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Abstract

Abstract

This thesis focuses on reversing language shift (RLS) efforts via the
revernacularisation of te reo Maori (the Maori language) in Te Amokura Kohanga
Reo (Maori language nest). J. Fishman’s (2001a) graded intergenerational
disruption scale (GIDS), and M. Durie’s (2001, 2003) discussions on Maori
educational advancement provide conceptual frameworks for the meaning-
making, cultural and symbolic relationships of language to culture and identity
(Fishman, 1996). This qualitative case study involves three young children and
their families who are committed to the intergenerational transmission of te reo
Maori, the threatened indigenous heritage language of Aotearoa/New Zealand.
Observational data was analysed illustrating these bilingual, biliterate, bicultural,
bicognitive and bilateral children and their use of sophisticated language for
increasingly complex purposes. This study identifies how children’s leaming
dispositions for shared reference with adults (who are active listeners and
thoughtful speakers in meaningful activities [Carr, M., 2000, 2001]) are part of the
deep structure of a unique cultural context successfully supporting language
revernacularisation. In addition the study develops critical insights into how RLS
can be viewed as the linguistic arm for furthering Maori aspirations of tino
rangatiratanga (Bishop, R., 1997a; Bishop R., & Glynn, T., 1999) and has further

implications for language planning, pedagogy and praxis in Kohanga Reo.
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Chapter One

CHAPTER ONE

“Kia Mate Ra Ano a Tama-nui-te-ra”

(77774

(4

L

Kia Mate Ra@_Ané a
Tama-Nui-Te-Rd

Introduction: Ténei Au Ténei Au, Ko te Hokai nei o Taku Tapuwae

This thesis explores the premise that in order to revernacularise te reo Maori (the
Maori language) there needs to be an increase in the cultural and linguistic
domains where te reo Maori can be spoken and written. The subject matter of this
thesis is a documentation of the mechanics of revernacularisation. What
constitutes a revernacularisation process? What are the some of the mechanisms

which support the revernacularisation of te reo Maori?



Chapter One

This chapter is in three parts with conclusions. Part I, locating myself in the
Maori community, as a Maori Researcher, is a personal journey into Kohanga

Reo’.

Part II will overview a pilot study for the current research project. Firstly, some
rationales are discussed. The pilot is then contextualised by outlining reversing
language shift along with the theoretical orientation underpinning the study.
Some language learning domains are introduced, as well as research questions, the

research participants and context.

Part I1I will document the pilot discussion firstly with the Native Maori-speaking
elders, and secondly with the younger Kohanga Reo children. Some issues that
were raised as a result of the pilot study are overviewed, followed by a brief

discussion about developing bilinguals.

Finally, the conclusions will identify some of the issues that were developed in the

pilot and some key questions guiding the wider study.

PART I - Noku Ano te Takapau Wharanui

As a Maori researcher it is important that I locate myself not only within the
indigenous community (L. Smith, 1999) but that I belong to the indigenous
research community itself. The following is not just about location. It is about

representation from a base-line of belonging and caring.

I choose to commence my story with the meeting of my parents at the Royal New
Zealand Air Force base in 1948. My mother was visiting an aunt on base and my

father was working there. During those years there was much movement by

! See glossary for Miori terms not translated in text. Maori text provided in examples not
translated.
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Maori away from their tribal areas, in search of employment. The armed forces
were an attractive employment option for many Maori. Air Force life was
conducive to Maori from different tribal affiliations gathering in many different
contexts—sporting, cultural, spiritual, social evenings and so on. So much so that
perhaps the idea of reconstituted ‘whanau’ served to soften the feelings of
alienation from tribal territories, language and customs as extended ‘whanau’
gatherings were regular. My parents were to become the ‘Ma and P2’ for many of
the young Maori couples who lived on the Air Force bases and who later became
our Aunts and Uncles. As a result, I was born in Mosgiel, Dunedin, to a Ngai
Tahu father and a mother who was Ngati Maniapoto, Ngati Mahuta, Ngati Pikiao
and Ngati Whakaaue. Most of my formative years were spent moving from base

to base.

Photograph 1

(Whanau photograph taken by R. Skerrett at Maori Women’s Welfare League Conference, Palmerston North, 1958)

One significant event in my early years, which sowed the seeds for a later
development of my passion for things Maori, and especially ‘te reo’ was the visit

by my Great Grandmother, Kataraina Emery, and her niece, Aunty Polly Katene
3



Chapter One

when we were stationed at the Ohakea Air Force Base. As they went to leave, I
refused to get out of their car, so it was back to Rotoiti—their home, our papa
kainga—for me for a week or so holiday. That holiday tuned into more weeks
and eventually months, with just a mild hint of refusal to return me to my parents.
I was totally oblivious to this tug-of-war, but simply have memories of being the
most spoilt kid in town. According to my father’s account, Aunty Polly’s
thinking was that as I was the fourth child, quickly succeeded by another, surely
they would not miss one. Not so. Several months later, my parents journeyed to
Rotoiti to reclaim me—by then a fully-fledged Maori-only speaking ‘Rhodesian’

(nickname for relations who come from Rotoiti).

Upon my return to Bulls (Ohakea), my Maori language quickly disappeared, as,
like most Maori families who lived away from their papa kainga, we did not speak
te reo Maori at home or in the community. However, my desire to be involved in
anything and everything Maori was nurtured, from ‘kapa haka’ as soon as I started
school to things political like school resistance sit-ins in the early 1970s, justice
protests in the 1980s, and a very real involvement in the Tino Rangatiratanga
movement in the 1990s. My own Maori language-learning path has been
chequered. Apart from that good start which was halted by my return home, I
recommenced learning te reo Maori at high school in the early 1970s, a time when
there was a lot of debate about the value and place of te reo Maori and a need to
provide for and accept ‘cultural differences’ (Jenkins & Ka’ai, 1994). Te reo
Maiori was only introduced as a subject at my particular high school in the mid
1970s for the senior pupils—a little too late for me as I was about to leave to go

overseas as an American Field Scholar.

Upon my return to this country, I became a foundation member of a Kapa Haka
group and enrolled at night school in a Certificate of Maori language course at
Waikato University. A move to Australia in search of further employment
opportunities disrupted things for a while, until I enrolled in weekend Ataarangi
classes in Sydney. I also joined the Poihakena Kapa Haka group—I think more as

a forum to socialise with other Maori than anything else. Finally the shift back to
4
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Kirikiriroa (Hamilton) meant I was able to enrol as a full-time university student
in the late 1980s.

The path has, at times, been very ‘trying’ as language learning/teaching
techniques differed and changed. I was soon convinced that the only way to learn
te reo Maori was through an ‘immersion’ (Maori medium only) approach and
made a commitment to provide that for my own children, through Kohanga Reo
and its extension, Kura Kaupapa Maori. Te Amokura Kohanga Reo is the result
of that commitment to the revernacularisation of te reo Maori through the building

up of a Maori-speaking community including my children.

I want to refer to the above, Photograph 1. It is a photograph taken at the Maori
Women’s Welfare League Conference held in Palmerston North in 1958. It
pictures sisters, aunts, nieces, mothers, cousins, grandmothers, daughters,
granddaughters, all interconnected, and me, as a toddler, in my grandmother’s
(Raiha Serjeant) arms. The following photograph is an update taken over 40 years
later, at Kuharua, Lake Rotoiti. My grandmother now has my youngest daughter
cushioned very comfortably in her arms, her great-granddaughter, the potiki,
alongside three of her siblings and two cousins. They are surrounding their great-
grandmother, who was then in her 90s, and a staunch advocate for Maori mothers

from the 1940s until she passed away in recent years.
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Photograph 2

(Whanau photograph taken at by G. White at Kiharua, Lake Rotoiti, 1996)

Nanny Raiha named Te Amokura Kohanga Reo after the Amokura bird, a
fantastic bird that used to come to these shores. It was highly sought after because
of its long red tail feathers, considered an important taonga. It would also carry
the seed of Tane Mahuta (the forest God), to spread to new lands, and so
symbolizes new life/survival, much like our tamariki/mokopuna being a vehicle to
carry our valued Maori language and culture into the future and in turn ensure the

survival of our Maori people as Tangata Whenua (the people of the land).

I have been involved in the Kohanga Reo movement for approximately 18 years
and a kaiako in Te Amokura Kohanga Reo for the past 10 years, whilst studying
part time, eventually completing a master of philosophy degree with a thesis on

language scaffolding in Kohanga Reo.
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That involvement in Kohanga Reo and Kura Kaupapa Maori has provided me
with international, national (north and south) and local networks. I was seconded

on to the Ngai Tahu Language Planning Committee and Focus Group, which

takes me south regularly.

The journey has been long. It started long before I was born and will continue
long after I am gone necessarily making my journey a life-long one. It is one of
cultural and linguistic survival. Iam a product of colonisation. As such my story
is one of struggle and resistance against the insidiousness of colonialism and all
its guises—not necessarily for myself—but for those who travelled before me and

those who come after me, particularly my five children.

When my mother was four years old the home in which they were living burnt
down to the ground. She watched the fire, which had started soon after they had
all gone to sleep, from the shoulders of her relation, Petera. Some were sad but a
temporary shelter was soon arranged under the pine trees. What my mother learnt
from that situation was that it was not the value of the material things that was
important—it was human life. All human life had been spared and they were
grateful and celebrated that. Another important lesson she learnt at that time as a
four-year-old, from the actions of her grandfather, was acceptance of what had
happened and to put it right. No amount of anything was going to change the fact
that the house had burnt down and they had lost everything. Koro Sam (her
grandfather) and a few others immediately set about making arrangements to
build a new replacement. Life went on and the pathway to recovery for the
whanau clear. The relationship in that instance of the loss to the well-being of the
whanau was rather obvious. Acceptance of the situation meant they were very
quickly mobilised into action. It was very clear what needed to be done. But
what is lost when the language of the whanau is lost? What does that mean to the
cultural contexts in which that language thrives? What does that mean to the lives

of its members? What needs to be done?
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The Birth of a Movement and Te Amokura Kohanga Reo

Toku reo, toku ohooho!
Toku reo, toku mapihi maurea!

Toku reo, toku whakakai marihi!

The beginnings of the Kohanga Reo movement as we know it was to stay the
decline of te reo Maori me oOna tikanga (unique cultural practices), to address
issues of sociocultural disruption and concerns of identity loss. It was considered
among its proponents that by bridging the sociolinguistic gap between the native
older speaking generation and the younger generation just setting out on their
language and cultural learning pathways that some of the sociocultural disruption
associated with language loss would be relieved (M. Hohepa, L. Smith, G. Smith
& McNaughton, 1992; Ka’ai, 1990). It was also considered that the intervention
would not only bring about a halt to language and cultural disruption, but would
begin to cause a reversal in the pattern of shift, contributing to a socioculturally

rejuvenated iwi Maori.

My involvement in Kohanga Reo both as a parent and as a kaiako led me to
question some of the practices and beliefs that I held about language
acquisition/learning theories. I began to search out how to create a context which
would afford a culturally rich language-learning environment with meaningful
experiences for young children. Te Amokura Kohanga Reo provided those of us

with the inclination to work towards creating such a context.

Te Amokura Kohanga Reo is an urban, community-based Kohanga Reo, founded
initially in 1990, involving whanau who had an active commitment to the
regeneration of te reo Maori me Ona tikanga. It was fully licensed for 16
tamariki/mokopuna and chartered to the Kohanga Reo National Trust in 1992.

The Kohanga adheres to the following National Guidelines;
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It is the right of the Maori child to enjoy learning the Maori language
within the bosom of the whanau.

It is the right of the whanau to nurture and care for the mokopuna.

It is the obligation of the Hapi to ensure that the whanau is
strengthened to carry out its responsibilities.

It is the obligation of the Iwi to advocate, negotiate, and resource the
Hapi and Whanau.

It is the obligation of the Government under the Treaty of Waitangi, to
fulfil the aspirations of the Maori people for its future generations
(Peka Matua Te Kohanga Reo, undated, p.2).

The philosophical statement of the Kohanga Reo includes desires for the
tamariki/mokopuna to be competent and confident speakers in their own Maori
language and that they are proud and knowing of whom they are; that is their
identity as Maori. Secondly, that the tamariki/mokopuna know and respect the
wider world, and finally that they grow up strong and healthy, with their life

source secure for life's challenges.

The Korero Whainga states “Kia tupu te mana o te Tino Rangatiratanga me nga
ahuatanga Maori i roto i te Kohanga Reo, hei oranga mo te iwi, kia kore ai € ngaro
Te Reo me Ona tikanga, me nga taonga tuku iho a 0 tatou tipuna. Kia kore ai e
ngaro and hoki, ka tautoko i1 nga tuhinga o Te Tiriti o Waitangi2 (Te Amokura
Kohanga Reo Charter, n.p., p. 9). Te Amokura Kohanga Reo is located in the
Waikato/Maniapoto district. It is pan-tribal and provides a culturally supportive

Maori language learning environment for the whole whanau.

2 Te Tiriti o Waitangi (The Treaty of Waitangi) signed between Maori and the Crown in 1840 has
two texts, one in Maori and one in English. The English text is not an exact translation of the
Maori text. The Treaty is a living document recognising the prior occupation by Maori of
Aotearoa, reinforcing and protecting Maori tribal authority over lands, fisheries, forests, villages,
treasures and culture and extending to Maori the status and rights of British citizens. It allowed for
peaceful acquisition of land by the Crown for settlement by immigrants (Caritas Aotearoa NZ,
2003).
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Whianau/Language Related Policies in Te Amokura
The Mission Statement in Te Amokura reads:

Whaia te matauranga Maiori, te reo me Ona tikanga, kia tupu te mana o
te tino rangatiratanga me nga ahuatanga Maori i roto i te whanau o Te
Amokura Kohanga Reo, hei oranga mé te iwi, kia kore ai e ngaro to
tatou reo rangatira, me ona tikanga, me nga taonga tuku iho a o tatou
tipuna. Ka tautoko ano hoki i nga tuhinga o Te Tiriti o Waitangi, kia
kore ai e ngaro nga tikanga o taua Tiriti (p. 9, Charter).

(Translated: Seek out Maori knowledge, te reo Maori and culture, to
develop the mana of tino rangatiratanga and all things Maori within the
whanau of Te Amokura Kohanga Reo, as a means of strengthening the
Maori people and so that the noble language and treasures passed
down over the generations from our ancestors and that which is written
in the Treaty of Waitangi will never be lost).

In the Kohanga Reo policy document, under all of the following ten headings
Licence, Reo, Whanau Participation, Mokopuna Involvement, Curriculum,
Enrolment, Objectives, Review, Tino Rangatiratanga and Kura Kaupapa Maori,
there was a language-related policy or statement regarding use of te reo Maori by
the whanau, the supports needed and the role of the whanau. The central policy

states there is an;

[a]ctive commitment to the Maori language e.g., commitment to
speaking the language i nga wa katoa, i nga wahi katoa, professional
development via enrolment in Maori language courses/nga wananga
reo o Te Taura Whiri3, active and current participation in Marae
activities, active and current participation in Maori cultural activities,
and an adherence to Te Aho Matua* (Te Amokura Kohanga Reo
Charter, p.6. Italics added).

* Te Taura Whiri i te Reo Miori (The Maori Language Commission), established under the Maori
Language Act, 1987, promotes the use of te reo Maori as a living language of the community by
increasing the number of speakers and situations where it is spoken (Te Taura Whiri, 2003).

* A guiding philosophical document with pedagogical principles underpinning kaupapa Maori
theory and practice for Kura Kaupapa Maori written by K. Mataira (personal communication,
1993).

