed in the context of fair or not fair, equality or inequality, rights,
entitlements, sameness and difference, wants and needs, haves and have nots,
wealth and poverty, come into our consciousness as reality experienced through
being in the world. This reality is to the forefront of most Maori adults perceptions
of the world. It is interpreted in rural communities through discussions on the
Treaty of Waitangi, land confiscations (raupatu) following the New Zealand Wars
of the nineteenth century, and Maori rural underdevelopment. In the urban
situation, the context for interpretation of social justice/injustice among Maori is
related to the separation of whanau from the traditional well-spring of Maori
custom and belief (the marae), forced associations with non-Maori people (earlier
policies of ‘pepper-potting’), mainstream institutions and practices (the
monocultural society), and institutionalised forms of racism (evidenced in the job-
market, accommodation and housing, and the inadequacy of accountability in the

delivery of social services).

From the Treaty of Waitangi of 1840 to the present, Pakeha have sought ways to
absorb the Maori population. Different universal policies have become known as
racial amalgamation, assimilation, integration, and multi-culturalism. Evidence
suggests Maori have never wanted to be culturally absorbed by Pakeha but instead
have struggled to create some measure of political independence, examples include
Kiingitanga (the King Movement), kauhanganui (convention of chiefs), and
Paremata Maori (Maori parliament) (see Cox, 1993:58-63). The problem as
Sinclair points out is that “those aims were incompatible with New Zealand
nationalism as envisaged by Pakeha” (1986:208). It is important to recognise the
work that power-relations plays in this scenario but the drama of social justice is
played out on a platform much more subtle than that which relies on the exercise
of coercion, force or even regulation. One of the world’s current truly international

academic giants, Chomsky (2003:31), said in an interview,
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It's extremely easy to be sucked into the dominant culture, it can be very
appealing. There are a lot of rewards. And what’s more, the people you meet
don't look like bad people — you don't want to sit there and insult them. Maybe
they’re perfectly nice people. So you try to be friends, maybe you even are
Jfriends. Well, you begin to conform, you begin to adapt, you begin to smooth off
the harsher edges — and pretty soon it’s just happened, it kind of seeps in.

Of the approximately half a million people who claim to have Maori ancestry,
there will be very few if any who have not experienced the ‘sucking effect’ of the
dominant culture. It is daily in one’s face. It is ubiquitous, comprehensive,
compelling. It will not go away and it will not be ignored. What is more, most
Maori by far, want to be a part of this world but where it becomes unstuck is
where this world is intolerant of Maori wanting to retain a Maori world. The
dominant world says out loud, ‘You have to choose Maori. You can’t have both.
We don’t want both and so neither can you!” On the surface that sounds reasonable
enough except that Maori did not have a choice, they were to be Europeanised or
they would cease to exist. Maori have become Europeanised to a substantial
degree but a significant proportion choose to remain culturally Maori. The Pakeha
population, on the other hand, choose to remain mainly ignorant about anything
Maori much to the chagrin of the tangatawhenua (the indigenous Maori) of this
land. The Maori politics of self-determination are as alive and well today as they
were at the time of the Land Wars, the Kiingitanga, kauhanganui, Paremata Maori,
and other kotahitanga movements of the last two centuries. The work of the
Waitangi Tribunal investigating past injustices against Maori and recommending
redress where injustices have occurred has placed issues of social justice in a

position that can no longer be ignored or played down.

Like colonised indigenous peoples everywhere, Maori are torn between two
competing versions of social justice: they want to be a part of the society to which
they belong and they want to belong to the society they are part of, that is, they
choose, on the whole, to be Maori New Zealanders. Mzori constantly find
themselves in situations that are contradictory, where they are confronted with

ambivalence, where alienation and anomie are frequent bed-fellows; Maori often
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experience the double-bind situation. It is no surprise that Maori are seen by the
public at large as being never satisfied with their lot. Survival in itself is not social
Justice. Rectifying past injustices is necessary but not sufficient in itself. As the
multi-ethnic, anti-racist British academic, Gundara has argued, “people are
disadvantaged because of present forms of racism, present forms of structural
inequalities, and present barriers to choice. While older forms of inequality might

be removed, new forms of inequality are continually being instituted” (1982:112).

