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inferior or disrespectful practices are associated with institutions and their process, the 

term institutional racism is applied (Spoonley 1993). 

'Ethnicity' is understood in terms of cultural differences that do not inevitably include 

colour (Alice 1991). 'Ethnicity' also has the quality of self-identification, an aspect 

that remains central as a way of distinguishing it from 'race' (Gunew 1993). 

Indigenous peoples however, may reject the concept of 'ethnicity' as it ignores the 

recognition of their decolonised identities. Some indigenous people prefer to use the 

language of 'race', which legitimises their first-nation position, as distinct from that of 

other 'ethnic' minorities (Alice 1991). 

The meaning and experience of ethnic difference is, therefore, historically 
variable, but these differences are often active sites of struggle and resistance 
(Ramazanoglu 1989, p.119). 

For Spoonley (1993) ethnicity is fundamentally an identity that represents the cultural 

experiences and beliefs of a particular group. Who is to be included in that ethnic 

group is defined by the membership of the group according to certain criteria. As such 

an ethnic group needs to have some collective consciousness of difference that is 

usually culturally defined as a human culture or subculture (Appiah 1997), or is 

related to others who share those differences (p.37). Spoonley (1993) suggests that the 

concept of ethnicity could be adapted and modified to fulfil a number of purposes, but 

certain conditions must exist for this to occur. Firstly, there must be something that 

binds the group together, e.g. a particular history of oppression. This bonding 

generates resistance to discrimination. Secondly, the invisible nature of ethnicity may 

be difficult for outsiders to appreciate, but is important to the group to preserve. 

Inevitably outsiders and group members will see the peculiarities of ethnicity in 

completely different ways. Finally, members within the group will have different 
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ways of practising ethnicity and different levels of commitment, with some people 

declining to be identified as part of a particular ethnic group. As such "ethnic groups 

are as divided, or as unified, as any other social grouping" (Spoonley 1993, p.39). I 

have chosen to use the general term 'ethnicity' as a contested social construction in 

parallel with the term 'gender' (Corlett 1997). However, I restate the term 'race' when 

it is used in the specific literature I am referring to. 

Understanding the terms 'gender' and 'ethnicity' is important as these characteristics 

have been used by the accountancy profession as a basis for excluding individuals 

from membership. The accountancy profession has been found to put up barriers, and 

exclude women and individuals from minority ethnic backgrounds, in an attempt to 

shape the identity of its membership according to gender and ethnicity. Kirkham 

(1992) argues that the feminisation of the profession was seen as a threat to the 

continued status; pay levels and autonomy of the whole profession (see also Hooks 

1992; Lehman 1992; Roberts 1992). Ethnic minorities have experienced biases in the 

personnel and hiring practices of accountancy firms (Kyriacou 1997; Hammond 

1997a). 18 Thus, the concern of this thesis is to make connections in seeking to explore 

how the imperialistic tendencies of the Western capitalistic accountancy profession 

impacts on Maori women's location in accountancy firms. 

1.8 Theoretical Framework 

Maori women's experiences of accountancy are explored in this thesis and these have 

provoked a deepening enquiry not only into the practices of firms, but the very 

18 This literature will be explored more fully in chapter five. 
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ontological basis of accounting as a discipline complicit in colonialism and 

exploitative capitalist practices (Hooper 1992). Such a process involves many layers 

of analysis and requires reference to many concepts, perceptions, theories and 

common assumptions. For indigenous peoples an understanding of the legacy of 

imperialism and colonialism on their experiences is an important aspect of 

contemporary indigenous cultural politics. For many, such an analysis generates a 

desire and commitment to 'decolonise' and to retrieve a space from which to develop 

a sense of 'authenticity'. Imperialism and colonialism cannot be regarded as being 

gender neutral. The development of feminist theories by Maori women determines 

priorities and issues that are important to them. As part of the process of self­

determination, Maori feminism recognises the need to make Maori women more 

'visible' and develop theories in which Maori society and culture are central. 

The theoretical traditions that I have selected for my investigation of colonisation 

includes the work of Fanon (1967), and Said (1978) who sought to record the 

psychological damage suffered by colonised peoples. Post-colonial feminists like 

Carby (1982) who argue that western patriarchal values have had profound effects on 

indigenous gender roles; and the works of Mohanty (1992); Houston (1992); 

Ramazanoglu (1989) and Collins (1996) who help to focus theoretical attention on the 

'differences' between women, are also referred to. The writings of Maori women such 

as Smith (1992); Pihama (1993); Johnson (1992, 1994) and Irwin (1992) are 

particularly important in seeking to write Maori women back into the record books, 

but in ways that challenge any ongoing imperialistic definition. The theoretical 

framework for my research is discussed more fully in chapter three. 
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1.9 Methodological Framework 

As expressed by Harding (1987) and Smith (1999), in any research project 

methodological issues and the choice of method are important. These frame the 

questions being asked, establish the set of instruments to be used and shape the 

analyses. Within emerging Maori research practices and policies a strong anti­

positivist point of view is apparent. This direction of methodological interest has been 

developed through an increasing understanding, that many research projects about 

Maori have been an intrinsic part of the general process of colonisation. As a result 

Maori researchers have sought to develop and promote methodologies for research 

for, by and with Maori, that they expect will contribute to the 'decolonisation' and 

liberation of Maori people. This methodological approach to research is commonly 

called Kaupapa Maori research. It is currently being developed in the disciplines of 

economics, political studies, Maori development, education, health and science 

(Collins 2002). 