10
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In the day-to-day operations at Te Amokura it is essential that as many of the
whanau—the parent/s, grandparent/s, caregiver/s, extended whanau—be actively
involved in the curriculum and its development with the tamariki/mokopuna on a
day-to-day basis, to ensure that there is congruency between home and Kdhanga
Reo. Policy was developed to support this notion over the first few years of
operating. The policies were refined as a result of observations over a lengthy
period of time, in discussions with Te Amokura whanau and others working in the
field, relating to concerns about the type of language that was being spoken by
both Kohanga Reo children and the pakeke. We noticed those children who had
the linguistic support of their whanau in the home and the Kohanga were better
equipped to handle ‘te reo Maori anake’ domains. With whanau actively
involved, or ‘on board’, the children, especially infants and toddlers seemed more
settled and acquired te reo Maori rapidly and effortlessly. So did the pakeke
(adults). A commitment was made to attend Te Taura Whiri i te Reo Maori kura
reo (The Maori Language Commission language schools) to professionally

develop those adults in the Kohanga whanau who wished to attend.

Professional development on the part of the pakeke has become an important
characteristic of Te Amokura’s operations, and necessary to equip children with
meaningful language. Further along their language learning paths the children
were able to build upon and sustain lengthy conversations in te reo Maori, discuss
topics with increasingly more depth and use increasingly more complex language
structures. Alongside research on infant bilinguals, bilingualism and threatened
languages, and contrasted with children who came into the Kohanga Reo at an
older age with no Maori language background or without the support in their
homes, the difference between those children who had the support of the home
and those who did not was noticeable. Largely because of the difficulties
experienced by both the child/ren who lacked the home supports, and Kohanga
pakeke (staff, parents and extended whanau), a policy was eventually developed
to the effect that children over the age of three years with no previous contact with
te reo Maori (and where there was no willingness on the part of their own whanau

to attend and learn alongside the tamariki) were advised to seek other forms of
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childcare/education.  This was considered not only in the best interests of the
child/ren concerned, but to ‘safeguard’ the kaupapa (distinct philosophy and
practices) operating at Te Amokura. Kdhanga Reo has a very specific kaupapa. It
is about creating a community of languag> speakers of te reo Maori. Children, of
course, are central to that community. Therefore, it was felt to be an important
feature of Te Amokura that the tamariki continue to make sense, find the linkages
and create meaning out of their lived experiences whether they are living them at
Te Amokura, the marae, the beach, bush or home. As far as is practicable the
Kohanga tries to smooth the transition between their worlds into Te Amokura and

Te Amokura into their worlds.

The role of the adults was to firstly commit to the concept of intergenerational
Maori language revernacularisation; secondly to act on that commitment by
learning and using te reo; and thirdly to wananga issues as they arose in terms of
effectiveness of the programme, the language development of the individual
children, collectively and language and curriculum planning for future directions.
The wider sociopolitical context of Maoridom and the various struggles iwi Maori

face on all fronts was always ‘hot’ on the agenda as well.

Interestingly, Fishman (1996) argues that the reason why RLS is difficult, and
often not successful (aside from the fact that it is always having to unfairly
compete with a dominant language), is because people do not know what to do
and they do not know the difference between mother-tongue (vernacular)
acquisition, its use and transmission. This is an important distinction. They
forget how they learnt the language, and how it was used and how to pass it on to
children. If it is learnt from books or in schools it is not intergenerational, or
‘mother tongue’ acquisition because they already have another mother tongue.
Schools are not intergenerational language transmission agencies. There is a
difference when learning language in schools and in homes. After school there
are many years before they have children and pass it on, whereas if it is in the
homes then it simply continues. It has to be realised that “...the school itself is

not going to transmit it to the next generation because the society has not set up a
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transmission mechanism that picks up after school (p.86)”. It is for this reason
that the important distinction is made between mother-tongue acquisition or
intergenerational transmission and language learnt as part of the curriculum in
school. This is not to downplay, by any means, the important supportive
linguistic role that school and other educational institutions can, and do, play.
Suffice to say that this significant distinction has, in my view, largely been
disregarded in the context of Aotearoa, in terms of policy and practice. That is
why the unique kaupapa and policies of Kdhanga Reo and Kura Kaupapa Maori
are extremely important to maintain and why Te Amokura Kohanga Reo

whanauw/language policy developed in the way that it did.

The Curriculum

The curriculum is designed to provide a balance of planned stimulating activities
(projects, haerenga (trips), play activities), spontaneous activities (going with the
flow), and daily caring routines (eating, sleeping and so on). The focus is on
interactions with other children and adults, which are meaningful, responsive and

increasingly more complex.

Te Amokura supports the principles of Te Whariki, the early childhood National
Curriculum Guidelines (Ministry of Education, 1996), which promotes the
involvement of the whanau and community, and its resources; values children as
‘taonga tuku iho’, is empowering and which acknowledges the centrality of
responsive and reciprocal relationships with people, places and things in

children’s learning. These are supported by the following aims:
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Te Mana Atua/Te Taha Wairua

“He kakano i ruia mai i Rangiatea, e kore e ngaro”

The total health and well-being of the tamariki/mokopuna is critical and so too the
recognition of the centrality of wairua and their whakapapa. They are indeed the
descendants of the Gods— ‘nga tama-Ariki’. They are ‘nga moko o te puna’—the
physical genealogical representation of all who have contributed to their gene
pool. The nurturing of their hinengaro, te wairua, te whatumanawa, te tinana are
of the utmost importance to their well-being, as is their sense of self and their

place in the scheme of things.

He mea motuhake te tipu mai o te kakano i ruia mai 1 Rangiatea, i te pa harakeke,
i ‘nga wai o te atua’, ‘te iho matua’, ‘te whenua’, ‘te kopu’, te dhurutanga, te
putanga mai ki te whaiao, ki te whanau, ki te hapt, ki te iwi, ki te taiao, ki a
Papatuanuku, tae noa ki te ao marama, a, tona hokinga ano ki te kopii o te whenua

hei timatatanga ano.

Te Mana Aoturoa/Te Taha Hinengaro

“Ki te whaiao, ki te ao marama”

The tamariki/mokopuna are supported so that they may be able to make
meaningful connections in their lived and past experiences (histories) on their
pathways through life. Information and knowledge gathering, exploration and its
synthesis in the creation and recreation of knowledge, sourced in ancient times
(ngd kete e toru o te wananga), enable them to participate in today’s world and for

their future well being as active participants and creative decision-makers.
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Te Mana Tangata/Te Taha Tinana

“Nga kanohi ora o ratou ma”

The importance to our tamariki/mokopuna of their developing identity as Maori
and the way they form meaningful relationships with people, places and things is
stressed. The child’s positioning reflects his/her own important place in relation
to everyone else and the joys and responsibilities that go along with their

positioning.

Te Mana Whenua/Te Taha Whatumanawa

“Ma roto ra e kata”

The child’s sense of being, of belonging, his or her feelings of self-satisfaction
and happiness, is protected and nurtured, and elementary to the child’s growing
positive self-identity. The child’s tiirangawaewae is embedded in the landscape
and strengthened with spiritual links to Ranginui and Papatianuku, to all their

children, and to their oneone, maunga, awa, waiariki, waka, and iwi.

Te Mana Reo/Te Taha Oranga

“Ko te reo te mauri o te tangata”

Children’s identity is inextricably linked to language, language to culture and
culture to our humanity, without which we would have no perspective, nor
foundation upon which to build and strengthen our whare, our future. The
relationship of language to healthy development and a good life is important
because it is a tool that allows children to link the outer worlds with their inner
worlds and vice versa. It shapes them, their thinking, who they are and how they

develop and must be protected and promoted.
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The Daily Programme

In concert with other local programmes, the daily programme is planned to
provide a wide variety of activities, themes and experiences including those which
are indoor/outdoor; quiet/active; independent/co-operative; individual, small
group, large group; child/adult initiated; involve small/large musical movement.
Play activities offered include books, storytelling and puppets, dramatic,
imaginative and family play, manipulative play, e.g., puzzles, sorting/matching
games, patterning materials, seriation and threading activities, cooking, dough
(and sometimes clay), block play and constructive activities (carpentry), science,
nature exploration and opportunities to learn about themselves and their
community, creative art activities, e.g., painting, collage, weaving, finger painting,
drawing, music and creative movement, singing, rhymes, stick games, poi, kapa
haka and other dance routines, water and sand play, physically active play,
playing with balls and group games, adventuring, walks and outings. The whanau
mostly work ‘one-to-one’ or in small groups with the children. Throughout the
day they look for opportunities to extend the children’s language, experiences,
concepts, confidence and abilities in an environment that is well resourced, and
through the provision of real, meaningful experiences. In summary, the context
has a deep structure, which is operationalised as a planned, purposeful language-
learning programme with adults who are committed to, and knowledgeable about,

language revernacularisation.
Policy in Practice

To illustrate how policy is related to practice within Te Amokura Kohanga Reo I
will use the following. Whilst carrying out the daily activities, underpinning them
are the values and beliefs that are embedded in those activities, and articulated in
the language used. Within the centre we have a plum tree. In the summer it was
laden. The fruit was sweet. Our kuia (elder) was in the Kohanga. She did not
like to waste food. Therefore it was decided to use the fruit and make jam. This

activity is not a particularly ‘Maori’ thing to do, but embeddeci within the activity
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are the tikanga Maori —those cultural aspects that are distinctly Maori—as well as

other curricular learning/teaching opportunities developed within the activity.
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There were wairua links as the karakia were said to give thanks for having such a
plentiful tree.
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There was a sense of manaakitanga, where making the jam was a community
effort, with everyone pitching in to help. From the karakia before the gathering of
the fruit from Te Wao Nui a Tane, during the preparation of the fruit and utensils
for the cooking process, to the eating and sharing of the jam, the whanau worked
as a collaborative unit. There were numeracy links during the collecting,
assessing quantities and weighing of the fruit to washing, cutting and sorting it;
collecting, counting and sorting numbers of jars needed; measuring ingredients in

the cooking, and dividing quantities in the end.

There were cultural and identity links as, after assessing for taste and the
satisfaction on completion of the task, the remaining jars of jam were given away
to help fundraise for a Maori school under threat of closure. The whole activity
was conducted in te reo Maori with an oral and written literacy component as the

activity was documented with the use of photographs.
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The photographs were subsequently annotated and made into a book for follow up
discussion and reflection. This example is used as a connection between RLS
theory, policy (te reo me Ona tikanga) and the practice (the revernacularising

environment) in real, meaningful, cultural activities.

Kua tunua panekeke.
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Networking

This study, set in Te Amokura, is also located within the wider indigenous and
research community. It is important to maintain networks with local initiatives
and developments, as well as nationally and internationally. According to
Dahlberg, Moss and Pence (1999) networks instil habits of cooperation, solidarity
and public spiritedness in their engagement of the surrounding world.
Networking “...assumes an active interest in the times we live in, such as
questions concerning our environment, peace, justice and human coexistence, and
new debates and achievements within science and philosophy” (p. 77).
Networking has been an integral part of the operations of Te Amokura Kohanga
Reo.

At the Hui Taumata (Maori Education Summit) M. Durie (2001) spoke of
benchmarks against which Maori could gauge progress. He stated the tendency
has been to compare Maori with non-Maori which may not always be relevant or
even desirable. More relevant benchmarks could be found with other iwi or
outward to other indigenous communities internationally. It may be useful to look

at the RLS efforts of other indigenous groups in order to contrast, to see what
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works and perhaps learn from any mistakes made (Fishman, 1996). According to
Dahlberg et al. (1999) networking, combined with pedagogical documentation are
key tools for opening up the process of analysis and self-reflection, and hence for

change to take place.

Locally and nationally, debates such as those surrounding the status of Te Tiriti o
Waitangi, te reo Maori, land and fisheries issues, immigration, genetic
modification, the world bank and globalisation, and so on, have led to active
involvement by whanau members in the Maori community, with links also to
other indigenous peoples internationally. These have included liaison with and
receiving delegations from Japan, Canada, Indian Country, Europe and closer to
home, Hawaii, Vanuatu and Australia. Contacts with researchers in the area of
bilingualism and language regeneration are maintained and ongoing. These issues
are presented here as crucial to, and underpinning, what happens in Te Amokura

Kohanga Reo.
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PART II - I te Timatanga Ko te Kupu: Pilot Study

Rationale for Pilot Study

One of the requirements of my Doctorate in Education was that a pilot research
project be carried out, as an introduction to the current research project in order to
trial methods of data collection and to refine the study proper. In the pilot
research project, I observed some aspects of young children’s Maori language
development in Kohanga Reo with a view to describing how they integrated the
two language codes they had access to, one within the Maori-only language-
learning context of Kdhanga Reo and the other in a wider English language-
learning context outside of Kohanga Reo. I wanted to identify any of the
consequences of this development both for the children themselves, and the

impact upon the Maori language revernacularisation goal of Kohanga Reo.
Contextualising the Pilot: Reversing Language Shift (RLS)

Maori language is declining as an everyday language (R. Benton & N. Benton,
2001; Bishop & Glynn, 1999). There are fewer native speakers of te reo Maori
than there were in the last millennium, fewer Maori language domains outside of
educational institutions in which te reo Maori can be spoken, still not much
printed material available in te reo Maori for our tamariki, especially those in
Kohanga Reo and Kura Kaupapa Maori, and still a need to extend the vocabulary
base of the language to meet the demands of the new domains. It is also a
continuing irony that one cannot assume that those elder ‘native’ speakers will
align themselves with RLS efforts. Recently I was involved in a hui (gathering)
on the marae where an influential native-speaking kaumatua actively promoted an

English-only policy agenda for marae hui.

If te reo Maori is to be reinstituted as a vernacular, as is the aspiration of many

Maori people (Maori Education Commission, 1999), then its visibility must be
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promoted and it must be used as an every day language or a vernacular. Waite
(1992a) commented “It is a truism to point out that a language is being maintained
at some level by a community that uses it, and lost to a community that stops
using it, for whatever reason” (p.31) (emphasis added). There also must be
increased opportunities to learn and use Maori and changes in attitudes and
proficiency within the ‘whanau’ (family), the ‘hapi’ (wider whanau or

neighbourhood) and ‘iwi’® (tribal community).

Given that only approximately 8% of the Maori adult population are highly fluent
in te reo Maori, and that these are mostly kaumatua, 750 of whom are lost to the
Maori population every year (Te Puni Kokiri, 1998a; Te Puni Kokiri, 1998b), the
opportunities for intergenerational Maori language and cultural transmission are
rapidly diminishing. Language is central to cultural transmission (Bhatt &
Martin-Jones, 1992; Bishop & Glynn, 1999; Bruner, 1996). If we lose our
language we lose many of our values and cultural ways of doing things, our Maori
perspective of the world, especially when it comes to Maori epistemologies,
axiologies (value systems moral and aesthetic) and ontologies (the metaphysical—
Maori philosophical perspectives and beliefs). Many indigenous languages are
being lost to the world’s linguistic community at an alarming rate. Approximately
half of the world’s 6,500 languages are endangered (May, 1999). The more
languages that are lost, the more worlds are lost, and thus opportunities to gain
understanding into the ways in which diverse peoples make meaning out of their
lives (Lee, 1997).

The commitment to intergenerational Maori language transmission is central to
the ‘kaupapa’ (philosophy) of Kohanga Reo. To date, very little research has
been done in Kohanga Reo in terms of the mechanics of revernacularisation and
the implications. Those of us working in Kohanga Reo seek reassurance that we
are ‘on track’ in terms of supporting the children’s Maori language development,

and also wonder if our children are reaping the benefits of being able to access

5 Whanau, hapii and iwi are the fundamental socio-political institutions of Maori culture.
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two distinct language systems. What really is going on? What are the impacts of
their bilingualism on te reo Maori? What are the precursors and consequences of
the development of their bilingualism on their growing bicultural, bicognitive,

biliterate worlds?