Philosophy of education and the ‘logic of sameness’

Every culture is interested in reproducing itself. Education plays an important role
in cultural reproduction. If we think about the different ‘forms of life’,
social/cultural activities, or practices that derive from the Maori world, they are
likely to be expressed in a number of ways: as metaphor (the early childhood
adoption of whariki or woven mat for example); as ritual (such as karakia/
incantation, and tangihanga/ mourning ceremony); in terms of process (such as
powhiri/ welcoming ceremony); or in terms of methodology (such as whakapapa/
genealogy). Forms of life such as these we can think of as being indigenous
knowledge, community knowledge, or collective knowledge. Each form is
constructed within a social context, that is, knowledge premised on some idea of a

culture or a society.

In Maori terms, what is known is inseparable from how it is learned, that is,
knowledge takes its meaning from the forms of life within which it is located.
According to Young *(2000: 531), the process of grounding or embedding, or
giving meaning to knowledge is subtle and difficult to describe concretely.
Enquiries need to start from specific cases of actual communities. The way one
thinks about any specific form of life is critical. If one form of life is treated as
though it arose in traditional times and remains there, the stance taken is called
philosophical idealism (the world of ideas, of mind as reality - to exist, something

must be perceived by the mind - it looks inward). However, if the specific form of

* I have borrowed liberally from Young’s thinking in this section. See Young (2000).
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life is treated as though it originated in traditional times but has been modified,
reconstructed, reconstituted, and reinvented to give it contemporary relevance then
the philosophical stance considered is more likely to reflect a philosophical realism
(realism looks outward to the physical world where one uses one’s senses to
discover and affirm truth). There is a third position which takes a specific form of
life as being a social/cultural invention created by members of a group to maintain
their identity as a group and to address present circumstances. This third
philosophical position could be described as existentialism (immediate subjective
understandings of events are the source of reality. Each person exercises his/her

freedom of choice to discover the truth.)

We can conclude that knowledge has both a social/cultural base (even the most
basic categories of thought such as causation and time were social in origin) and
an epistemological base (concerned with finding the truth or the meaning of the
idea of truth) and can therefore be termed social/cultural epistemology, that is, that
knowledge is premised on some idea of culture or society. If Maori education was
conducted within an education system that operated according to its philosophical
beliefs and practices it is likely the pathologies they have historically had to
struggle against, mainly to do with the survival of their distinctive culture, would
not be a problem. Their concerns, like those of mainstream New Zealand, would
be about how to continue to improve their quality of life through the process of
education. This has not been the case. Instead, Maori have had to combat what the
French philosopher and psychoanalyst, Irigaray describes as the ‘logic of
sameness’ (Gilbert, 2001:298). Gilbert and Irigaray are theorising representations
of sex/sexual differences within a system that,

[is not a system of difference, but, instead, is a ‘logic of the same’: that is, within

this system, there is one sex, one sexuality, one form of subjectivity and so on.

The effect of this is that it is impossible to think of femininity as something self-

determining, separate from and independent of masculinity, and it is impossible

to be a woman and, simultaneously, the authoritative author of knowledge.... For

Irigaray, the problem with developing a separate category for women and a

genuinely female subjectivity is that, at the very deepest level, and from the very

earliest stages, our psyche and our thinking are entirely structured by the
masculine symbolic order.
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Translating this text by substituting gender-related concepts to ones representing
Maori and Pakeha relations, can be seen as being more or less equivalent. The only
part I might re-phrase would be the last part of the last sentence. Maori thinking is
not, in most cases, entirely structured by the Pakeha symbolic order; there is an
underlying deep Maori consciousness of place. This is what I understand
O’Sullivan (1999:181) is talking about as the cosmological context. He says, “the
universe in its full extension in space and its sequence of transformations in time,

is best understood as ‘story’, in the depth of origin (his emphasis). We bear the

universe in our being as the universe bears us in its being”. As the people of
Wanganui say,
I rere kau mai te awa nui, mai te kahui maunga ki Tangaroa. Ko au te awa, ko te

awa ko au (The river flows from the mountains to the sea — I am the river, and
the river is me).

Such a statement represents a profound sense of the relational quality of the
unfolding process of evolution. One cannot perceive of Maori education outside
the prioritising effect of relational philosophies. There can be no accepting of
‘sameness’ (‘He iwi tahi tatou’, to quote Governor Hobson at the signing of the

Treaty of Waitangi in 1840) without there being an affirmation of difference.

Sociology of education/knowledge and ‘socially constructed reality’

From the moment I began reading sociology and especially the sociology of
education the effect on my thinking was dramatic. Studies in educational
psychology left me absolutely frustrated. Its definition of the problem in Maori
education seemed to be always something in the make-up of the Maori individual,
her family, and her culture. Psychological accounts of Maori under-achievement,
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