Kaupapa Maori research enables me to become involved in a research process that is 

currently proposed as being more culturally appropriate for the Maori women 

participants in this project. It seeks to contribute to the good of Maori women, while 

also satisfying the rigors of research. Through the use of oral history as method, I seek 

to draw attention to some of the issues facing Maori women accountants and to 

challenge their present invisibility in the accountancy profession. Kaupapa Maori 

methods are also deemed to be decolonising as a process and therefore attempt to 

contribute to the liberatory processes needed for the achievement of Tino 

Rangatiratanga (sovereignty or self-determination). Decolonising research 

methodologies and methods are discussed more fully in chapter four. 
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1.10 Outline of Following Chapters 

This section provides a brief outline of the subsequent chapters of the thesis. In 

Chapter Two: The Aotearoa/New Zealand Context I provide a background that frames 

the historical and cultural context of Aotearoa/New Zealand. The focus of the chapter 

is to set in place an appreciation of the context of the lives of Maori women in 

Aotearoa/New Zealand society. Such an appreciation is essential for an understanding 

of the challenges faced by Maori women who choose to enter the accountancy 

profession, and particularly the women participants in this project. 

Chapter Three: The Repositioning of Maori Women draws upon theoretical 

frameworks that challenge the continuation of the present 'invisibility' of 

contemporary Maori women in the accountancy profession of Aotearoa/New Zealand. 

The focus of this chapter is to facilitate an understanding of theories of Maori 

feminism, which seek to reconstruct the status of Maori women affected by the impact 

of colonialism, both historically and contemporarily. 

In Chapter Four: Decolonising Research Methodologies and Methods I discuss 

research methodologies and methods that have been developed by Maori scholars. I 

concentrate upon scholarly attempts to ensure that research is free from imperialism 

and colonialism, and endeavours to be empowering and decolonising for Maori. The 

focus of the chapter is on the development and promotion of Kaupapa Maori (Maori 

practices and policies), as a way to convince Maori of the value of research as a 

means of transformation. 
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In Chapter Five: Locating Gender, Race/Ethnicity and Culture in the Accounting 

Literature I undertake a review of the accounting literature for five distinct areas of 

interest. The reviews are undertaken both to analyse the discussions pertinent to this 

thesis and also to identify the omissions in terms of themes, methodologies and 

methods of research, relevant to my study of Maori women accountants. 

In Chapter Six: Analysis and Critical Examination of Some Recent Experiences of 

Maori Women in Accountancy I examine the stories provided for this research by the 

Maori women participants about their recent experiences and perceptions of 

accountancy in Aotearoa/New Zealand. The focus of the chapter is to explore the role 

that a colonialist history and its impact might play on these Maori women's. 

experiences, as well as to gain insights into the role of the historical, institutional, and 

organisational traditions of the (masculine) Eurocentric formation of the accountancy 

profession. A further purpose is to determine how these women perceive differences 

between Maori culture and the corporate culture of Western accountancy firms. 

Finally, I consider the potential implications of their experiences and perceptions on 

the Maori women themselves, the accountancy firms that employ them and the 

Institute of Chartered Accountants of New Zealand (ICANZ). 

Finally in Chapter Seven: Maori Women As Change Agents For the Practice of 

Accountancy I seek to make connections between the imperialistic tendencies of the 

Western capitalistic accountancy profession in Aotearoa/New Zealand and its impact 

on Maori women's location in accountancy firms. I draw out issues relating to 

discussions by Maori feminists and scholars of decolonising theories and 

methodologies. I also make suggestions on how the accountancy profession and its 
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organisations could transform itself from a mono-cultural institution. Finally I make 

suggestions on future possible research projects that would fruitfully address many of 

the issues and concerns raised in this project. 
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CHAPTER TWO 

THE AOTEAROA/NEW ZEALAND CONTEXT 

The wealth of New Zealand's colonial society was founded on the 
marginalisation and dispossession of Maori - a situation the welfare state 
modified, but never sought to change fundamentally. (Kelsey 1999, p.19) 

2.1 Introduction 

A historical and cultural context of the settlement and development of Aotearoa/New 

Zealand is provided in this chapter. The focus of the chapter is to support an 

appreciation of the context of the lives of Maori women in Aotearoa/New Zealand 

society. Such an appreciation is essential for an understanding of the challenges faced by 

contemporary Maori women who choose to enter the accountancy profession. 

Maori and non-Maori scholars have analysed the impact of colonial and post-colonial 

policies and practices on Maori culture, and the subsequent impact on the vulnerable 

social and economic position of contemporary Maori. Several scholars such as Hooper 

(1992, 1993, 1995) and Kelsey (1984, 1990, 1993, 1999) document the participation of 

the emerging professions in the facilitation of land and resource transfer from Maori to 

Pakeha (European) and their contribution to the overall colonising effect of the 

establishment of British norms and practices. This literature is reviewed in this chapter 

in preparation for my discussion of the reported experiences of Maori women within the 

accountancy profession in chapter six. 

I begin the chapter with a discussion of the Treaty of Waitangi, considered 

constitutionally to be the founding document of Aotearoa/New Zealand. I argue that the 
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Treaty was subsequently used to facilitate British rule and confiscate Maori land. I then 

consider policies of assimilation, particularly focusing upon the role of the education 

system in the further destruction of Maoritanga (Maori cultural and philosophical 

frameworks). I discuss institutional racism, highlighting overt or subtle forms of racial 

discrimination that Maori encounter today. The Maori Renaissance is discussed to draw 

attention to the revival of the Maori language (te reo) and Maori claims for recognition 

of the Treaty of Waitangi in all aspects of governance and social activity in 

Aotearoa/New Zealand. Finally the position of Maori women in both New Zealand 

society and the accountancy profession are discussed, to provide the context for further 

explanation of the experiences of some Maori women accountants presented in chapter 

six. 