Theoretical Orientation

Young children learn and create their own knowledge and understandings through
the kinds of activities they participate in (Rogoff, 1990) through interactions with
others both physical (Filer, 1997), verbal and non-verbal (Bruner, 1983; Rogoff,
1995) in naturalistic, meaningful cultural contexts (Hickey, 1997; Rogoff, 1990,
1995). The longstanding nature/nurture debate over how language is acquired
continues. The behaviourist tradition (Kail & Cavanaugh, 1996; Garton & Pratt,
1998) places the learning process outside of the child. The nativist tradition
(Burman, 1997; Portes & Hao, 1998; Wood, 1992) places the learning process
within the genetic make-up of the child. A social constructionist perspective
seeks to balance the two perspectives with emphases on the cultural context,
environment and the developing child (Dahlberg et al. 1999) instead of the
dualism of a nature/nurture (inside/outside) approach. Dahlberg et al. (1999) talk
about the child as a co-constructer of knowledge, identity and culture in
relationships with others in meaningful contexts. They argue “[a] pedagogue
working with a social constructionist perspective would give the child the
possibility to produce alternative constructions before encountering scientifically
accepted constructions” p.55. This would enable the pedagogue to identify and
value the child’s own thinking, ideas or constructions before building on them. In
this way intersubjectivity (shared meaning/understanding) is reached in
reciprocal/responsive relationships. As well as building on the intersubjective
relationship with the child, the pedagogue must extend the relationship building to
the child’s family, to deepen understanding of the socio-cultural context/s of the
child. Malaguzzi discusses the importance of relationships of pedagogues in
schools with families and community members, as well as the cultural context in

which they are situated (cited in Edwards, Gandini & Forman, 1998). He sees the
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school as a sort of “...construction in motion, continuously adjusting itself...from

time to time while the organism travels on its life course...” (p. 62-63).

Rogoff (1990) contends that children’s learning and development is embedded in
a context of social relationships and therefore any research into such development
involves observing sociocultural activity on three planes of focus. They are
participatory appropriation (personal), guided participation (interpersonal), and
apprenticeship (community) planes of focus for use in the analysis of
developmental processes involved in the participation of individuals in
sociocultural activities. Furthermore, Rogoff (1995) argues that the planes are
inseparable, mutually constituting planes comprising activities that can become
the focus of analysis at different times but with the other planes remaining
backgrounded. The planes of focus are not separate or hierarchical, but involve
different ‘grains’ of focus within the whole sociocultural activity. None exists
separately although they can be considered separately or part/s can be
foregrounded without losing track of their inherent interdependence with the
part/s that remains backgrounded. Distinguishing them serves the function of

clarification for the purposes of discussion.

Rogoff’s (1990, 1995) framework is based on Vygotsky’s concern with finding
units of analysis that preserve the mutuality of the individual and the sociocultural
environment. She stresses firstly that children’s role in their own development is
an active one as children take part in purposeful community activities engaging
with other children and adults in routine and tacit, as well as explicit
collaboration. Through participation in these activities they become prepared for

later participation in related events.

The image of the child from a social constructionist perspective is not so much in
an abstract sense, but the child as rich in potential, strong, active, confident and
competent. More importantly, the emphasis from a social constructionist

educational approach is on each child in relation to other children, adults, his or
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her histories and the socio-cultural context/s in which the child is located
(Edwards, et al., 1998).

According to Bruner (1983) “...human competence is both biological in origin and
cultural in the means by which it finds expression” (p. 23). To this understanding,
language learning and cultural expression in cultural activities are inextricably
intertwined. As Schieffelin and Ochs (1986) say “..language is not simply

responsive to the social activity/event, it is the social activity/event...” (p. 3).

This study is involved with the relationships of individual children’s
communication with other children and adults within social interactions occurring
in Kohanga Reo. Rogoff’s (1995) concept of guided participation refers to the
processes and systems of involvement between people as they communicate and
co-ordinate efforts while participating in purposeful, ongoing sociocultural
activities. The ‘participation’ referred to in ‘guided participation’ includes
observation/s as well as hands-on involvement in activities (p.142). The
‘guidance’ involves the direction/s offered by cultural and social values, as well as

the ‘scaffolds’ offered by social partners (other children and/or adults).

Scaffolding

The term ‘scaffolding’” (Wood, Bruner & Ross, 1976) is a principle which
acknowledges people, places and things and the reciprocal and interactive nature
of all three in meaningful cultural contexts. Adults are located within the learning
environment of the child and how the adult’s role in that learning environment
will assist the child’s cognitive, physical, spiritual, axiological and social
development, in making sense of their world is critical. One of the roles for adults
in the building of relationships is to provide scaffolding for learning, the
relationship being central to the learning process (Rogoff, Turkanis & Bartlett,
2001). It is this notion of ‘relationship’ and how pupils and teachers, working in
concert with one another, negotiate meaning (Baker, 1993). The term scaffolding

in this sense, because it is embedded in the learning environment, is used in a
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sociocultural sense of contextualised development (Rogoff, 1990; 1993), and
designed as a theoretical construct and tool grounding Vygotsky’s (1978) notion

of the zone of proximal development (ZPD).

According to Vygotsky (1978) teaching is only good when it “...awakens and
rouses to life those functions which are in a stage of maturing, which lie in the

zone of proximal development”. That zone defined is;

...the distance between the actual development level as determined by
independent problem solving and the level of potential development as
determined through problem solving under adult guidance or in
collaboration with more capable peers (p.86).

Thus the use of the ZPD theoretical orientation as methodology allows us to see
the child’s immediate developmental needs and also her or his changing
developmental state, allowing not only for what has been internalised or
independently achieved in terms of a deeper understanding or problem solving,
but also for what is in the course of maturing (White, 1995). The use of the term
‘internalised’ in this sense is as an active term. The notion that children
themselves appropriate the meanings that they construct whilst participating in
meaningful sociocultural activities to add to their repertoire of knowledge or to
accommodate into their world-views is central to this methodology. Children are
not passive receptacles (Freire, 1972) to be filled up, but active agents. It is the
child’s constructions and negotiation of meaning in intersubjective relationships
with others that ensures mutual understanding or a shared understanding in the
learning/teaching process. The intersubjectivity is achieved in the reciprocal
relationship as the child progresses through the ZPD gaining a deeper
understanding of the activity. The assistance offered within the activity is the

scaffolding, thus being an added framework to the ZPD (Wood, et al., 1976).

It is this social constructionist orientation that underpinned both the pilot and

wider study within Te Amokura Kohanga Reo. It allowed me to take into account
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not only the users of language but the sociocultural contexts, here termed

domains, in which they were situated.

Language Learning Domains

The term ‘domain’ refers to the sociocultural context in which te reo Maori is
being used, either topically or situationally (Fishman, 1991), for example within
the context of family, education, religion, government and so on. More narrowly
speaking, domains are conceptualised as role relations within particular contexts.
In the family domains there are the role relations of parent/child, sibling/sibling,
and grand-parent/grandchild and so on. In Kohanga Reo there are the role
relations of ‘matua-tamaiti’ (parent-child), ‘kaumatua-tamaiti’ (elder-child),
‘kaiako-tamaiti’ (teacher-child), ‘kaiako-kaiako’, and ‘tamaiti-tamaiti’ and so on.
Across these domains, and even within the same domain, there can be variance.in
terms of the percentage of use of te reo Maori. In terms of RLS research, Fishman
(1991) argued that “It is exactly such variation, both from person to person and
from situation to situation for the same person that must ultimately be sketched

out...” (p.45) if the language shift picture is to be clarified.

Language domains for the use of te reo Maori are restricted, especially for the
urban bilingual child. The pilot study overviewed some of the issues to do with
language regeneration where there is no place or country to return to for a genuine
‘immersion-in-all-domains’ experience (Saunders, 1988), as is the case with many
threatened languages. The impact of colonisation on language shift or loss was
taken into account to ascertain those aspects which contributed to, and may still

maintain, language shifting domains.

Research Questions for the Pilot Study

As previously mentioned, the main thrust of reversing the language shift from
Maori to English in the reinstitution of te reo Maori as a vernacular means

increasing the number of domains where Maori would be spoken (and written).
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Research into what the children themselves understood of their developing Maori
language and the usage of te reo Maori in different language domains may well
inform the phenomenon of revernacularisation. The following research questions
were considered in the pilot, as they may have provided some insight or

understanding into how children’s language in Kdhanga Reo was developing.

» What are some of the ideas that children have about their own language
development? (Metalinguistics)

> How do they integrate their understandings of two languages? (Domains)
> How does any metalinguistic awareness translate into metacognitive

awareness? (Metacognition)

Method

Research Participants

Initially, because of the time frame for the pilot, I decided to observe and
interview two children—my own, Tirangi and one other, Te Maire—attending Te
Amokura Kohanga Reo. In discussion with the General Manager of Te Kohanga
Reo National Trust, Iritana Tawhiwhirangi, I decided to extend the study to also
include the language learning domains of those older native speakers of te reo
Maori. The idea behind this move was to investigate how those people, active in
the establishment of the Kohanga Reo movement, learnt to speak te reo Maori, the
changes over time, or the differences between their language learning domains
and those of young children currently attending Kohanga Reo. The design of
interviewing outside of the Kohanga whanau level at the hapu and iwi levels
meant the selection of research participants working at those other levels. As a
result, I interviewed two native-speaking kaumatua (Maata in Maori and
Waimarama in English) with a view to finding out about their early childhood
experiences and memories to do with how, where and when or from whom they
learnt to speak te reo Maori. One interview was conducted with a research
participant, Paula Rawiri, who worked in the area of education management at the

iwi level.
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Contexts

Bruner’s (1975) notion of intersubjectivity argued that language learning takes
place in social interactions with others and so context always includes the physical
and cultural settings in which the social interactions occur. Likewise, Hatch,
(1995) advocated qualitative research methods designed to reveal how children
(and others in their worlds) were experiencing and constructing their realities.
This study included children in their language learning context of Kohanga Reo.
The Kohanga Reo was equipped with fifteen inside and outside activity areas and
operated a curriculum that was essentially play-based. There were plenty of
opportunities to engage in make-believe play, painting and drawing, telling stories
and exploring books. I also interviewed older and younger research participants in

private homes and the work place.

The procedures used for data collection and analysis in the pilot study are detailed
in ‘I te timatanga ko te Kupu: Qualitative Research Pilot in Search of Method/s
for Studying Aspects of Language Learning Domains and their Implications for
Children in Kohanga Reo’ (White, 1999a). Conversational-type interviews were
conducted with the use of video recorder and transcribed. Copies of transcriptions
and videos were sent to adult participants. All data was then entered into QSR
Nud*ist (1997) (computer software) to enable experimental use of that technology

as a data management tool, in preparation for the study proper.

30



Chapter One

PART III - Pilot Discussion

Native Maori-speaking Elders

Interviews with the native Maori speaking elders generated the following themes.

Schools as Agencies of Colonisation

According to both Maata and Waimarama, their schooling had been about
learning English. Maata commented “My thoughts on those times—I thought that
that was why they sent us to school, to learn to speak English. I did not think
beyond that. It’s different now because of the decline in te reo Maori. For us it
was very much alive”. For both Waimarama and Maata, their childhood homes
were culturally specific Maori language domains, and schools, in keeping with
educational policies, were in English. In their own homes as adults, English had
shifted into the homes. Waimarama and Maata taught their children to speak only

English. That was the ‘norm’.

Some of the experiences recalled suggest how language policies, both public and
domestic, shaped the lives of the older native-speakers which also impacted upon
their descendants, including those currently in Kohanga Reo today. Public
policies made on behalf of the government by various means to steer the conduct
of individuals such as teachers and students, and organisations such as schools
(Taylor, Rizvi, Lingard & Henry, 1997) and churches, were systematically
introduced to ‘rid’ Aotearoa of Maori speaking people. To further the
assimilatory aim of ‘one nation’, ‘one people’, ‘one rule’ that meant, in real terms,
one ‘British’ nation, one ‘British’ people (with Maorn becoming British citizens),
one ‘British’ rule (subservient to the monarchy and its judiciary) and one ‘British’
language (English). One of the first such public policy documents was the
Education Ordinance, 1847. Clause 3 supported the giving of public funds to
schools provided that instruction was given in the English language (New Zealand

Legislative Council Ordinances, 1841-1853). Since that time there has been the
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systematic promotion of an assimilation agenda through government policy
(Simon, 1998; White, 1995). That also meant a shift in Maori language as the
vernacular to English. The transfer of the missionary schools to the native schools
system furthered this policy of language shift as Maori children were being fitted

to becoming ‘good English speaking servants’ (Simon, 1998).

Whilst in the 1830s there was much interest in the Maori language and teaching
through the medium of te reo Maor in the missionary school system (Simon,
1998)—a time when Maori/English bilingualism was a ‘taken for granted’ reality
in Aotearoa, (Jones, Marshall, Matthews, Smith & Smith, 1995)—by the 1930s
when Maata and Waimarama entered the (compulsory) Native Schools system
there had been a complete reversal from Maori and English bilingualism to

English monolingualism.

William Bird first took over the management of the Native Schools system in
1903 and was a rigid enforcer of these assimilation policies (Simon, 1998). He
strongly resisted the speaking of Maori at school. His promotion in 1930 to
Superintendent of Native Schools, coinciding with the time that Maata and
Waimarama were entering the Native Schools system, saw the introduction of
new policy which aimed to get the Maori language out of schools as quickly as
possible. This was re-enforced through the use of corporal punishment and both
Maata and Waimarama have memories of being punished if they got caught
speaking Maori in the school grounds. Waimarama’s recollection of schooling in

the Native School system was as follows:

At school - when we first started school of course we had to stop
speaking Maori. We were never allowed to speak Maori. The teachers
called us up and said ‘Now you have to learn English so go home and
tell your mother to teach you English’. And if we kept persisting to
speak Maori we got the strap. That would happen to me. I couldn’t
speak English. I had no idea on how to speak English. It was all
Maori and that was through our Kui Aneta of course and Nan and I
used to get it at school (Waimarama, personal communication, 1999).
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Maata’s was similar, as follows:

E rereké hoki i éra wa. Ka haere koe, i €ra wa, ka haere koe ki te kura,
kei mau koe e korero Maori ana i te papa o te kura kua patungia koe e
te mahita. NO reira kaore e pai ki te korero Maori i te kura. (Maata,
Native School Pupil, personal communication, 1999).

(Translated: It was different in those days. If, when you went to
school, you got caught speaking Maori within the school grounds, you
were hit by the teacher. Therefore, it was not good to speak Maori at
school).

The emphasis on an English-only curriculum made learning difficult. Maata and

‘Waimarama recall:

We did not really know how to speak English... When I started school
I was warned not to speak Maori. That was hard because I did not
know how to speak English but we spoke secretly so that the teacher
would not hear us speaking Maori (Maata).

It was hard. I couldn’t learn - well I was hopeless sitting there all day

and trying to learn lessons because I didn’t now how to speak the

language (Waimarama).
On the whole the public policy of English-only and its implementation had a deep
and long lasting impact on Waimarama and Maata. My own mother recalled
those days as being ‘“fearful” and the sense of insult when she would have to

spend long hours doing the teacher’s washing and ironing.

In the analysis to the pilot there was discussion as to the challenge for RLS efforts
being made difficult because te reo Maori is spoken by only a minority of Maori
people. Whilst the Maori immersion kaupapa operating in Kohanga Reo and
Kura Kaupapa Maori has begun to halt the decline, if the language remained in
the artificial domains of preschool and school only, then they will become weak
language learning domains, because the meaningful domains are outside of school
in families and communities. According to J. Fishman (personal communication,
July, 2000) no language ever lived in a school if simply taught as a subject, for
example Latin. If it had no relevance to daily-lived experience, then it would
soon disappear. English became strong because it moved from schools to the

community. The challenge for us as supporters of revernacularisation is to cause
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the same shift so that the language becomes ‘normalised’ in the community
domain. Normalisation of te reo Maori into the communal domain in this sense is
to reinstate it as a vernacular, in a natural, meaningful domain, rather than an

abnormal, exceptional or artificial one (Grin & Vaillancourt, 1997).

If we do not contribute to this shift with those children attending Kohanga Reo
now, then we may well be unable to continue to stem the degeneration (and

consequential death) of te reo Maori.

Two Languages, Two Perspectives

It was interesting to note that, of the two older native-speaking interviewees,
Maata, who interviewed through the medium of Maori, spoke more about Maori
language domains than Waimarama who interviewed through the medium of
English. They re-presented different world views and attended to different aspects
of those world views. Lee (1997) argued that different languages encouraged
their speakers to draw different essentials out of the same situation. Of
significance was that both Maata and Waimarama were monolingual Maori up
until they went to school. Their language, and the sociocultural meanings that
went along with that language, had time to cement. Their language learning
domain was different from the language learning context of those children
attending Kohanga Reo today. The dominance of English means that today’s
children are exposed to two languages from birth. Does this situation make a

difference to their Maori language-learning context?

A discussion with Maata about translating from Maori to English led to dialogue
about keeping the two language domains separate. When she spoke Maori she
thought in Maori, when she spoke English she thought in English. This suggested
that she may have had two separate world views and led me to hypothesise that
she may have kept them separate because of her experiences as an indigenous
Maori-speaking child. Her subjection to unpleasant discriminatory practices in

school was a very different experience to the Maori-speaking child of Te
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Amokura Kohanga Reo, or the bilingual child whose bilingualism is maintained
for different reasons. The schooling experience obviously ‘taught’ them to keep
their languages and perspectives separate, because they would be disciplined if
they did not. It is noteworthy that Maata was much more animated and highly
political when she spoke in Maori. When she subsequently spoke in English she
was more reserved, perhaps even guarded, when it came to talking about language
policy and change. Possibly there was element of safety involved—the idea that
you are much safer if you expressed your real views and feelings in Maori. As an
adult, therefore, you became better able to express your political views and
opinions on such sensitive issues in te reo Maori. Alternatively, it may be Maata
simply used her own voice when she spoke in Maori. The above ideas of different

world views and different meanings would be worthwhile exploring.

Younger Kéhanga Reo Children and their Domains

One of the consequences of the two Kohanga Reo children’s developing
bilingualism was that they exhibited an awareness of the different language
domains. There was a child-child playground domain where interactions were in
te reo Maori. Secondly there was the child-child domain where there were mixed
codes, Maori and English. Thirdly, there was the child-adult domain in the
Kohanga Reo where interactions with adults were in Maori. This was also the
situation in a private home away from the Kohanga Reo. Child/adult interactions
were in Maori. Finally, in one adult/child interaction, away from, but in close
proximity to, the Kohanga Reo, I attempted to alter the Maori-only adult/child
domain by encouraging a response in English. With my own child, who
communicated with me in both Maori and English outside of Kohanga Reo, this
was usual practice. However, with the second child it merely caused confusion.
On reflection I knew it was because I had been a Maori-only speaking person
domain to that child. This suggested to me that the person domain in that

situation is actually stronger than the place domain. Both children, however,
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readily accepted Kohanga Reo as being a Maori-only domain when interacting

with adults.

Some Issues of Pedagogy and Research Method

A problem for me was the difficulty I faced when endeavouring to understand a
child’s thinking about the relations between different languages, their forms and
domains. Part of the problem was my approach. On reflection my approach
reminded me of the teacher in the Tizard and Hughes (1984) study where the use
of questioning to elicit a particular ‘correct’ response was not fruitful at all. I
questioned for meaning in the abstract form, rather than seek meaning in context,
in what was happening and being said in context. I decided to use video as an
observational tool in the Kohanga Reo as a means of exploring children’s
interpretations of why they may have switched from Maori to English or,
alternatively, why things were said in the way they were said. The advantage of
having everything captured on video, where I had a chance to revisit the contexts
and critically examine my interview techniques, gave me the opportunity to
critically reflect on some of the techniques I employed and also to refine them.
This insight caused a shift in my focus, and an attempt to interpret children’s
words from the inside out (rather than the outside in) that is from the
conversations that took place between children and with children and adults in
authentic meaningful contexts in the daily activities of the Kohanga Reo, not an
artificial context of an interview situation. I decided not to interview because in
an interview situation I did not have the expertise to elicit children’s perspectives
without controlling the responses through the questions that I may ask. I was
aware of the power differential between myself as kaiako, parent, researcher and

the research participants—the children attending the Kohanga Reo.

Another problem was the beautifully decorated textless book that I had put
together which depicted a day in the life of my daughter, Tirangi, together with
some links to past experiences. This book was complete with ‘pretty’ hologram

stickers to attract Tirangi’s attention. These decorations, however, did more than
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attract her attention. They shifted the focus of the exercise from discussions about
daily activities (sleeping, getting ready for Kohanga Reo, eating breakfast and so
on) to the story telling being centred around, and interwoven with, the holograms
and her descriptions of them. This provided me with a note of caution for future
reference in terms of possible distractions when carrying out research with young

children.

Developing Bilinguals

According to Lee (1997, p. 462) “.speakers of different languages are
encouraged from childhood to attend (unconsciously) to different features of
experience by the naming patterns and grammatical demands of their languages”.
The role that grammar plays in generating meaning is important and I was
interested in studying any differences in the language learning patterns of children
learning two distinctly different language structures. The observations of word
invention by children, their talk contrasting words and meanings, sentences,
reading and writing letters and numbers, use of metaphor, and their awareness of
two separate, distinct language codes suggested there was a development of
metalinguistic awareness. Would this development have any significance to their

developing bilingualism and their cognitive development?

Of particular interest to me were the literacy behaviours of reading and writing
and how knowledge of these two functions is a knowing that these symbols
represent oral language and thought, and that they provide meaning. Reading and
writing is a metacognitive process. It involves a knowledge of, and thinking
about, symbolism. Literacy may be narrowly defined as successful interaction
with text, but according to Reeder, Shapiro, Watson and Goelman (1996) literacy
has a broader definition which takes in aspects of oral communication. It refers to
a “....spectrum of competences related to the processing of text, its precursors, and
its consequences” (p. 13). They argue that, in early childhood, such things as
book reading, dramatic play, painting and other activities, which involve symbolic

play and oral language, are the precursors for literacy development. The
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relationship of oral communication to literacy development is critical. What was
it about Maori oral communication that accelerated literacy skills, or biliteracy

skills, in the 19™ century?®

As Fishman (1991) pointed out, when carrying out revernacularisation research, it
is preferable to look at different time frames. What are the differences in the
literacy skills between Maori in the 18" century and Maori in the 21° century?

Jones, Marshall, Matthews, G. Smith and L. Smith (2000) argued:

It used to be frequently stated that societies which did not have the
‘written word’ were somehow simple societies made up of people who
had limited thinking skills and a limited language. More recent
work...has largely disposed of that argument; instead, research
indicates that members of oral societies rely upon a complex system of
‘literacy’ skills which enable them to ‘read’ and interpret meanings of
their own symbols (p.38-39).

What were those symbols and skills? How or why might they be of significance
to the M3ori language-learning context of young Maori children today? What are

the pedagogical implications for Kohanga Reo?

The two children in the pilot study were both able to integrate their two language
codes effectively. However, whilst there clearly were some benefits for these
children in terms of their ability to competently and confidently switch between
the two language systems, questions were raised as to the ‘quality’ of their Maori
language development when contrasted with the native speaking elders. Maata
and Waimarama were monolingual Maori-speaking children before they went to
school. Their Maori language had time to ‘cement’. Their early experiences
meant that they were able to perceive the world differently. For the young pilot

participants, it may be that the simultaneous acquisition of two languages at such

8 Research suggests Maori enthusiastically sought literacy skills in order to enhance their
traditional way of life with many accounts indicating the extent of the spread of literacy during this
period documented in Simon (2000).
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a young age, one a threatened minority language, the other a powerful colonial
language, could be detrimental to their Maori language development. This is an

area for further research.

Conclusions

The pilot study identified that the main thrust of RLS meant increasing the
domains where Maori could be spoken and written. The pilot study showed how
public policy contributed towards language shift in the first instance. Presumably
then, the converse could be true, public policy could once again contribute to a
reversal of language shift. What policies are needed to facilitate language
reversal? What are the phenomena that might operate against successful language

reversal?

In the pilot study I identified some of the issues that interested me about RLS.

They were the:-

e notion of bilingualism and what sense or meaning children make of their
OWn experiences;

e notion of literacy, precursors and consequences, including the pedagogical
implications for K6hanga Reo;

e notion of code switching in different domains, including the structural
domain of language; (the Maori language is structured quite
differently—syntactically, semantically, metaphorically. What are some of the
differences and are they significant? If so, how could we facilitate for
Kohanga Reo children today those aspects of the language that were rich for
the older native speakers in the past?) and

e sociocultural implications of revernacularisation attempts in Kohanga Reo

and the home.
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As a result of the pilot study, I decided to do a more detailed case study of a few
children at Te Amokura Kohanga Reo. The theme of the study would be
revernacularisation of te reo Maori in a small, urban, Kdhanga Reo setting. The
key question guiding this wider study is what constitutes a revernacularisation
process? More specifically, what are the mechanics of revernacularisation? What
does revernacularisation mean in practical terms for children in Kohanga Reo and

children in their homes?

The above questions meant a search of the literature in terms of
revernacularisation, RLS and the reasons and implications for raising children

bilingually from birth.
In this chapter the setting of Te Amokura Kohanga Reo was introduced. Chapter

two is an overall review of the literature in the field of RLS and bilingualism, with

the story of Te Amokura interwoven to illustrate the issues raised.
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CHAPTER TWO

Revernacularisation of Te Reo Maori

Introduction: Ko te Hokai Nuku, ko te Hokai Rangi...

This thesis focuses on one case study of Te Amokura Kohanga Reo, its setting
and some of the participants with a view to identifying some of the elements of
the revernacularisation of te reo Maori. As was explained in chapter one, Te
Amokura Kohanga Reo was established as part of the wider movement to
revernacularise te reo Maori. The revernacularisation of te reo Maori is the
bringing back of te reo Maori as a vernacular or local community language. Its
functioning as a vernacular is synonymous with Maoritanga and Maori identities
being alive and thriving. Revernacularisation is the enabling of another
generation to speak, read and write te reo Maori, so that it is a living language of
the Maori community, with the community inhabitants speaking the language in
everyday communicative activities, including the very youngest members of the

community.

A review of the literature in the field of reversing language shift and bilingual
education identified that there are four main reasons for raising infant children
bilingually in the Maori and English languages in the context of Aotearoa. This

chapter will outline those reasons in the following sections:

Section I Reversing language shift (RLS) via the revernacularisation of te reo
Maori as a living language of the community. This section will discuss some of
the antecedents to language shift and ways of containing it through the restoration

of vernacular functions.
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Section II:  Bilingualism and biculturalism. This section will overview
bilingualism and biculturalism and the belief in the intrinsic value of knowledge
of more than one language, providing, as it does, an awareness of another culture,
values, ways of thinking and ways of knowing. Some implications for local

contexts will be extrapolated.

Section III: Increased cognitive and metacognitive skills. This section will
document issues to do with literacy and some of the politics surrounding Maori

literacy, biliteracy together with some wider implications.

Section IV: Tino rangatiratanga (self-determination) as an aspiration fundamental
to the Kohanga Reo movement. This section links identity and rights issues.

Revemacularisation is the linguistic component of tino rangatiratanga.

Section I: Reversing Language Shift via Revernacularisation

Language shift away from te reo Maori being an everyday vernacular in Aotearoa
has been facilitated by, and is a consequence of: colonisation, unequal rates of
social change, and imbalances in political and economic power. Fishman (1991)
argued that the combination of social, cultural, economic, physical (medical) and
demographic onslaught of conquest, culture contact, modernisation, urbanisation
and discrimination on the initially rural Maori was not only dislocative but
“...dislocative with a genocidal vengence” (p.230). Both Gorst, a British
Parliamentarian (Arvidson, 2001) and Vaggioli (Vaggioli, 1896/2000), a Catholic
Priest, recognised this genocidal intent early on in the colonial project when they
worked and lived here among Maori and began documenting such at the time. In
the period leading up to the colonial land wars in the mid 1800s, Sir John Gorst
alluded to the colonial government’s sinister intent in a letter published in The

Times on 24 December 1863 (Arvidson, 2001). He wrote:
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The causes of the war can be divided into two distinct classes—firstly,
the circumstances which led to the recent outbreak of hostility at
Taranaki; and secondly, those more obscure but far more important
causes which have made a local insurrection the signal for a general
rising, and forced the Government into a war of extermination and the
natives into a desperate struggle for survival... (p.x)

That struggle still goes on and is manifest, among other things, in the battle to
reverse language shift in order to not only contain further linguistic and cultural
decline and loss, but to contribute to overcoming some of the widespread socio-
cultural dislocation of modemity and to further Maori advancement (Fishman,
1991). According to Fishman (1991), when any of a culture’s main supports, such
as language, are lost, most of the other supports are seriously weakened and, as a
consequence, far more likely to be altered or lost as well. RLS is not about
language regeneration per se, but about language-in-culture, and culture-in-
language. Part of it is about recovering our own histories, knowledge bases and
cultures. It is about fostering and fashioning language-in-culture, to attain and to
assist particular language-in-culture contents and patterns. It is about socio-
cultural survival (bound up with resistance to domination) and the exercise of
socio-political power. It is the power to speak the word and read the world
(Freire, 1972) and to imagine and create a new world through the restoration of

Maori vernacular functions.

Fishman (1991) argued that ceremonial or situational switching into a threatened
language for the attainment of traditional ‘social meaning’ cannot continue for
very long after massive language shift has galloped along for any appreciable
number of years. In the case of te reo Maori this process has continued for at least
100 years. Revernacularisation is achieved by reversing the shift over the last
century from Maori (initially), to Maori/English bilingualism, to English

monolingualism, and now on to Maori/English bilingualism.

Emphasis on what Fishman refers to as ‘secret language’ or tokenistic functions

(when travelling abroad, te reo Maori greetings at conferences or of exhibits for
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touristic and commercial visitors) is not enough. Impoverished and impoverishing
views still exist in this country and continue to occupy centre stage in mainstream
media for self-serving hegemonic purposes. Therefore, ideological clarification is
crucial. This is part of what this research aims to do. Currently te reo Maori is a
low status, threatened language. In order to reverse that, RLS has to be promoted
among our communities to foster the ideas that if we want to have some sort of
self-regulatory control over our own lives, and if we value our Maoritanga, our
Maori cultural heritage, and ourselves as Maori, then we must, as a consequence,

value our Maori language and culture and regenerate it.

Children speaking te reo Maori is an integral part in ensuring its regeneration and
continuation and is bound up with Maori identity, Maori indigeneity. That is to
say, it will enable Maori people to realise one of our deepest aspirations, to live as
Maori. In the opening address at the Hui Taumata Matauranga, a national Maori
education summit held in Taupo in March 2001, M. Durie (2001) proposed a
framework for considering Maori educational advancement. This framework
restates, in straightforward terms, the aspirations of our tupuna or ancestors, mai
ra and (from days gone by), and the first of those was ‘to live as Maori’. That
means being able to have access to a Maori world—access to language, culture

(including tikanga), marae, whanau and resources such as land and kaimoana.

Accessing a Maori world via language implies its revernacularisation in
communities which support families (including children) to make meaning of
their daily lives in socio-cultural contexts which are culturally Maori. As
revernacularisation is fostered and attained through the settings of home, family,
neighbourhood, community, it must also be supported and maintained through
those settings. A useful tool for such analysis is that proposed by Fishman (1991)
in Reversing Language Shift called the Graded Intergenerational Disruption Scale
(GIDS) and revisited ten years later in his publication Can threatened languages

be saved?
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The GIDS Scale is set out in Figure 1. It outlines the severity of intergenerational
dislocation in the shift of a language from the vernacular to a threatened minority
language (ML). Stage 8 is the most severely dislocated stage, or least secure ML

stage, whilst stage 1 is the most secure ML stage.

According to Fishman (2001b) the notational conventions of designating the
threatened language as Xish or X and its speakers as Xians, while its threatening
and stronger competitor is referred to as Y or Yish are used. The RLS Scale is
designed to champion the unique role of languages in their own traditionally
related populations and functions, hence the use of the shorthand designations
Xish and Yish.
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STAGES OF REVERSING LANGUAGE SHIFT:

Severity of Intergenerational Dislocation

I. RLS to attain diglossia (assuming prior ideological clarification)

8. Reconstructing Xish and adult acquisition of XSL.

7. Cultural interaction in Xish primarily involving the community-
based older generation.

6. The intergenerational and demographically concentrated home-
family neighbourhood-community: the basis of mother-tongue
transmission.