2.2 The Treaty of Waitangi 

Some 1000 years separate the respective settlement of peoples now known as Maori (the 

recognised indigenous people) and Pakeha (the European settlers) (True 1996).1 Nations 

of iwi (tribes), and hapu (sub-tribes) and whanau (extended families) were self­

governing through cultural processes and practices. During the first decade of the 

nineteenth century coastal Maori tribes had regular contact with Europeans, although 

sporadic European contact was made from the 17th century (Adams 1977; Sinclair 

1980). Maori became increasingly well organised as a response to these contacts and by 

1 In pre-colonial times, the term 'Maori' was not used to describe the indigenous people, because there 
was no need to distinguish between the various iwi (tribes) and hapu (sub-tribes) on the one hand and any 
other distinctive ethnic group on the other; nor really to name them as a homogenous group 
distinguishable from "non" Maori. Colonisation brought an influx of settlers who were not local or from 
the indigenous populace. These settlers used the term 'Maori' to describe the various tribal groups. The 
term 'Maori', therefore originated in colonial discourse and over the last 160 years has shifted in the ways 
it has been used (Pihama, 1993). In the contemporary context 'Maori' refers to a person(s) who is a 
descendant of the indigenous nations (tribes) of Aotearoa. 
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the 1830s a number of tribes had formulated a strategy of Nationhood to cope with the 

influx of European settlers. 

In 1835 the British Crown acknowledged the sovereignty and independence of the 

Maori people by signing a Declaration of Independence. By 1838 some two thousand 

Europeans were residents. Orange (1987), one of the early non-Maori researchers of the 

post-settlement period, argues that the British were concerned about the security of the 

imperial plans, fighting between Maori tribes and the unruly behaviour of some settlers. 

Officials also feared that Maori would resist European settlement on any great scale. As 

the independence of Aotearoa had already been recognised, it was decided to try to 

persuade Maori chiefs to transfer their 'sovereignty' to the British Crown. A treaty was 

to be the instrument by which the Crown would instigate British rule and rationalise 

land purchase (Orange 1987). 

The colonisation of Aotearoa/New Zealand by the British began in earnest after the 

signing of the 1840 Treaty of Waitangi (hereafter known as the Treaty) and most 

European historical documentation of New Zealand effectively begins from this time. 

The Treaty became known as the founding document for Aotearoa/New Zealand. Many 

Maori chiefs were extremely cautious about giving their agreement to the Treaty. Their 

main concerns were about the sustainability of their authority, land ownership and trade 

dealings (Orange 1987). In the process of accumulating the necessary signatures of the 

chiefs, a number of fundamentally different documents were signed (Kelsey 1990; Durie 

1998). The Maori version contains the signatures of some 500 chiefs and the Crown's 

representative. About 40 chiefs signed the English version. The differing versions of the 

Treaty generated quite different expectations. In the Maori version, Maori conceded the 
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right to Kawanatanga - the responsibility to govern the country to the British, but for 

Maori to retain ultimate authority (Tino Rangatiratanga) over their own affairs. 2 The 

concept of Tino Rangatiratanga is important to Maori as it embraces their spiritual link 

with 'Papatuanuku' (Earthmother), a link commonly made by and part of the 

international drive by indigenous people for self-determination. Walker (1990) explains 

that the creation narrative of the Maori indicates how all life is understood to have 

descended from Rangi (the sky-father) and Papa (the earth-mother). Mataira & Richards 

(1993) suggest that: 

Maori were affirmed the Rangatiratanga (independent authority) of Hapu (sub­
tribe) and lwi (tribal) over their whenua (lands), kainga (sources of food) and 
Taonga (all that was most precious). The Treaty also emphasised tino 
rangatiratanga or absolute authority or as translated to English, "full, exclusive 
and undisturbed possession" of those lands and estates, forests and fisheries, and 
other properties which Maori wished to retain. The Crown was only awarded 
limited power, Kawanatanga. (p.169) 

In the English version the Treaty provided for the transfer of sovereignty to the Crown 

(Article 1), in exchange for guarantees that tribal properties would be protected and sold 

only to the Crown (Article 2) and with a promise that Maori people were entitled to the 

same citizenship rights as British subjects (Article 3) (Durie 1998). 

While there appears to have been only one Maori text, Kelsey (1984) points out that 

there were at least five different English versions, none of which were an accurate 

translation of the Maori text. It was one of these English texts, which was to become the 

'official version'. At a later stage the Anglican missionary Henry Williams undertook a 

translation of that English version into Maori. As a consequence the Maori text was 

2 There are many different meanings for Tino Rangatiratanga and the concept itself is part of a rich and 
on-going debate in Maori society. The word 'tino' is an intensifier and the word 'rangatiratanga' broadly 
relates to the exercise of 'chieftainship'. Its closest English translation is self-determination - although 
many also refer to it as 'absolute sovereignty' or Maori independence. In this thesis I affirm the definition 
of self-determination as articulated by Durie (1998) (see page 8, footnote 7). 
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expressed in 'missionary Maori' and not in traditional terminology. Some of the 

concepts used were inappropriate or inadequate to convey the meaning of the English 

text (Kelsey 1984; Durie 1998). The discrepancies perceived between the meanings of 

these various versions continue to cause conflict and misunderstanding today. Walker 

(1990) maintains that: 

What they (Maori) thought they gave and what the coloniser claimed, were 
separated by an abyss that was to have cataclysmic consequences for the Maori 
people. The chiefs were not to know that nation-building in the new world 
during the era of European expansionism was predicated on the destruction of 
first nations. (p.96) 

The Treaty was attributed as having three objectives: the protection of Maori interests, 

the promotion of settler interests and the securement of strategic advantage for the 

Crown (Adams 1977; Durie 1998). Durie (1998) argues that within a decade and 

contrary to these objectives, the Treaty was used not to ensure Maori control of their 

own destiny, but to facilitate Maori separation from their land and the denigration of 

their culture. 