5. Schools for literacy acquisition, for the old and for the young, and

not in lieu of compulsory education.

II. RLS to transcend diglossia, subsequent to its attainment
4. a. Schools in lieu of compulsory education and substantially under
Xish curricular and staffing control.

b. Public schools for Xish children, offering some instruction via
Xish, but substantially under Yish curricular and staffing control.

3. The local/regional (i.e. non-neighbourhood) work sphere, both
among Xians and among Yians.

2. Local/regional mass media and governmental services.

1. Education, work sphere, mass media and governmental operations
at higher and nationwide levels.

Figure 1. GIDS Scale (Fishman, 2001b, p.466)
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Stage 8, the most severely dislocated stage, is where the minority language (ML)
is least secure and possibly in a state of being reconstructed among adult second
language learners. According to Baker (1993) this stage corresponds to the ‘worst
case’ for a ML where there will be a few older generation speakers of the ML but
ML interaction is rarely possible due to the demographic spread of the elders. It is
therefore important that, if there is to be any chance of reconstructing the

language, permanent records of the language be collected on tape and paper.

At stage 7, whilst the ML continues to be spoken, there is an absence of speakers
of childbearing age or younger which, in terms of any self-maintaining
intergenerational link is detrimental to the ML (Fishman, 1996). The ML is likely

to die in the absence of a younger generation of speakers (Baker, 1993).

Stage 6 is where there is intergenerational transmission of the ML in the settings
of home, family, neighbourhood and community. This is the pivotal stage for
survival of the ML. However, according to Fishman (2001b) stages 8, 7 and 6 all
represent serious circumstances for any RLS movement aimed at

revernacularisation.

Stage 5 occurs when the ML is in the home and also involves literacy education as
well as oracy. Efforts at this stage are still located within, and under the control
of, the ML community itself rather than under the control of the central majority

language environment (Baker, 1993).
Stage 4 includes ML medium education which, according to Baker (1993) may be

partly under the control of the local ML community and partly under the control

of central government.
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Stage 3 occurs when the local/regional work sphere includes the ML being
informally spoken among Xians and among Yians. According to Baker (1993) an

important focus at this stage is to create a wider base for the ML.

Stage 2, the penultimate stage, is where the ML is used in local and regional

media and governmental spheres.

Stage 1, according to Fishman (2001b) is the least dislocated stage or the most
secure for a ML, providing Stage 6 has been met. The ML will be used throughout
educational institutions, in the work sphere, mass media and governmental

operations at higher and nationwide levels.

One of the purposes of the GIDS scale is to use it as a guide to locate the
functional disruption of a particular threatened language in social space. Such
location would help to establish the focus and priorities for RLS efforts. Another
purpose is to cause the viewer to consider linkages between the stages and its

potential for strengthening the selected stage where RLS efforts are to be located.

According to Fishman (2001b), stage 6 is critical and is the basis of mother-
tongue transmission. In the case of te reo Maori revernacularisation it is to this
stage on the GIDS scale, in the settings of home, family, neighbourhood and
community, that Te Amokura Kohanga Reo is pitching RLS efforts. The focus is
on consolidating and securing the intergenerational transmission of te reo Maori
within the home among the whanau and anchored in the community to which
those whanau belong. This home language policy is critical for
revernacularisation. All RLS efforts should be geared towards promoting and
supporting this policy where the language is used and passed on from generation
to generation in the home and community. It is in this ‘passing on’
generationally, and its anchorage within the community, that its survival and self-
maintenance is ensured. Community supports such as Kohanga Reo and Kura

Kaupapa Maori reinforce the use of te reo Maori as a living community language.
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Fishman further argued that language maintenance is particularly difficult for
speech communities which are undergoing language shift, especially when the
shift is so advanced that the speech community cannot even control its informal
intergenerational usage within the confines of the home, family, neighbourhood
and face-to-face community. Therefore in the RLS struggle priorities have to be
made. Of course the priorities at various points of the struggle vary but they must
all derive from the language-in-culture theory that places intergenerational
mother-tongue transmission at the very centre—a centre which must be defended.
Fishman added that if this stage is not satisfied, then all else that happens at the
other stages amounts to little more than biding time. Saunders (1988) also
emphasised the importance of intergenerational transmission when he argued that
children's ability in a language acquired naturally, through interaction with their
parent/s in the home, will usually be far superior to any ability they may acquire
later through studying it as a foreign or second language at school (or even
preschool). This is particularly so as far as a native-sounding pronunciation is
concerned. Amberg (1987), when discussing the issue of raising bilingual
children, also noted the supportive role of preschool or school, but cautioned
never to neglect the more important role of the parent/s in the task of raising
children bilingually. She noted that "...even when parents are fortunate enough to
be assisted by bilingual education programmes, they simply cannot assume that
the pre-school or school can do the whole job" (p.8). However, pre-schools and
schools can play an important supportive role, with regard to RLS efforts, so long

as linkages are made to, or are located within, the crucial stage (Stage 6).

Reversing Language Shift Priorities and Planning

In terms of the mechanics of RLS, Fishman (2001b) noted that the above stages
need not be worked on through a stage-by-stage progression, as long as the crucial
stage was targeted consensually and with a clear understanding of what false
priorities would ‘cost’. The stage 6 focus meant that prioritising of higher stages

(stages 1-5), at the expense of, or without linkages to stage 6, posed a potential
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danger for RLS. Even higher education could pose a risk unless refocussed for
RLS purposes, as it rarely linked back to intergenerational transmission or to the
stage 6 link in which such transmission took place. M. Durie (2001) made a
similar point when he said “It makes limited sense only to prepare students for a
life in international commerce if living as a Maori must be sacrificed” (p.5). Te
reo Maori is fundamental to Maori cultural practices and values, Maori realities
and Maori lives. If, in spite of all the rewards offered by gaining knowledge of
the wider world, one fails to live and speak as Maori, then there has been a failure

that results in contributing towards language shift and cultural disruption.

Fishman (2001b) argued that it is important to understand which sociocultural
functions are fundamental to intergenerational continuity and which are
peripheral.  Priorities include functions which are -culturally crucial to
intergenerational language use and continuity (home language), and those
functions which give a reasonable chance of success (school language).
However, Fishman further argued that when these two sets of functions do not
coincide, then a compromise must be reached between the two. Success in
intergenerationally unimportant functions (some may say entertainment on the
‘kapa haka’ stage may fall into this category if there is no connection to stage 6,
language-in-culture) is merely camouflaged failure. At the same time failure with
respect to intergenerationally crucial functions (home language), can be

disheartening and bring a halt to RLS efforts.

Moreover, Fishman contended that, in the promotion of a threatened language,
RLS efforts seek to conscientise people about all that is lost, individually and
collectively, when a language is lost. RLS theory also acknowledges that
multiculturalism is weak in its ideological and practical focus and usually ignorant
as to the consequences of the far greater compartmentalisation, minimalisation
and subsequent disappearance of indigenous languages. As May (2001) asserts,
multiculturalism causes fragmentation among minority groups as they compete

with one another for limited resources. In Aotearoa, relegating Maori to the status
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of a single ethnic minority group among many is in breach of Te Tiriti o Waitangi
as it is a denial of the rights guaranteed under Te Tiriti. It also denies the
divisions within Maoridom their separate status whilst exaggerating the status of

other immigrant groups so that Maori interests become peripheral.

RLS theory is concemmed with the development and reinforcement of
intergenerational speech-communities. “Just as nationalism is ethnicity rendered
conscious and mobilised, so RLS is language maintenance rendered conscious and
mobilised” (Fishman, 2001b, p.455). In Aotearoa, although English is the
dominant language, te reo Maori is the official language. Therefore, RLS is
concerned with the endorsement of Maori/English bilingualism and biculturalism,
because invariably RLSers (those people committed to RLS) are bilingual and, in

tandem with their bilingualism, they are bicultural.

Section II: Bilingualism and Biculturalism

A conviction of the value of knowing two (or more) languages, and particularly
knowledge of ones own heritage language/s, is what underpins RLS and the
renaissance of te reo Maori and Maori/English bilingualism. Heritage/majority
language bilingualism provides an awareness of self (and thus a determination of
self) and also of others, other culture/s, values, ways of thinking, ways of knowing

and lifestyles.

In Aotearoa the heritage language for all who self-identify as Maori is te reo
Maori, even though the majority who do identify as Maori do not speak it.
Culturally it is their whakapapa (genealogical) language, their heritage language,
and for an increasing number of Maori children (now approximately 14% of all
Maori children under five years attend Kohanga Reo) (Te Puni Kokiri, 2001) it
may also be their first language as they become native speakers of their heritage

language. It is their mother tongue.
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The term ‘bilingualism’ has been a very difficult one to define, and highly
controversial in pedagogical terms. According to Saunders (1988), some
commentators have argued that bilingualism is the native-like command of two
languages, even to the extent that the bilingual speaker could be taken for a
‘native’ speaker by native speakers of both languages concerned. However, he
found this too restrictive and representing the highest degree of bilingualism.
Furthermore, he argued that this was an ideal, very rarely attained, and better

termed equilingual or ambilingual.

Baker’s (1993) definition of bilingualism is of a child who is able to speak two
languages fluently. However the concept of ‘fluency’ raises the question as to

when somebody could be considered fluent, so the controversy continues.

According to Waite (1992a) bilingualism begins at the point where a speaker of
one language can produce complete, meaningful utterances in the other language,
whereas Diebold (cited in Saunders, 1988) suggested bilingualism commences
when a person begins to understand utterances without necessarily being able to
produce them. Saunders (1988) terms this a receiving bilingual, when a child or
person is spoken to all the time by others in the language but they never reply

back in that language.

The focal point of the controversy is the degree of fluency one should reach
before claiming to be bilingual and when the benefits of being bilingual will
therefore accrue. Saunders’ (1998) notion that bilingualism simply means having
access to two languages, and placing all bilinguals on a continuum from
equilinguals to just beginning to acquire a second language, in a sense negates the
fluency debate. These are conditions or differing states of development at
different locations on a receptive/productive bilingualism continuum. I agree with
Saunders’ qualification however, that those who have very little proficiency in
more than one language are still essentially monolingual and that balanced

bilinguals are roughly equally skilled in their two languages. Although they may
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not be perfect in both languages (one could be more dominant in one language),
there is a balance between the two languages in terms of domain usage and the

range of purposes for which they would use language in their daily lives.

Of significance in the bilingualism debate, especially for Kohanga Reo, is that it is
somewhat difficult to make distinction between infant bilingualism and child
bilingualism. According to Saunders (1988), an infant bilingual is one who has a
simultaneous acquisition of two languages from birth. A child bilingual is one
who has successive acquisition of two languages. That is, the child acquires first
one language within the family and then acquires a second language through
preschool and/or the early school years. Although there has been some
disagreement concerning the cut off point between first-language acquisition and
early second-language acquisition (Lanza, 1992) there is an arbitrary cut off point
between infant bilingualism and child bilingualism of three years where one
language has become relatively well established before exposure to the second
occurs (Saunders, 1988). According to Saunders (1988) those children who
become bilingual before four years of age have significantly increased chances of
being able to make use of their two languages. They have an earlier awareness of
the arbitrariness of language in that they can analyse it more intensively; they can
separate out meaning from sound earlier; they have a greater adeptness at
divergent thinking; greater adeptness at creative thinking; greater linguistic and
cognitive creativity and concept formation; and greater social sensitivity than their
monolingual counterparts or child bilinguals. It is also an important point to
consider that for an infant bilingual, s’/he is learning the two languages
simultaneously as if s/he is learning one. S/he does subsequently learn to
differentiate between those two languages according to the needs of the social
situation. However, it is difficult state categorically when this might occur as
language inputs, outputs and social setting must be considered when discussing

matters of differentiation (Lanza, 1992).
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Research into those children who became bilingual before the age of four years
compared with those who became bilingual after that age found that not only were
the ‘before fours’ markedly superior to monolinguals, but they were also
significantly superior to later child bilinguals (Balkan, cited in Saunders, 1988).
This distinction is of significance for Kohanga Reo because in discussion with
colleagues in the field it seemed to be a common phenomenon across many
Kohanga Reo that child bilinguals (that is the older ‘three years plus’ children)
who came in to Kdhanga Reo, having had their grounding in English only,
significantly changed the language dynamics of the Kohanga Reo. This
observation caused many Kohanga whanau to re-examine the philosophy or
kaupapa of Kohanga Reo, to make it a place that focuses on the regeneration of te
reo Maori as a native/first language. It is Kohanga Reo policy to have the whole
whanau involved, so that the children can attend from birth, and even before but
in practice whanau involvement has often been in managerial areas rather than
language regeneration, catering for the before-fives without any clear language
policies or support. Involvement from birth would ensure, at the very least, that
the children would have access to two languages—te reo Maori through the
intergenerational transmission in the home and Kdhanga Reo, and te reo Pakeha
through the wider society and media, instead of coming in to Kohanga Reo having

had a head start in English only.

Some Positives and Negatives of Bilingualism

Cummins (1979, 1984) overviewed research which showed bilingual children
have better academic development, cognitive skills and metalinguistic awareness
than their monolingual peers. Bilingual children are more aware of an arbitrary
link between the object and its name, and more proficient at breaking words into
syllables and phonemes. He argued they had better concentration, and more
developed skills in the synthesis and abstraction necessary for reading. Fishman

(1991) also discussed the benefits of being bilingual, and to emphasise the
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genuinely creative, innovative and enriching gains of bilingualism. Bilingualism

promotes a more analytic approach to language.

On the possible negative side, the issue of ‘artificial’ bilingualism, where one of
the languages being passed on is being passed on by a non-native speaker of the
language constituting artificial bilingualism, was raised by Saunders (1988). M.
Hohepa (1999) referred to this when she discussed the disparaging remarks made
by a few who consider the language being passed on to be inauthentic because it
was ‘learnt from books’. There is much debate within the Kohanga Reo, Kura
Kaupapa Maori movement surrounding the ‘quality’ of language being passed on
or taught. However, the issue, in the Maori context, should not be one of
artificiality or authenticity. To recontextualise the issue, the focus should be what
underpins the politics of language shift and its reversal. That requires an in-depth
critique of the power relations between those who had the power to cause the shift
and how, and those who were perhaps powerless to prevent the shift. Waite
(1992a) makes the point that second language learners play an important role in
RLS. They fill the gap for supporting the first language speakers when the first
language speakers are scarce as a resource. This is the case in the Aotearoa
context. When the next Maori speaking generation reach child-bearing age and
pass on their language to their children, then some of the current issues
surrounding Maori language regeneration may be resolved. However, it is noted
that, perhaps unfortunately, the Maori language, regenerated, will not be the same

as it was traditionally.

Saunders (1988) raised the issue of the negative impact that can occur when
languages are not balanced, and the schooling situation does not help to overcome
the imbalance. Take, for example, a situation when a child’s weaker language is
also the language of the school and the native language of their monolingual
counterparts, as was the case for all native speakers of Maori from roughly 1847
up until the advent of Kura Kaupapa Maori. The child is in a submersion

situation. This has been referred to as a subtractive bilingual situation, where the
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child’s home language is replaced by language of school. The school attempts to
subtract the child’s home language in order to replace it with a school language,
sometimes using draconian measures. Cummins (2000) argued that this creates a
situation of imbalance between the languages and puts the child at risk of
educational failure. Contrasted with additive programs, where properly
understood, planned and implemented immersion programmes represent an
appropriate form of enrichment bilingual education for all students, a balanced
bilingual child was the result. There is no apparent cost to the child's personal or
academic development (Cummins, 1984). Genesee (1987) argued that total
immersion was better than partial immersion and that early immersion was better

than late immersion if bilingualism is the aspiration of the language programme.