The separation of Maori from their land had significance beyond the economic loss it 

clearly was. The importance of land to Maori as a means of preserving national identity 

and mana (status) cannot be overemphasised (Walker 1990; Stafford 1996). Land 

represented the bond between the living and the dead, and it was through land that 

Maori identity, both individual and collective, was established and supported (Mamak 

and Ali 1979). Land occupancy was often based on inheritance. Chiefs usually occupied 

favoured areas, while smaller groups and families occupied and worked productive 

cultivations. While not holding specific title to these areas, the occupiers were often able 

to pass on their rights to successive generations, though the title was considered to be a 

tribal one. Maori also had a rich tribal culture and oral tradition in pre-colonial times. 
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The tribe (iwi) was the largest political unit in Maori society and was composed of many 

hapu (sub-tribes). Each iwi society was collectivist rather than individualist and had a 

particularly strong respect and connection with the land (Walker 1990). 

For the British the Treaty was a means by which they gained sovereignty over New 

Zealand. For Maori the Treaty was an important document in which greater recognition 

of Maori authority was granted, but subsequently marks more than one hundred and fifty 

years of adverse conditions under European rule and the loss of Rangitiratanga 

(independent authority/chieftainship) (True 1996). To Maori "Rangatiratanga meant 

custody over matters significant to cultural identity, particularly land held in trust for 

future generations" (Walker 1990, p.266). Maori believed in their rights established 

under the Treaty, but lacked any mechanism to reinforce those rights. They lacked 

parliamentary and legal support and as a consequence much of their land was transferred 

into the hands of settlers. 

In the following three decades vigorous colonisation took place. By 1854 the European 

population was about 32,500. With the Otago gold rush in 1863 some 35,000 

immigrants arrived (Sinclair 1980). At the time of the signing of the Treaty, Maori 

outnumbered Pakeha by 40: 1. Parity in the population size between Maori and Pakeha 

was reached by 1860 (Spoonley 1993). This period was also a time of widespread 

capital acquisition, mainly in the form of land. Absentee investors and land speculators 

secured large holdings of land. Along with an emerging class of professionals and 

merchants, they formed the oligarchy of landowners and entrepreneurs, who dominated 

New Zealand's early economic and political history (Kelsey 1990; James and Saville­

Smith 1994 ). Hooper (1992) suggests that these professionals, including accountants, 
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were responsible for facilitating the mechanism by which Maori land was transferred to 

European owners. 

The original landowners of New Zealand were brought to economic and social 
decline, in part, by the disciplinary 'norms' of legislators and professionals, 
including accountants, acting within what they believed to be established 
principles based on their own discursive practices. (Hooper 1992, p.55) 

The implementation of a 'wastelands' policy was a common tactic of British 

colonisation and further dispossessed Maori of their land. Any Maori land not directly 

used for cultivation was classified as 'wasteland' belonging to the Crown and was 

stripped of native title. Maori regarded such a policy as confiscation of Maori lands 

contrary to even the British doctrine of native title, which declared the Crown owner of 

Maori land without requiring purchase of that land (Walker 1990). The New Zealand 

Settlements Act 1863, required individual ownership of land which further dispossessed 

Maori of land that was collectively owned. "The Maoris, who were dominant in 1840, 

had been subordinated to the pakehas by 1890" (Pearson 1984, p.208). 

The Settlements Act 1863, along with the New Zealand Constitution Act 1952 and a 

series of other Acts, were the first of over 100 pieces of legislation which legalised the 

dispossession of Maori land (Jackson 1994). It has been argued that all of these pieces 

of legislation were enacted in breach of the Treaty (Walker 1990; Durie 1998). Thus 

legislative authority passed progressively to the group of landowners, who dominated 

the national and provincial assemblies and effectively controlled the internal economy. 

Access to these institutions inevitably excluded Maori participation, by recognising only 

individual title to land (Kelsey 1990). 
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In an endeavour to resist land sales, Maori began a long history of 'activism' beginning 

in 1843 with the Wairau affray (Walker 1981; Kelsey 1990). In 1844, as a symbolic act 

against the imposition of British imperialism, Hone Heke felled the flagstaff at 

Waitangi, the place at which the major Treaty negotiations took place. Maori organised 

themselves across iwi and created the 'Kotahitanga Movement' and the first Maori King 

was elected. The King Movement was concerned with four main issues: the unification 

of the tribes; an examination of the Treaty to determine matters pertaining to land; an 

examination of the New Zealand Constitution Act 1852 to enable Maori people to 

establish a council for themselves; and to ensure that good relations existed between the 

two peoples of New Zealand (Walker 1990). However, Governor Grey interpreted the 

King Movement as an act of disloyalty to the Crown. He responded by invading the 

Waikato, the heartland of the King Movement, and confiscating three million acres of 

land under the Settlements Act 1863. Maori reacted by going on the defensive. By 1872, 

over a hundred and thirty confrontations were recorded during the period known as the 

Land Wars. The last physical confrontation between Maori and Pakeha occurred at 

Maugapohatu in 1916 (Walker 1981). 

"Between 1911 and 1921, a million hectares were sold. Thereafter, ... the annual rate of 

alienation of Maori land continued at an average of 29,091 hectares" (Walker 1990, 

p.187) with the loss of 25.2 million hectares of Maori land. Despite Maori efforts to 

resist imperialist competition for its land and resources, by 1951 only about 6.8% of the 

land remained in Maori control (Sinclair 1980; Simon 1994). The confiscation of land 

had occurred at great pace and with little regard for the welfare of Maori. Remaining 

tribal holdings were insufficient to provide an economic base. As a result most Maori 

were forced into subsistence living. Unable to grow sufficient crops to trade or survive, 
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they became dependent upon seasonal work as labourers for European farmers and 

public works (Pearson 1984 ). Europeans had asserted their dominance over Aotearoa 

and Maoridom in their struggle for material progress, prosperity and superior cultural 

identity (True 1996). 

This discussion of the conflict of interests of colonial capitalism and the rights of Maori 

to their own economic and political sovereignty as guaranteed by the Treaty, provide an 

historical context for the expected annihilation of Maori (Walker 1990), and some 

background of the historical factors that influence contemporary Maori women's 

experiences. However, Maori did not become extinct. Specific policies of assimilation 

were subsequently developed. The next section of this chapter examines the critique ·of 

this assimilation process, in preparation for an examination of the contemporary 

participation of Maori women in the accountancy profession of Aotearoa/New Zealand. 

In part my interest is to understand the extent to which such participation affects 

ongoing assimilation or provides an opportunity for Maori women to participate in the 

assertion of Tino Rangatiratanga (self-determination). 

2.3 Assimilation 

The only way that the colonisers can exculpate themselves is in the hope that the 
natives will do the decent thing and die out, or if they survive, become 
assimilated. (Walker 1990, p.151) 

The anticipated extermination of Maori did not eventuate and the colonial government 

was faced with the need to develop an alternative approach in their dealings with Maori. 

Thus the subsequent goal of the British and the colonial New Zealand government was 

to 'Europeanise' the Maori people. It was deemed that Maori society must assimilate to 
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the British society, which was being established in New Zealand. Such an amalgamation 

between Maori and the settlers was encouraged through the education system, 

inculcation of Christianity and inter-marriage between Maori and Pakeha. Each of these 

processes was an integral part of colonisation. Maori would be accorded the rights and 

privileges of British subjects once they had been elevated to the form of civilisation 

sanctioned by the Crown. Maori tribal systems had no place in the colonial economy 

(Spoonley 1993; Simon 1994). These policies had a disastrous effect on Maori culture 

and way of life. The processes of colonisation for many Maori meant an absolute 

severing from the fundamental elements of their collective identity/ies: namely the 

Maori language, traditional knowledge, Maori cultural practices and community life 

(Hoskins 1997). 

For some Pakeha, extinction by natural attrition was the preferred outcome of 
the clash between the races. For others, it was assimilation. (Walker 1990, 
p.172) 

A key medium for the assimilation strategy during the nineteenth century, were the use 

of educational institutions to assist in the inculcation of Maori children with British 

values and practices (Smith 1992; Spoonley 1993; Simon 1994). The State involvement 

began in 1847 with the Governor giving subsidies to schools run by missionaries for 

Maori children. 

The assumed superiority of the incoming Europeans was built into the 
institutions of the new society. The first such institutions to be transplanted and 
take root in New Zealand were the mission schools. (Walker 1990, p.85) 

The government of the day sought to replace Maori traditional knowledge and culture 

with that of the European, but was also concerned to limit the amount and type of 

European knowledge to which Maori had access. Maori were deemed to be suitable 'by 
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nature' to manual work. In time Maori became disillusioned with the mission schools 

and had effectively abandoned them by the 1860s (Simon 1994). 

The Education Act of 1867 developed a two-tier education system that resulted in a 

limited public school curriculum being taught to Maori children. While in contrast the 

full national curriculum was taught to the children of settlers (Bishop and Glynn 1999). 

Under the Native Schools Act 1867 the government set up secular village schools, 

referred to as 'native schools', which served to limit the opportunities for Maori people. 

Many Maori were eager for their children to learn English and gave their support to 

teaching being conducted in English. These schools however, sought to assist 

assimilation through the active prohibition of the Maori language and cultural practices, 

and the emphasis of training for manual work. Maori were considered unsuitable for 

mental work (Bishop and Glynn 1999). The emphasis in these schools was to provide a 

fundamental knowledge of reading, writing, simple mathematics, hygiene and social 

behaviour to equip Maori males for menial agricultural work and Maori females for 

domesticity (James and Saville-Smith 1994). It was intended that these Native schools 

would be integrated into the public school system as soon as the Maori children 

attending had been 'Europeanised'. By 1927 the number of Maori children attending 

public schools exceeded the number attending the 'native schools'. However, these 

schools continued to operate under the Department of Education as a separate system 

until 1969 (Simon 1994). 

By the beginning of the twentieth century it became apparent that the assimilation policy 

had proved to be highly destructive to Maori society. While Maori had been keen to gain 

access to Pakeha knowledge and fluency in English, schools promoted the Pakeha way 
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of life, while also denigrating the Maori way of life. Schools demanded cultural 

surrender, or at the very least the suppression of the Maori language and identity. By 

1960 only 26 per cent of Maori children spoke their own language and by 1979 it was 

thought inevitable that the Maori language would die out (Walker 1990). Maori were 

demoralised by the disparaging of their language and traditions, the loss of land forced 

Maori into subsistence living and they became more dependent upon Pakeha. Maori had 

looked to schooling as a means of expanding their knowledge and as a means of dealing 

with the threat that settlers represented to their sovereignty and resources. Knowledge 

was also sought as a means of surviving and succeeding within a Pakeha-dominated 

world. 

For a small minority of Maori (mostly those who had retained their lands), 
schooling did fulfil these hopes. For the great majority of Maori, however, that 
promise was never realised. Schooling served instead to reinforce their 
subordinate status in their own land. It was a means of furthering Pakeha 
economic and political interests. By the early years of the twentieth century, 
many Maori had retreated into a state of despondency, and a pattern of under­
achievement in schooling was becoming entrenched. (Simon 1994, p.65) 

An academic education for Maori was considered relevant only for an elite group. Maori 

women for the most part were not considered to be part of the elite (Smith 1992). 