It seems most of the difficulties or problems associated with bilingual
programmes, schooling for bilingual children, and bilingualism are really
politically constructed problems, sociocultural not linguistic. Controversy exists
where there is misinformation about the nature of languages and hidden political

agenda. According to Sapir (1921):

The fundamental groundwork of language—the development of a clear-
cut phonetic system, the specific association of speech elements with
concepts, and the delicate provision for the formal expression of all
manner of relations—all this meets us rigidly perfected and
systematized in every language known to us. Many primitive
languages have a formal richness, a latent luxuriance of expression that
eclipses anything known to the languages of modern civilization. Even
in the mere matter of the inventory of speech the layman must be
prepared for strange surprises. Popular statements as to the extreme
poverty of expression to which primitive languages are doomed are
simply myths (p.22).

Te reo Maori has such a richness and luxuriance of expression in its use of
metaphor and structure, in its whakatauki and whakatauaki (proverbial sayings),
kiwaha and kirehu (colloquial sayings), moteatea and hakirara (laments and

poems), waiata and oriori (songs and chants), karakia and tauparapara (prayers
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and incantations), and so on. For generations of Maori their experience of school
was a subtractive form of bilingualism (and possibly biculturalism), with
assimilatory aims. For many it was an oppressive, alienating, experience. In
some cases it led to entrenched negative views as to the value of the heritage
language and culture that was almost entirely subtracted. In other cases it led to a
fear of schools with valid concerns, even scepticism, about the educational
processes in Aotearoa and outcomes for their children. And in some it led to

resistance and withdrawal.

Language Learning Approaches and Implications for Kohanga Reo
Structural Approach

According to Baker (1993) in a structural (behaviourist) approach to language
learning, the language learning comprises linking a particular response to a
particular stimulus, to be either reinforced or corrected. The pedagogue would see
second language learning as occurring in a distinct set of speech habits, where the
child would be able to say a word or grammatically correct sentences in an
automatic fashion. The pedagogue would provide the stimulus, the child
responds. Through repetition and drill it is hoped the child would be able to use
the second language correctly and automatically—not naturally (Baker, 1993). I
have seen this approach operating in some Kohanga Reo and observed that many
children coming through this approach do not become functionally conversant in
te reo Maori. The language has become automated, for use only in those
restricted domains (mainly for ceremonial purposes or tokenistic functions) with
which it was associated or automatically linked to. The child’s language leamning

is structured and controlled externally (by the pedagogue).

Communicative Approach

An oppositional approach to language learning, developed in the 1970s, is known

as the ‘communicative’ approach. Baker (1993) suggested that this approach is
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functional and is about using language to convey meaning, in purposeful
communication. Language is a means, where the language user’s competence to
communicate meaning effectively for a real purpose is centralised in the language
learning process, rather than a structural/grammatical end. According to Baker
recent modifications to the communicative approach have focused the language
learning process on the interactions between people in social communications or
meaningful cultural contexts. This is known as an ‘interactional approach’. It is
this approach that most accurately describes the pedagogy of Amokura Kohanga
Reo, the method being one where the aim is to encourage children to be
competent, confident conversers and to engage in real meaningful conversations

with others in a Maori cultural context.

Immersion in Maori

Te Amokura is a context which promotes an immersion Maori language approach.
However, the children do have access to a dominant (majority) English language
and culture which we are mindful of and take into consideration in our
programme. They are acquiring infant/child bilinguals who are encouraged to
compare, contrast and discuss their languages in order to develop critical language
awareness and its relevance for their lives. This encouragement provides a
cultural context for linguistic enrichment as the children have access to two
phonologies, two graphologies — two complete, distinct language codes and an
awareness of the domains that those codes occupy. Whilst they may be receptive
or passive bilinguals as very young children, their bilingualism becomes
increasingly apparent as they grow older, and as the dominant Pakeha culture has
more influence in their lives through such things as television, radio, computers

and the general neighbourhood and community.
Indeed, this aspect of the relationship between te reo Maori and te reo Pakeha is

reflected in Te Aho Matua (Education Review Office, 2003) as expressions of

respect for all languages. First and foremost te reo Maori is validated as the
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child’s first language, and the language of teaching and learning in the Kdhanga
Reo. But therein is also the notion of, as an outcome, balanced bilingualism.
Clause 2 of Te Aho Matua states “Te eke o te whanau ki te matatautanga o te
korero i te reo Maori me te reo Ingarihi—the whanau achieves full competency in
Maori and English” (as cited in Education Review Office, 2003, p.2). This is a
notion expressed in Goal 2 of M. Durie’s (2001) framework for Maori educational

advancement, to actively participate as citizens of the world.

In my seventeen years of experience in Kdohanga Reo, with those children whose
apparent first language is Maori, the phenomenon of their bilingualism usually
shows at around three years of age, as more and more English utterances creep
into their language. Some actively seek to learn English at a younger age. By the
time the children are ready to enter Kura Kaupapa Maori, they are relative
bilinguals. I do not know one monolingual Maori speaking child of five years old,
although certainly te reo Maori may be the preferred first language of many

Kohanga Reo graduates.

An Additive Approach

According to Cummins (2000) strong and uncompromising promotion of first
language and literacy (in this case Te Reo Maori) is a crucial component of the
total immersion approach, but that a both/and rather than an either/or orientation
to both first and second language acquisition should be adopted. In Te Amokura
Kohanga Reo they are promoted together, not through a dual immersion approach
(two languages occupying the same space), but through the informal exposure to
English and its formal introduction in another space (outside of Kohanga Reo) and
at other times. There has been inadequate or very little research done in this area,
in Aotearoa, as to when to formally introduce English as an academic subject.
This area is hotly debated by parents, practitioners, policy makers and researchers
in both Kohanga Reo and Kura Kaupapa Maori, and, certainly, in the wider field

of bilingual education. In the case of Te Amokura, the children involved in the
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study have formally been introduced to reading and writing in English, outside the
physical domain of the Kohanga Reo. They have access to, and use two ‘arapd’

or alphabet systems.

Amberg (1987) argued that the implication is that if bilingualism is considered
important, discussing and contrasting the differences between languages helps the
child/ren become aware of this importance. Moreover, she asserts that a growing
awareness of their bilingualism needs to be developed among the children.
Promoting critical language awareness means, as a matter of course, allowing the
children to discuss, argue, debate—to communicate freely as they interact with
others and make meaning of their situation. Any attempt to subtract or actively
suppress the English language of a bilingual child in Kohanga Reo may be viewed
by many sociolinguists as a subtractive approach to bilingualism. As mentioned,
the reality is many of the children in Kohanga Reo will have an increasing
exposure to English. Some may even come in to Kohanga with the foundations of
English having already been laid. Being put into a situation to ‘boost’ their reo
Maori development can often result in a subtractive approach to bilingualism if
the kaiako do not have a linguistic understanding of how children acquire two or
more languages simultaneously. Therefore it is imperative that all kaiako
(pedagogues) in Kohanga Reo and Kura Kaupapa Maori be aware of the issues
surrounding bilingualism, that they be language activists and committed to RLS

goals.

Te Kohanga Reo Whanui and Te Amokura

Currently the immersion aims of Te Amokura Kohanga Reo are not only additive,
but counter-assimilatory, liberating at the personal level, and transformative at the
community/societal level. They are political, with a view to effecting change.
Through the regeneration of te reo Maori, the objective is the achievement of

balanced bilingualism for Maori children living in a bicultural society. The
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General Manager of the Kohanga Reo National Trust, Iritana Tawhiwhirangi,

spoke of these bilingual (and bicultural) aims when she said,

Koia ra e kaha nei au ki te hapai i te kaupapa o te Kohanga Reo.
Mehemea ka timata mai tatau i nga kohungahunga, ki te hunga
rangatahi, pakeke rawa ake ratau, kua maro nga whakaaro. Kua pakari
ki te haere i roto i te a0 Maori, i te ao Pakeha... What is good for
Maori must ultimately be good for New Zealand (cited in Szaszy,
1993, p. 256).

Likewise, Raiha Serjeant, my much-loved Grandmother, said,

Na, ko taku tino hiahia kia hoki nga tamariki ki te ako i te reo Maori,
kia hoki mai ai te mana o 0 ratou tupuna ki a ratau; kia kotahi ai te iwi
Ma3ori...Katahi ratau ka mohio nd ratau ténei motu. I té€nei wa kare te
iwi tamariki e mohio ana ko wai ratau, he aha ranei ratau ... he Maori?
Koira aku timanako, kia ti tika te Tiriti i runga i te whakahaere a te
Kuini o Ingarangi. Na te mea i hiinaia mai téra Tiriti... Ko nga painga
1 haere mai i te ROpu, he whakahoa i nga wahine Maori, kia awhina
ratau ki te kimi ora m0 ngd tamariki, m0 nga matua. Kia kimi
matauranga nga tamariki, kia tika ai tatau i roto i te ao Pakeha (cited in
Szaszy, 1993, p.195-198).

(Translated: My greatest desire is that our children learn to speak
Maori so that the ‘mana’ of their ancestors returns and so that Maori
people have a sense of solidarity... Then they will know that this is
their land and their identity is intact...as Maori. These are my hopes,
that the Treaty takes pride of place, because currently it is
concealed...The benefits of the League were the friendships formed
among women, assisting one another with the well-being of the
children, and parents, and enabling the children to seek knowledge so
that we (Maori) are able to transition competently into the Pakeha
world).

Kohanga and Kura are bilingual settings, not because they use a dual
Maori/English medium approach as stated, but because they are supporting
bilingual children. Depending on the context and the status of languages, there
are many different types of bilingual settings, some using early immersion, partial
immersion, late immersion, dual immersion, total immersion approaches. Te

Amokura uses a total immersion Maori language approach, with an expectation
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that our children will reach high levels of proficiency in te reo Maori. However,
we do expect and respect that our children, through their daily interactions in the
wider society and all its technologies, will speak English proficiently as well.
They are bilingual, and how that is mediated within the context of Te Amokura is
complex and often difficult. There are many political, philosophical and
pedagogical debates had among our Kohanga whanau — mainly to do with how we
authentically set about trying to recreate a Maori worldview through the medium
of Maori, holding on to our values, when there are so many tensions. According
to Fishman (2000b) ‘Life is unfair’ for threatened languages such as te reo Maori.
And further that “They are destined to fight a difficult and prolonged, two-front
war: pursuing just enough but not too much modernization on the one hand, and
cultivating and safeguarding ‘“authenticity”, on the other hand” (p.18). It is a
tension to keep two sets of lives (and languages) going especially when one of
those lives and worldviews is being compromised daily by linguicist neo-liberal
pressures. The reality is our children are exposed to two languages from birth,
and two worldviews, one a minority language with an indigenous Aotearoa/New
Zealand worldview, the other a dominant language with an essentially British,
western, capitalist worldview. According to Fishman one cannot be bilingual and
monocultural (personal communication, July, 2000). In the same vein, I pose the

question—can one be bicultural if one is monolingual?

Our country was founded on a document which guaranteed dual rights (including
language rights) and dual citizenship (biculturalism) to the signatories to that
document and their descendants—Te Tiriti o Waitangi. Section 7(a) of The Maon
Language Act 1987 directed Te Taura Whiri i te Reo Maori to pursue strategies
designed to give effect to the declaration of te reo Maori as an (the) official
language (Waite, 1992a). The ultimate goal of such policy was equal status to
both te reo Maori and English at the official level. Therefore, Maori is an official
language de jure (according to law, by right, legally) and English is an official
language de facto (existing in fact whether officially recognised or not). Aotearoa

is thus a bilingual country (officially) and all efforts should proceed towards
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promoting its bilingualism and biculturalism (Waite, 1992a). What does this
mean in real terms for the Aotearoa context? The Chairperson of the Maori
Language Commission, Patu Hohepa (2000) gave his ideas of what it meant when

he said:

In Asia, Europe and Africa, it’s i:ormal for people to speak more than
one language. And while te reo belongs to us, it does not make it
exclusive to us. Therefore, I believe that people who consider
themselves as authentic New Zealanders must know both languages.
They must be bilingual (p. 20).

Ultimately Maori immersion education is seen as a means of not only
transforming the Maori child’s educational experience but upholding the tenets of

Te Tiriti o Waitangi, impacting upon the wider socio-cultural context of Aotearoa.

Section III: Increased Cognitive and Metacognitive Skills

Research suggests that if bilingual children have a reasonable degree of balance
between their two languages, their overall intellectual development is not
hindered. On the contrary, it is enhanced (Amberg, 1987; Baker, 1993; Bhatt &
Martin-Jones, 1992; Fishman, 2001b; Hickey, 1997; Lindholm & Padilla, 1978;
Saunders, 1988; Snow, 1992; Spolsky, 1989; Waite, 1992a). There is much
debate over the role of language in relation to the cognitive development of the
individual child, namely whether language shapes the cognitive development of
the child or whether cognitive processes shape language development. Perhaps it
is a moot point to theorise the extent to which conceptual development or thinking
shapes language development or vice versa, the extent to which language
development shapes thinking and the mind. Suffice it to say that they are
intricately and inextricably connected and intertwined. Therefore we should
endeavour to develop both together or at least provide a context in which both can
flourish simultaneously. Furthermore, much of the current literature on

bilingualism asserts that the child in the process of developing two linguistic
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codes (language systems) has improved metalinguistic awareness and
consequently improved metacognitive awareness (Bialystok & Codd, 1997;
Lindholm & Padilla, 1978, Waite, 1992a).

Metalinguistic awareness, an awareness of knowledge and skill of language as a
formal system with meaning (Bialystok, 1986; Doherty & Perner, 1998; Mann,
Shankweiler & S. Smith, 1984), develops in the preschool years and facilitates
later literacy skills (Garton & Pratt, 1998). The literacy skills about to be
discussed briefly are those narrowly defined as print literacy where children begin
to gain experience of the sustained meaning-building organisation of the written

language of books by being read to (Wells, 1986).

Although it is acknowledged in the literature that the exact nature of the
relationship between the precursor literacy events that occur in the preschool years
and print literacy development are yet to be clearly defined (Garton & Pratt,
1998), Wells (1986) argued that listening to stories was the activity that was most
likely to prepare children for the acquisition of literacy skills. Moreover, in
listening to stories read aloud, when children come to read books for themselves,
they find the language familiar; they can extend the range of their experience far
beyond the limits of their immediate surroundings; they develop a richer mental
model of the world; vocabulary (which is related to educational achievement) is
enriched; and stories provide an excellent starting point for collaborative talk
between children and adults as they share their understandings of a topic. Telling
stories is a regular activity between human interactions. Making sense of an
experience is to construct a story about it. As children begin to speak and
understand the speech of others, their view of the world is strongly influenced by
the stories that other people tell them and they interpret and recall the stories of
other people’s experiences as they share them with their own. According to
Wells, “In this way, stories are woven into the tapestry of a child’s inner
representations, producing the patterns that give it significance” (1986, p.196). In

this way children enter into a shared cultural world expanded and enriched by the
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exchange of stories and continually broadening their cognition and metacognition

as they are constructing and reconstructing their views about the world.

Lee (1997) also argued that metalinguistic awareness is believed to provide
essential (but not sole) access to metacognitive awareness and its associated
potential for cognitive self-direction and growth. At a simple level it is an
awareness of speech, our own and others. At a more developed level it is an
ability to attend to the stream of speech and break it up mentally into various
parts, sounds, words, sentences (Bialystok, 1986; Bryant, 1998; Muter, Hulme,
Snowling & Taylor, 1998) and meanings.

Many applied linguists believe the simultaneous acquisition of two languages is
linked to, and can accelerate, the development of metalinguistic/metacognitive
processes. Thus there has been a shift in attitude towards bilingual education
(Bhatt & Martin-Jones, 1992). Lindholm & Padilla’s (1978) finding that bilingual
children are able, from an early age, to differentiate between their two linguistic
systems, was significant. Bilingual children’s’ ability to differentiate supposes a
metalinguistic and metacognitive awareness that language is a symbol system
which generates different meanings. For example, Maori bilingual children
recognise early that the word ‘ngeru’, ‘tori’ or ‘poti’ is just a label, because it has
another label—‘cat’. Therefore as bilingual children are increasingly accessing
two linguistic codes, they are developing advanced metacognitive and
metalinguistic abilities because they have a dual repertoire to label and organise
reality in a flexible, symbolic way. In other words, bilingual children are not
locked into seeing the world through one set of labels or symbols, but have
multiple perspectives or ways of viewing and constructing reality. That

construction of reality will be different from monolingual children.

" The term ‘bilingual children’ is used here in a generic sense and does not make the distinction
between infant bilinguals and child bilinguals but is inclusive of both.
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Bilingualism then facilitates and enhances metalinguistic and metacognitive
awareness in young children because of their increased ability to decontextualise
language from the object to understanding that it is a code or symbol for that
object (Ada, 1995; Bialystok & Codd, 1997; Cummins, 1995a; Cummins, 1995b).
It is not the object. Donaldson (1978) referred to this process of being able to
decontextualise language as disembedded thought, a formal thinking operation of
moving beyond the bounds of ‘human sense’ or context to reasoning or thinking
without it. Bilingual children develop this ability to abstract because of their

enhanced metalinguistic awareness.

Biliteracy

According to Saunders (1988), just speaking a minority language in the home (or
Kohanga Red) is not enough to ensure its maintenance. It is important that
children learn to read and write in that language also because "Once children can
read, they are exposed to a wider range of language, to a greater richness of
language than individual parents could possibly produce” (Saunders, 1988, p.198).
It is also important for the children psychologically because they come to
appreciate that the minority language, like the majority language, is a ‘fully-

fledged’ medium of communication with status.

The Politics of Maori Literacy: The Case Study of Te Amokura

Miori literacy in both the 19™ and 20™ centuries was extensive. Simon (1998,
2000) documented the spread of print literacy among Maori, such that by the early
1830s there was a growing enthusiasm for reading and writing in Maori, which
spread like wildfire. This was well documented. One such observation by Brown

in 1845 (as cited in Marshall, Coxon, Jenkins & Jones, 2000) was as follows:

If one native in a tribe can read and write, he will not be long in
teaching the others. The desire to obtain this information engrosses
their whole thoughts and they will continue for days with their slates in
their hands... (Simon, 2000, p. 41)
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However, enthusiasm started to wane in the 1840s: it is believed because of the
restriction of printed material to the Scriptures and the missionary zeal for
conversion with a hidden agenda of subversion. The Education Ordinance of
1847, introduced by Governor Grey, saw the beginning of the decline of Maori
language in schools which were subsidised provided instruction was in the
English language (New Zealand Legislative Council Ordinances, 1841-1853).
Missionary monopoly on Maori education, enshrined in the Ordinance, ended
with the land wars of the 1860s, and in particular with the 1867 Native Schools
Act when Maori education came “fully under the control of the settler
government” (Simon, 1990). The subsidising of schools, provided instruction was
in English was again reinforced under this Act, the Education Act of 1877 when
the Department of Education was established, and subsequent acts bringing
Native Schools under the control of that Department. Schooling for Maori in the
1880s was made compulsory with fluency in English being the main criterion
(Simon, 1990). However, Maori literacy and oracy was still common, with over
90% of Maori children arriving at school with Te Reo Maori as their first

language in 1900 (Ministry of Education, 1998).

Draconian measures were subsequently introduced into schools for the eradication
of te reo Maori right through until at least the 1930s and perhaps longer. In 1931
the Director of Education, T.B. Strong, stated “The natural abandonment of the
native tongue reflects no loss on the Maori” (McLaren, 1974) reflecting the
prevailing negative Pakeha attitude towards te reo Maori and Maori children, with
widespread corporal punishment when they spoke Maori. At that time my late

mother was in her first year of school, which she remembered as fearful. She said

And we weren’t allowed to speak our language. I remember a friend
of mine one day asked if she could go to the toilet in Maori. Well, she
was brought up to the front of the class and strapped for asking if she
could go to the toilet. You weren’t allowed to speak it at all...Before
the school started, the bell rings and then you line up, and they give
you a dose of cod liver oil, if you needed it or not, you still had to have
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it. This is the sort of thing that was just I think—how would you say it
—to take over?

In the pilot study both Maata and Waimarama, who were native-speakers of te reo
Maori, had recollections of corporal punishment in schools for speaking te reo
Maori. The shift of literacy and oracy from Maori to English was systematic and
cruel. By the 1980s the amount of Maori children arriving at school with Te Reo
Maori as their first language had dropped to approximately 1% (Ministry of
Education 1998). In the 1990s it raised slightly, largely due to the institution of
Kohanga Reo and its extension, Kura Kaupapa Maori, but Fishman (1991)
considered that Maori literacy tradition has largely been forgotten, because of the
shift of literacy to English only. It now needs to be revived alongside oral literacy
regeneration. This would assist a return of Maori literacy to the individual and
Maori societal life. The Ataarangi8 emphasis on oral Maori language has tended
to overlook the role of adult Maori print literacy with an impact on attitudes to
print literacy. Fishman also considered that there was an urgent need for Kohanga
Reo to adopt literacy functions, wherever possible, both for children and for
adults, and states ““...otherwise the Maori speakers of the future will not only be
fewer in number than those of the past, but they will have to cope with the
growing burden of contrastive illiteracy as well” (p.243). However, in Kohanga
Reo it has been very difficult to gain access to print literacy over the years.
Access at various times to basic readers in the He Purapura series and other
Learning Media Maori language resources has been denied to Kohanga Reo.
Access to the School National Libraries is denied to Kohanga Reo. Many Maori
language readers gather dust on shelves, in warehouses and store rooms and are

denied to those who need them, the children in Kohanga Reo and in their homes.

In the response to a letter written in 1992 to Dr O’Rourke, Secretary for

Education, seeking clarification on the availability within early childhood

® A Miori language programme focussed on developing oral fluency.
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institutions of Maori language resources produced by Learning Media for the

Ministry of Education, the following statements were made:-

...Titles in the He Purapura series are not distributed to early childhood
centres or kohanga reo, nor (in general) are they available to purchase
by such centres. The Kohanga Reo National Trust was consulted
before this decision was made. There are two reasons for this: (1) the
interest level and reading level of He Purapura series are targeted to
the 5-9 year-old group; (2) even though some titles will appeal to
young children, who may also be able to “read” them, the books need
to be kept ‘fresh’ for use in schools when Maori-speaking children
arrive and require new materials to support learning to read in
Maori...Later this year we will be receiving the draft of the Early
Childhood Curriculum Guidelines. When we publish this document
early next year, it will be distributed widely throughout the early
childhood sector. We look forwardly keen (sic) to this event as we feel
that the guidelines will give a sound platform on which the Ministry
can base the development of a wide range of new resources for this age
group, both English and Maori...(personal communication, 1992).

The letter was signed David McDonald, Programme Co-ordinator. This response
raises a number of issues. Firstly, the issue of ‘interest level’ for Maori children is
problematic because it is not based on any qualitative research. Many of the He
Purapura series are so basic our two year olds at Te Amokura can read them.
Secondly, it highlights a huge dilemma when it questions exposure to TKR
children of these books, what will they read when they get to school? The
Ministry of Education’s solution was to deny Kohanga Reo access to books.
Issues to do with centralised power, creating barriers and how they may affect
what happens at the local level need to be addressed. The upshot of Ministry of
Education policy is that some children in Aotearoa continue to be seriously

disadvantaged.

In the response to a letter sent to the Minister of Education, Dr Lockwood Smith,

in 1994, the following was stated:

The Minister of Education, Dr Lockwood Smith has asked me to reply
to your letter dated 22 Whiringa a nuku 1994 concerning the provision
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of resources to kohanga reo. The question of learning resources for the
early childhood sector including to kohanga reo is an area of concern.
However, it would be inappropriate for the Ministry to impose policy
regarding the distribution of learning resources to kohanga without
first consulting with the Te Kohanga Reo National Trust (personal
communication, 1994).

The letter went on to say that the National Trust should be contacted and was
signed by Rawiri Brell, Group Manager Maori. The Trust responded that they
just simply did not have the resource to address the issue. In more recent years
there have been a few books targeted for TKR. However, in 2001 in an approach
to Learning Media regarding the provision of resources to TKR, Margaret Clarke
of that organisation informed me that books were not available to K6hanga Reo
and that “Kohanga Reo do not teach their children to read”. That statement was
strongly rebutted and the importance of access to literature for young Maori
children was raised. I was then informed that in any event the Purapura series
were ‘too difficult’ for Kohanga Reo children. That too was strongly contested. I
was also told that Mr Hone Apanui would respond to my concerns in writing and
that he would also outline the policy and procedure/s for accessing resources.
Such response was not forthcoming. Subsequently, I wrote to the Chief Executive
Officer, Learning Media, formally requesting their policy in writing, to which he

responded:

Tena koe Mere,

How many ways are to say “I’m sorry”? - “Kia te aroha atu ki akoe”
(sic). Learning Media Te Pou Taki Korero humbly apologises to you
for the advice offered by Margaret Clarke. He Purapura is available to
Kohanga. We do not tell teachers how to teach — We actually try to
help in any way we can to facilitate educational development. In that
vein we have actively worked with the Ministry to have more te reo
Maori resources available more widely. In Margaret’s defence our
staff get a lot of calls for resources and they have to make on the spot
decisions about suitability but in your case it’s clear the wrong advice
was given. We would be very happy to talk with you in person abnout
(sic) how to improve our services to Kohunga (sic). I’ll ask Hone
Apanui our Team Manager Te Pou Taki Korero to contact you on
behalf of LML and take these discussions further. Kia Ora, Neale
Pitches (personal communication, 2001).
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However, again as promised in the above response, no contact was ever made. At
around the same time an article headed “Maori restrictions to be lifted” was
published in the New Zealand Education Gazette (Stewart, 2001) which stated
“RESTRICTIONS on Maori language teaching and learning materials will be
lifted over the next 12 months, providing access to all schools, early childhood
centres, teachers, parents and students...” (p.10). Te Amokura Kohanga Reo
responded with a lengthy fax (after telephone communication) ordering all the
resources available. That fax was never responded to and nor were we sent any of
those resources. In personal communication between myself and a Ministry of
Education Official in 2002 I ascertained that all the resources had been given out

and would no longer be available.

I raise the above because, in spite of Ministry rhetoric, in reality policy
implementation (or lack of) has been the source of unenviable frustration for us at
Te Amokura Kohanga Reo and many other Kohanga whanau, especially knowing
the important role books can play in RLS attempts. These issues are not new.
Many people have been raising them at all levels of government and in the wider
community, for decades (Benton, 1993; Hirsh, 1990; House of Representatives,
1995a, 1995b, 1995¢c, 1995d, 1995¢; Irwin, 1999; Meade, 1988; Te Puni Kokiri,
1997a; Te Puni Kokiri, 1997b; Waite, 1992a, 1992b; White, 1995). As Irwin
(1999) pointed out, what is now 100% transparent is that transforming Maori
education is not an intellectual challenge, it is a political challenge and that is a
different matter that has been with us for a very long time. She added that Maori
people know what they want and they know how they want it. These problems
have been identified, and solutions offered. Governments simply choose not to

listen.
Likewise, research issues are dealt with in the same laissez faire manner. In a

response to a letter sent to the Research Division of the Ministry of Education,

1994, the following was stated:
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...I wish to advise you that while Maori education in particular is a
priority for research and policy development within the Ministry, the
Ministry is not in the position to advance a research agenda which is
specific to the Kohanga Reo National Trust...that research needs to
have specific policy implications on the broader scale for the Ministry
(personal communication, 1992, my emphasis added).

The covert workings of institutional racism at the structural level, as highlighted,
are entrenched. The problem with this laissez faire approach by government is
that, while the ‘buck is passed’ to Te Kohanga Reo National Trust, the Trust itself
is not in a position to administer Learning Media resources, nor to initiate research
without the funding. In this way, the control remains with the State which

reinforces Maori subordination (Johnston, 1997).

Both Baker (1993) and Saunders (1988) argued that biliteracy development is
vital, because illiteracy in one of a bilingual’s languages would represent a
considerable loss both to the individual and community. The languages would
eventually become imbalanced. Saunders referred to research documenting the
teaching of very young children to read in their first language and the ease of
transference when they began school, especially if they are bilingual. M. Hohepa
(1999) discussed the relationship between language regeneration and print literacy
and found levels of biliteracy among Maori to be of increasing importance for
Maori language regeneration. She argued that the demand for developing print
literacy to express contemporary ideas and concepts contributed to the dynamics

of te reo Maori.

Bilingualism provides an increased control over and ability to manipulate
language (Waite, 1992a). Language awareness is enhanced as bilingual children
develop a greater capacity to think divergently and as they become language
detectives through their ability to compare and contrast languages. In Te
Amokura Kohanga Reo the aim is for the children to be first language, native
speakers of te reo Maori and ultimately balanced bilinguals in a bicultural

Aotearoa/New Zealand.
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Section IV: Tino Rangatiratanga — Maori Self-definition and

Determination

Living in today’s world, albeit one that is increasingly becoming smaller with the
onset of globalisation, and progressively more influenced by, and having
influence upon, the modern technologies which are encroaching into our very
minds and bodies, it is impossible for any body or culture to be entirely
independent or cut off from its surroundings or influences (Fishman, 2001a). The
development of cross-cultural awareness, respect, understanding and
communication, where we retain our own identity and culture but at the same time
mediate the wider influences is all the more important because of globalisation,
and at the heart of our tino rangatiratanga. Tino rangatiratanga in this sense is an
ability to control the way the world enters into our minds, bodies and daily lives,
that is to make sense and meaning of the world at the individual level and at the
cultural level, and mediated from a given position that is Maori. It is self-
identification at the personal level and self-determination culturally. It is an
ability to think critically and respond collectively in order to mediate external

influences and the rate of change which impacts upon our lives and resources.

Tino rangatiratanga also goes much deeper than a mediation of the external
world, as it has close links to whakapapa. If we were to take the literal meaning
of the word rangatiratanga, we have the concept of being able to meld
people—ranga (to weave), tira (a group), tanga (a noun-forming suffix) (Bauer,
1997) in the bringing together of the people (in a united cause). Combined with
tino (essentiality, the absolute self, total or complete reality) (Williams, 1997), as
in tino rangatiratanga it has a sense of togetherness of self, self realisation.
Strongly linked to self-identification, essentially it is who you are as distinct from

any other genetic (individual) and social being.

To provide another take or double think, it could actually be a condensed version

of the words ‘ranga te ira tangata’—the bringing together of the essence of people
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at different levels, in different times and spaces and for different purposes in all
that is humanising. However one chooses to define or derive meaning out of the
words tino rangatiratanga, there is deeply embedded, within the concept, an
exactness or whakapapa link. That link is unequivocal and it acknowledges that
everything has a time, a place, a context and a purpose—even those things
inanimate. It is an acknowledgement of the multiple layers or complexities that is
creation. It is an acknowledgment that everything has a distinctive unique
whakapapa which gives it meaning. That is to whaka—to make to be, papa—layer
(or shortened form for whenua or Nuku, also meaning earth or wider, distance,
move, extend). In other words, it is to make to be ‘layered’ or to make to be land
‘papa’. Both those phenomena occur when our tohunga, (experts) versed in
whakapapa®, recite whakapapa. They whakapapa back to the land and then
beyond, to the outer (or inner) layers, histories, knowledges, to the core of
creation, te ira, te kore (the void). Combined rangatiratanga (a meta-knowledge
of all the levels and the way they are related and interconnected across time,
space, people and resources) with the word tino there is perhaps a more intrinsic
meaning of journeying further inwards to a knowledge of self and the way it is
linked in whakapapa terms to the outer layers, external of the self, in limitless
directions. In this sense then, tino rangatiratanga is a right to journey in all the
different directions one may choose. The idea of pushing the boundaries is
included in the process of meaning making. That concept, coupled with kaupapa
Maori practice (revernacularisation through intergenerational transmission in
homes, Kohanga Reo, Kura Kaupapa Maori), would then help to guide a
framework which encapsulated those aspirations which our ancestors presented to
us in our language. Therefore, revernacularisation of te reo Maori, in this sense,
linked as it is to identity and rights to define and redefine, is the linguistic
component or the mechanics of tino rangatiratanga. Put another way, kaupapa

Maori practice, the space to teach and reflect in a Maori way, with Maori values

® Superhuman status is given to this ability of Maori to whakapapa with the use of memory. An
example is given of a kaumatua who recited the entire history of his tribe over 45 generations and
1,000 years to a reporter which took three days in the book Accelerated Learning (Rose, 1985).
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and through te reo Maori, is the operationalisation of self-determination through
RLS efforts. It is praxis and resistance (practice, reflection and a will to do things
our way). Applied educationally into a framework, tino rangatiratanga has an
active component and is about the affirmation and reformation of Maori identity,
indigeneity, self-definition and self-decision by Maori, in Maori, for Maori. It is

encapsulated in the following framework.