Maori also had no real input into the decision-making process of Aotearoa/New 

Zealand. Assimilation meant that Maori had to adapt to settler society, a society in 

which they had no real place except at a menial level (Spoonley 1993; Simon 1994). 

The government and legal system established were entirely British, designed and 

administered mainly in the interests of the white colonists and put Maori at a serious 

disadvantage (Adams 1977). Far from being challenged, traditional institutions were 

strengthened through the economic structures of state capitalism and the ideology of the 

welfare state (Kelsey 1990). 
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Respective governments continued to have explicit policies about assimilating Maori 

and alienating their land, which were so successful that by the tum of the century Maori 

had been reduced to a powerless minority. Introduced diseases, the land wars and 

disruption to tribal life and economic activities, had reduced the population to its lowest 

point of 45,549 by the tum of the century. A population collapse of 75% had occurred 

for Maori over the course of the nineteenth century (Walker 1990). The main cause of 

depopulation was the introduction of new diseases by the colonists, to which the Maori 

had no resistance (Durie 1997). 

By 1906 Maori had begun to recover from the brink of extinction to record an increased 

birth rate of 10.45 per cent, with the greatest gain of 29.3 per cent in 1936. The Maori 

birth rate that year was twice that of the Pakeha. However, a high attrition rate was 

cause for concern. In 1940 Maori infant mortality was almost triple that of the Pakeha. 

This population recovery for Maori posed a new set of problems. Maori, having been 

dispossessed of much of their land had also lost the economic underpinning for such a 

population boom (Walker 1990). It was a time of relative Maori political inaction as 

Maori concentrated on mere survival (Walker 1981). When World War Two broke out 

in 1939 the Government established a volunteer Maori unit, subsequently known as the 

28th Maori Battalion. The valorous deeds of the battalion in the campaigns of North 

Africa and Italy during 1939-45 did much to lift the mana (status) of Maori and enhance 

their sense of citizenship in the post-war years (Walker 1990). 

During the 1950s the mass media and the state education system reinforced the white, 

middle-class, two-parent, consumption-oriented family unit as an inspirational model 

for all. The imposition of this model on Maori (for example, through the impact of 

42 



housing, health, employment and family benefit policies) effectively continued to 

separate Maori families from their iwi (tribal) and whanau (extended family) 

connections (Kelsey 1990; Mikaere 1994). 

Active assimilation demanded that Maori adopt the psyche and behaviour of the 
Pakeha, whilst the same society continued to discriminate against them for being 
Maori. Mono-cultural state education sanitised the history of New Zealand, 
suppressed the language and rationalised Maori failure. (Kelsey 1990, p.19) 

From 1844 until 1960, assimilation was the official government policy. Maori were 

encouraged to abandon their culture as quickly as possible, in order to learn the ways 

and processes of the dominant culture (Bishop and Glynn 1999). It was not until the 

1960s that a re-thinking of government policies began, due to the efforts of Maori 

leaders in regrouping tribes. Their endeavours were designed to recapture something of 

the past and determine their own and future sense of direction (Durie 1998). Maori 

women were also active in expressing Maori views on housing, health, education, 

welfare, crime and discrimination in employment. In 1951 the first national Maori 

organisation, the Maori Women's Welfare League, was formed. Maori women were 

motivated to establish a forum of their own to articulate Maori needs outside and across 

the tribal arena. Walker (1990) argues that tribal views and the League's resolutions 

were submitted to government departments and led to the Hunn Report. 

The 1961 Hunn Report drew attention to Maori social and economic disadvantage, 

particularly to the injustices and inequities in socio-economic policy (McCreanor 1993; 

Spoonley 1993; Durie 1997). As a result, in the 1960s and 1970s, many government 

programmes were put into place in the social area, which targeted Maori socio­

economic disadvantage. Such policies however, continued to be assimilationist in 

nature. They lacked a commitment to the political aspirations of those Maori committed 
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to the honouring of the Treaty, Maori understandings of their guarantees contained in 

the Treaty and their pursuit of Tino Rangatiratanga (self-determination). 

The Hunn Report advocated urbanisation as an opportunity for the further integration of 

Maori into European society. Urbanisation of Maori consisted of settling rural Maori 

into towns and cities and ensuring that Maori houses were dispersed amongst European 

houses to promote closer integration. Such a policy became known as 'pepper potting' 

and also signalled that there was not place for Maori tribal culture in the urban situation. 

Assimilation for Maori into Pakeha was still considered to be the destiny for 'the two 

races' in the future. Maori reaction was often hostile to those aspects of the Report, 

which made European assumptions about Maori aspirations (Durie 1997). The Hunn 

Report also came at a time when academics were becoming aware of the force and 

direction of Maori views related to the retention of mana Maori 

(power/authority/prestige). 

The concept of 'multiculturalism' began to appear in policy proposals in the 
early 1970s, and was met by a demand for 'biculturalism', emphasising the prior 
need for greater mutual understanding between the Maori as the indigenous 
people of New Zealand and the pakeha as the colonising and now dominant 
majority immigrants. (Webster 1998, p.30) 

As a result rather than following a course of assimilation or amalgamation, biculturalism 

was suggested as a way forward (Durie 1997). From the 1970s Maori became 

increasingly politicized through what Spoonley (1993) calls 'Maori ethnic activism', 

leading to both increasing calls for separate or parallel development, and/or the 

aspiration to work towards a bicultural society (p.40). 
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Biculturalism acknowledges the fact that only two New Zealand 'ethnic' groups, 
Maori and Pakeha, are particular to New Zealand and that the recent history of 
this country reflects the contact between these two groups. Further, the Treaty of 
Waitangi and its inherited moral, political, and social obligations require that 
Maori and Pakeha negotiate a relationship, which is equitable to both. (Spoonley 
1993, p.93) ' 

Such biculturalism recognises plurality within its seeming simple categorisation, as 

Pakeha are considered all those ethnically represented by non-Maori in the Treaty 

context. Biculturalism has since become the basis for much of Maori policy. As such it 

seeks to not only celebrate cultural difference, but it also has elements of political 

action, equality and the enhanced delivery of social services to Maori (Ritchie 1992; 

Mataira and Richards 1993; Durie 1997). 