Earlier in this chapter I commented on M. Durie’s (2001) opening address at the
Hui Taumata Matauranga held in Taupo in March, 2001, in which he proposed a
framework for considering Maori educational advancement with the following

goals:

1. To Live as Maori;
2. To actively participate as citizens of the world;

3. To enjoy good health and a high standard of living.

Goal 1: Kia Marae: To live as Maori

To live as Maori, the right of every Maori child is an indigenous right. May
(2001) referred to Convention 169 of the Intermational Labour Organisation

(Article 1.1), which provides an apposite description of indigenous peoples as:

peoples in independent countries who are regarded as indigenous on
account of their descent from the populations which inhabited the
country, or a geographical region to which the country belongs, at the
time of conquest or colonisation or the establishment of present state
boundaries and who, irrespective of their legal status, retain some of
their own social, economic, cultural and political institutions (p.275).

Articles 14 and 15 of the Draft Declaration of the Rights of Indigenous Peoples
(2003) states:

Indigenous peoples have the right to revitalise, use, develop and
transmit to future generations their histories, languages, oral traditions,
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philosophies, writing systems and literatures, and to designate and
retain their own names for communities, places and persons.
...Indigenous children have the right to all levels and forms of
education of the State. All indigenous peoples also have this right and
the right to establish and control their educational systems and
institutions providing education in their own languages, in a manner
appropriate to their cultural methods of teaching and learning.

The goal of enabling Maori individual and collective cultural identity, where
Maori children have access to a world (historically, contemporarily and
futuristically), which is Maori, necessitates a regeneration of te reo Maori. It is
not enough to simply learn about Maori—a bit of poi and haka here and there and
to know that ‘ma@’ is white—but to live as Maori, creating meaning out of life as
Maori. M. Durie (2001) argued that being Maori is a Maori reality and that
education should be as much about that reality as it is about literacy and
numeracy. Revernacularisation of te reo Maori provides one of the central
support structures, arguably the main support structure (atu i te whakapapa")), toa
framework which positions tino rangatiratanga both within the framework at the
personal autonomous level, and at the outer parameters of the framework by
shaping the sociopolitical context within which RLS resides. Indigenous rights
(or tangata whenua'' rights) also allows for a right to access other sorts of
provision by the State, if desired. This right is a whakapapa right— a dual right
that only Maori can enjoy by virtue of whakapapa, and a rangatiratanga right

reaffirmed under Article II of Te Tiriti o Waitangi.

For Te Amokura whanau it is about making sure that our tamariki have access to
oracy and literacy Maori with increasing complexity of structure and meaning in
contexts which are enjoyable to them and encourage participation in meaningful

ways. That is their right to participate as citizens of the world.

1 Apart from genealogical ties
! The people of the land, Miori, the Chiefs of which were signatories to The Treaty of Waitangi.
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Goal 2: Kia Rongo Nga Hau e Wha: To Participate as Citizens of the World

The second of M. Durie’s (2001) goals asserts that education is equally about
preparing people to actively participate as citizens of the world. It simply
recognises that “...Maori children will live in a variety of situations and should be

able to move from one to the other with relative ease” (p. 4).

For Te Amokura whanau it is about supporting the children to make links between
situations in their bilingual, biliterate, bicognitive and bicultural development and

supporting their movement between those situations competently and confidently.

Goal 3. Kia Ora: To Enjoy Good Health and a High Standard of Living

The third goal is that of progressing Maori to enjoy good health and a high
standard of living. This has been a long time goal of Maoridom. It is established
in The Declaration'? and The Treaty, but is sourced in ancient times. It constitutes
the basis upon which Maori first formed alliances with non-Maori in recognition
of, and in order to accommodate, western technologies believed to be beneficial to
Maori. M. Durie (2001) states,

It makes limited sense only to prepare students for a life in
international commerce if living as a Maori must be sacrificed.
Similarly, if fluency in te reo Maori has been achieved through
education but there is no preparation for work or for participating in a
wider society, then a disadvantage has occurred (p.5).

For Te Amokura whanau it is about supporting the children to make the best of
both worlds, to open up options and provide the children with the facility to be
able to make the choices that will be beneficial not only to themselves, but their

whanau and wider whanau.

12 The Declaration of Independence of New Zealand was signed and witnessed on 28 October
1835 under designation of the Confederation of United Tribes, recognising Aotearoa’s
independence and extending Crown protection to the hereditary chiefs and heads of tribes within
Aotearoa. The British government agreed to both (Orange, 1989).
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The above three goals are to be taken concurrently and highlighted as relevant for
Maori. They may be viewed as the modus operandi of tino rangatiratanga through
the progression or advancement of Maori as Maori, as citizens of the world and
Maori communities as healthy communities with its members enjoying the good

life and high standards of living.

Power Relationships

In this context of tino rangatiratanga, M. Durie (1998b) expanded on two further
important dimensions. The first touches on the dimension of power and control,

at individual and group levels. He states:

Maori advancement is about the better self-management of natural
resources, greater productivity of Maori land, the active promotion by
Maori of good health, a sound education, enhanced usage of Maori
language, and decision-making that reflects Maori realities and
aspirations (p. 4).

Secondly, advancement is about change. M. Durie refers to cultural fossilisation
as inconsistent with the spirit of advancement and argued further that “...even
though traditional values and knowledge have important lessons for today and
offer some clues for the future, Maori self-determination is not about living in the

past” (1998b: 4).

Colonisation has had debilitating effects on Maori society, and has been about the
legitimation and maintenance of unequal power relations which privilege some
sectors of society over others, reinforced through societal institutions and
discourse (Awatere, 1984; Foucault, 1995; Freire, 1972; May, 2001; L. Smith,
1999; Walker, 1990). Any challenge to the centre in terms of Maori regulatory
control cannot be devoid of political power. Reversing language shift then has a
political aim or arm. Fishman (2000a) raised the issue of the unprecedented reach
of globalisation. He also discussed the contradiction that cultural beliefs and

interpretations may not only be resistant to globalisation, but, actually reinforced
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by the “threat” of globalisation. It is in this resistance space, or encounter to the
unprecedented reach of globalisation that comes a form of unprecedented power
in response. It is through such emergent practices as Te Kohanga Reo, which
incorporates dynamic and ongoing processes of ‘cultural negotiation’ rather than
a simple return to, or retrenchment of, past practices, which provide the space to
counter past hegemonic practices. Kohanga Reo are not about isolating ourselves
or locking Maori in to a distant past. The internal tino rangatiratanga within
cultural institutions and at the point of encounter with mainstream institutions
emphasises negotiated power-sharing, both through constitutional reform and
within new and existing institutions (Fishman, 2000). It is about people existing
in relationship with each other and the sharing of and equitable access to
resources. Without such power sharing relationships and access to resource that
could constitute the economic bases of more self-regulatory collective lives,
indigenous people are denied avenues of cultural viability as well (Fishman,
1991).

Language as Resource

Fishman’s (1991) notion of language as a resource assumes that every cultural
group should have the right to define its own history and work toward a desired
model of its future in accordance with that definition. A. Durie (1998a) adds that
Maori values, cultural practices and aspirations determine future directions.
Language is the means by which those values, practices and aspirations are
clarified and made explicit. That is why the notions of RLS and tino
rangatiratanga are important because they provide ideological clarification for
the purpose of centralising language and its relationship to identity formation.
Within the notion of tino rangatiratanga is the enabling of Maori to self-define, to
re-define, to self-determine and to self-realise. On the one hand, it allows Maori
to talk, discuss, debate, argue, theorise about things Maori in a Maori way. It is
important because it is powerful. On the other hand, language loss due to a shift

to a dominant colonising language is disempowerment because of the loss of
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ability to self-define and self-realise. Fishman (1991) argued that, without a
doubt, “...weakened and endangered languages pertain to cultures that no longer
significantly regulate the daily lives of their members” (p.8). Along with language
loss we have cultural loss, societal loss and a loss to humankind in a thoroughly
dehumanising manner. The following reflective questions were posed by Fishman
(cited in Delpit & Dowdy, 2002) and highlight how serious an issue is language

loss.

What does the country lose when it loses individuals who are
comfortable with themselves, cultures that are authentic to themselves,
the capacity to pursue sensitivity and some kind of recognition that one
has a purpose in life? What is lost to a country that encourages people
to lose their direction in life? (p.2).

Tino rangatiratanga, within this context of reversing language shift, appeals
because it is part of a process of re-establishing local options, local control, local
hope and local meaning to life (Fishman, 1991). Furthermore, it is conscientising
by making public, through praxis, a humanistic, positive and transformative
outlook on life, as opposed to a mechanistic and fatalistic one. M. Durie (1998b)
similarly suggests it is about Maori solutions to Maori problems and makes the
distinction between Maori development and Maori self-determination (tino-
rangatiratanga). Both are on about social well-being, cultural identity, a
strengthening of economic standing and Maori delivery systems. The point of
departure, however, is the control over resource and Maori management or
independence from the state. Tino rangatiratanga is both fundamental to and
positioned within a kaupapa Maori framework which places much more emphasis
on Maori control over resources, greater independence from the state and a
position of cultural safety (Kohanga Reo, Kura Kaupapa Maori). On the other
hand, Maori development is located within an impositional Pakeha framework
(Maori in mainstream) where local decision making may not necessarily drive
public policy, where dominant hegemonic ideologies and classroom practices
have served, in the main, only one segment of our society and from a position of

cultural ambivalence which maintains a power imbalance. It is worthwhile noting
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M. Durie’s qualification, however, when he pointed out that the difference
between tino-rangatiratanga and Maori development in terms of how they are
played out, can often in reality mean that the difference may not always be that

apparent.

In Te Amokura Kohanga Reo the notion of tino rangatiratanga is about socialising
our tamariki into a commitment to a Maori way of living and a Maori way of
speaking. The interrelatedness of those two aspects of socialisation in Maori
children’s self-identification as Maori is part of their growing up experience.
According to Gella and Joshua Fishman (personal communication, July, 2000)
Maori communities are endangered and this realisation should become just that, a
realisation or a dawning recognition rather than a traumatising reality for our
children. Therefore, they assert, what children may feel or their commitment is
greater because they are co-participants or co-constructionists in an important
effort to shape Maori society, to shape Maori lives. We realise that our children
are important allies in the regeneration of a community of Maori language
speakers. We also realise the conscientisation, resistance and transformative
(Freire, 1972) roles of RLS efforts in Te Amokura; but with our children it is
important to keep in mind that that role is attended to indirectly. We cannot force
into our tamariki the concepts of tino-rangatiratanga, or make them into language
activists. We cannot even guarantee that these will be attained indirectly but that

is an aspiration.

According to the Fishmans (personal communication, July, 2000) most people do
not spend their lives as language planners or language activists but they are going
to spend their lives as speakers of something and as members of, hopefully, the
Maori community. Therefore the joy of being Maori as well as the responsibility
of cultural continuation is interwoven so that the children lead rich, meaningful,
creative lives without too much pressure or tension. Being bilingual, of course, is
sometimes tension creating as two sets of lives are kept going. We have multiple

identities even within both the Maori and Pakeha worlds (Bishop & Glynn, 1999)
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and may not want to give up any but the challenge is how we go about working
out a way of enabling our children to live as Maori, to participate as citizens of the
world, and to enjoy good health and a high standard of living without becoming
ideologues, theorising about a Maori way of life and speaking. We want them to
live Maori lives whilst mediating rapidly changing Maori (and Pakeha) societies.
We realise there is a new order of ‘normalness’ where they may, for example,
wish to incorporate Harry Potter into their lives alongside Hatupatu. In our
assessment and evaluation of their language we have to take all these aspects of
their context into account. Traditionally or in past generations the context was

different.

In the pilot study Maata recalled how she, as a toddler, would spend all day with
her Koroua in Te Teko (firmly attached to the horse when she was too young to

hold on) checking out the local harvests from sunrise to sunset. She recalled:

Koira te mahi a taku Papa...He parau i nga whenua, 1 whakatipu kanga
- €ra mea katoa...Heoi ano, ka taki haere ana ki nga whenua né ra, ana
kua haringia e te koroua nei..ka haere ana te koroua, ana kua haere
hoki au. Kare au i mahue... Ka mahi ana nga hei, katahi ka
whakatakengia né! Ana, ko te koroua nei na, ana koira aku mahi—
whai mai au i te koroua nei...Naku i whakarongo...Ae, ka tangihia e
au... ‘Oh, taihoa’ ana ka haere ana maua né ra. Kua til maua i nga toa i
Te Teko ra...ana ka hokongia mai e taku koroua he potae mo taku
mahunga kia kore ai au e wera i te ra...Ka tahuri taku Papa ki te parau,
ana he rimaki kumara/riwai...Ae, he nui tonu o nga mahi i mahingia e
ahau i &ra wa. Ae, nd taku koeke haeretanga kua dhua mohio hoki au
ki te miraka kau né... Ana ko te mahi o aku koeke ka oti ana nga kanga
(pirau - explained process). I pératia ai and hoki nga riwai o mua. Ana
ko te ingoa md téna-he kdtero. Ana ka kiringia nga riwai, ana koira
and te ahua. Me rau and ki te wai...Koira ano €tahi mahi. Ka hauhake
riwai, ana kua titirongia nga riwai e pai ana hei mahi i €ra mahi, hei
whakakotero. Koira te ingoa o téra mahi... Kaore an6 ke au kia kai noa
1 téra kai mo tetahi taima roa.

Translated: That was what my Papa did - cultivate the land, growing
corn - all those things...And so, we went together. I was taken — where
ever the koroua went, I went. I was not left behind... The hay was
stacked - whatever he did, 1 did. I followed the koroua... It was for me
to listen... I cried to go with him and off we went together... One day
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we stopped at the shops at Te Teko and he bought a hat for me so that
I did not get burnt... He cultivated the land, planted kumara and
potatoes... I did lots of things in those days. When I grew up I knew
how to milk cows... I also learnt how to make rotten corn and potatoes
were done like that also in the past. That was called ‘kotero’. I would
strip the potatoes and put them in the water...That was another job. As
the potatoes were harvested some potatoes were put aside to do that,
to make ‘kotero’. That was its name... I haven’t eaten that food for a
very long time.

According to Maata practices associated with marae activities these days are
different. No one spoke English on the Marae back then. The concept of ‘koha’
is now commonly thought of as the giving of money, whereas ‘koha’ in her youth
meant more of a communal effort. If there were ‘tangihanga’, the immediate
family would not handle food and so the tangihanga were catered for by the
community. The practice of naming people and places has also undergone
significant change. For example, Maata pointed out that Kui Maata had five
different names—Maata Ramanui, Maata Waiari, Maata Irihana, Maata Hona,
Maata Katene. This was for ‘whakapapa’ (genealogical) and ‘whenua tipu’
(ancestral land) alliances. The meanings of many words have also changed with

different word usage.

I use these examples to illustrate how Maata’s Maori world, and mine for that
matter, is worlds away from our children’s. She certainly did not have the
distraction of Pokemon and Dragonball Z, and many other cultural activities are
just simply different. Therefore the associated language of those cultural
activities has not been lost but perhaps taken on different meaning or purpose. It
is a mammoth task, some might say impossible, to regenerate that sort of native
language and values in meaningful contexts for our children today. This is
especially so when we do not always work and live in the world of Maori and are
so demographically spread out. In many respects, we ar