A decade ago biculturalism was merely a matter of debate among people 
interested in social policy here. Now we have crossed a watershed and it is a fact 
of contemporary social life so profound that everything we do everything we are, 
must be considered and reconsidered in terms of it. (Ritchie 1992, p.6) 

Tahi ( 1995) suggests that most New Zealanders understand that biculturalism has 

something to do with being able to understand and use the concepts, customs and 

practices of another culture, but not necessarily to adopt them (p.62). She claims that: 

In New Zealand today virtually all Maori are bicultural. Some cluster at the 
'Maori' end of a 'Maori-Pakeha' spectrum in that they are culturally Maori in 
concept and practice, but frequently 'dip into' the Pakeha culture. Others string 
out along the spectrum to the other end inhabited by Maori often described as 
'brown-skinned Pakeha'. Most Pakeha exist at the 'Pakeha' end, with a few 
strung out towards the 'Maori' end. (Tahi 1995, p.64) 

In the 1990s Maori were recognised as belonging to diverse (iwi) tribal ethnicities and 

were also regarded as bicultural citizens (True 1996). From an international perspective 

Aotearoa/New Zealand portrays to the world its cultural duality (Coates and McHugh 

1998), in spite of a globalised trend towards multiculturalism (True 1996). 
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For some Maori, however, biculturalism denies decolonisation of the mind as it still 

proposes something less than Tino Rangatiratanga, the collective rights of Maori to self­

determination. Durie (1998) contends that Maori self-determination encompasses the 

advancement of Maori people, as Maori, and the protection of the environment for 

future generations. Advancement includes a commitment to improving the economic 

position, social well-being and cultural identity of Maori. Important aspects are the self­

management of natural resources, Maori land, education, health, the Maori language and 

decision-making that reflects Maori aspirations and realities. Self-determination is also 

about Maori being strong numerically, economically and culturally. The rejection of 

passive assimilation into national or international conglomerates is seen as being 

important to retaining a Maori identity, in the face of the promotion of universal 

cultures. Acknowledgement that Maori cannot be presumed to be a homogenous group 

also recognises that tribal identities remain important for an understanding of 

contemporary Maori society. Mikaere (1998) suggests that: 

In the Aotearoa context, the starting point in any effective strategy for change is 
the recognition that Maori have collective rights to self-determination, to 
independent sovereignty. These rights are inherent in our status as tangata 
whenua and were reaffirmed in both the 1835 Declaration on Independence and 
the 1840 Treaty of Waitangi guarantee of tino rangatiratanga. (p.82) 3 

This discussion of the continued process of denying Maori any real participation in 

contemporary Aotearoa/New Zealand society and their demands for collective rights to 

self-determination is an important observation. Such discourse helps to explain the 

impact of colonial policies and practices on Maori in general and the devastation of 

Maori as a result of this process of colonisation. 

3 Tangata whenua is generally translated as "people of the place or land". 
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2.4 Institutional Racism 

Pakeha currently define New Zealand society. It is in relation to the Pakeha that 
both tangata whenua (people of the land) and tauiwi (foreigners) are forced to 
define themselves. This situation needs to be confronted and changed. (Spoonley 
1993, p.vii) 

Spoonley (1993) argues that there is an urgent need to re-evaluate the relationship 

between Maori and the dominant Pakeha in New Zealand society, which is currently a 

highly unequal one. In the interests of racial equality, a new understanding about the 

structures and resources of New Zealand society must be reached. While acknowledging 

that some positive changes have taken place in the 1970s and 1980s, such as the 

mushrooming of Kohanga Reo (Maori controlled pre-school movement) and the more 

obvious role of Maori in the media due to public debates about biculturalism.4 

Spoonley (1993) maintains that in the 1990s the existence of racism had evolved and 

become less obvious, but is still present in many areas of society such as justice, health, 

education, social welfare and employment (Walker 1990). In critiquing the structures of 

New Zealand society and the policies and practices of dominant organisations, Spoonley 

(1993) deems an appropriate concept to be the notion of institutional racism (p.20). 

Institutional racism refers to the way in which groups are differentially treated by 
institutions as a result of a set of organizational policies and procedures. 
(Spoonley 1993, p.21) 

rspoonley (1993) argues that institutions such as the health, education andjustice system 

contain and distribute a variety of social and economic resources. If a particular racial 

group cannot gain access to these resources, then racial disadvantage occurs. Thdse 

racially disadvantaged groups may face overt or subtle forms of racial discrimination, or 

the institution may not allow for cultural variation that exists among groups. Therefore 

all groups must conform to a particular cultural norm. 
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In recalling his time teaching in the School of Architecture at the University of 

Auckland during the 1970s, Spoonley (1993) emphasises that architectural students at 

that time, did not have the experience to communicate with Pacific Island and Maori 

clients. He considered this to be a basic skill necessary to operate in New Zealand 

society. Relatedly, he observed that although Auckland is the Polynesian 'capital city of 

the world', this is not reflected in contemporary buildings, domestic or commercial. 

In a relatively prosaic way, it is this invisibility, or even hostility, towards Maori 
or Pacific Island values that encourages an anger, and it is repeated in many 
areas: justice, health, education, social welfare, ... (Spoonley 1993, p.xii) 

Spoonley (1993) argues that evidence of institutional racism is also provided by 

statistics, for example of educational performance and employment. He provides the 

following figures as an illustration. In 1991 Maori accounted for 9.5% of the New 

Zealand population, but statistics in education revealed that only 6.8% of Maori 

completed Form 7 (Year 12) in High School. Relatedly, Maori were 3.5 to 4.5 times less 

likely to attend university than Pakeha in the 18-24 year age range. In 1990, the male 

and female unemployment rates for Pakeha were 6.3% and 5.7%, while for Maori 

unemployment rates were 22.2% and 21.2% respectively. For Spoonley (1993) these 

statistical figures reflect the cumulative effect of a history of colonialism, the operations 

and structures of the dominant group and the effect of racist beliefs. Spoonley (1993) 

further claims that: 

If we were to continue the statistical analysis and focus on Maori women and 
Maori under the age of 25, the results would be even more apparent as it is the 
young and women who face additional disadvantage. (p.25) 

4 The Kohanga Reo programme is based on the principle that Maori children should be totally immersed 
in Maori language and values from birth. See www.kohanga.ac.nz 
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Of particular concern to me in this thesis, is the fact that Maori women are 'doubly 

disadvantaged', because firstly they are Maori and secondly they are Maori women. 

Their unequal and unenviable status is supported by economic and employment 

statistics. Those statistics relating to their participation in contemporary society will be 

examined more closely in section 2.7, while the place of Maori women within Maori 

society will be discussed in section 3.7. The next section of this chapter discusses the 

dynamic of the Maori cultural renaissance that knowledge of the alienating culture can 

lead to transforming action to be free from such estrangement. 

, 2.5 Maori Renaissance 

In the last twenty years Maori society has undergone a cultural revival often referred to 

as the Maori Renaissance. The reclamation and reconstruction of 'authentic' and 

traditional identities, roles and relationships became central to a political vision of 

equality for all Maori (Hoskins 1997). This Renaissance began during the economic 

recession of the late 1960s, in the context of the first major unemployment in New 

Zealand since the Depression of the 1930s. Maori residing in industrial regions bore the 

brunt of unemployment and as a result their protests raised the moral consciousness of 

many Pakeha (Webster 1998). Maori protesters began to demand separate rights, official 

recognition of the Maori language and appointment of Maori to positions of 

responsibility in Maori agencies such as Maori Affairs. 

The Maori language, for example, became an all-important symbol of this cultural 

Renaissance period. By the 1960s it was assumed that the use of the Maori language 

would die out, apart from its use on the marae and at ceremonial occasions. Institutional 
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support for a revival of the language began in the primary and secondary educational 

sectors and in the early 1970s there was an increasing curriculum emphasis on the 

teaching of taha Maori (the Maori side). Changes also began to be made in tertiary 

education with the introduction of Maori Studies programmes into universities by 1975. 

Walker (1981) refers to this developmental strategy as 'institutional transformation', 

which consists of Maori penetrating "a monocultural institutional structure and 

transforming it to reflect the bicultural nature of our society" (p.6). This strategy can be 

seen to be reflected in both the organisational structure and increase of te reo (the Maori 

language). 

In 1961 the Department of Education recruited its first Maori education advisor. Today 

the Maori section has a team of inspectors, specialist advisors and itinerant teachers in 

Maori. The 1970s were marked by reforms in education that have substantially reversed 

the former policy of assimilation by cultural denial and today every teacher's college has 

its own Maori studies section. "But not all Maori needs are met by these 

transformations" (Walker 1981, p. 6). 

Despite the emphasis and commitments of the Renaissance, in the 1980s it was 

determined that only about 15% of Maori had retained the ability to speak their own 

language. As a result Maori communities recognised the need to establish their own 

day-care centres or kindergartens (Kohanga Reo). Many volunteers, frequently Maori 

elders, spoke only or primarily te reo (the Maori language) with the pre-school children 

who attended, thereby teaching the language by total immersion. This became the most 

singularly successful movement towards the revival of the Maori language and 

education of Maori children. Within a few years over five hundred Kohanga Reo 
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(language nests) had been established and continue to operate without reliance on state 

support. By 1985 Maori were demanding a greater share of state funds for Maori to 

operate their own educational programmes. The state had agreed by 1991 to fund a 

limited number of Kura Kaupapa (Maori medium schools) intended to follow the 

success of Kohanga Reo in the teaching of primary and secondary school subjects 

exclusively in Maori. Today there are 704 licensed Kohanga Reo centres providing total 

immersion education for over 13,000 children, which accounts for about half of all the 

Maori children who receive early childhood education (www.kohanga.ac.nz). In 1999 

there were 59 Kura Kaupapa (Maori medium schools) and in addition 396 schools 

offering some form of Maori medium education (www.stats.govt.nz).5 Most 

government department names and circulars are now translated into Maori, and the 

national radio and television media carry regular news and current events programmes 

in the Maori language (Webster 1998). 

An important aim of Maori seeking justice is to gain recognition of the Treaty, and the 

restitution and restorative possibilities. The establishment of the Waitangi Tribunal 

under the Treaty of Waitangi Act in 1975 was significant for Maori. The functions of 

the Tribunal are to hear Maori grievances, inquire into claims under the Treaty and to 

make recommendations to Parliament for their settlement. The Tribunal at this time was 

limited to hearing claims after the Act came into force and the power to settle grievances 

rested with Parliament. Maori were not satisfied with these limited powers and 

embarked on a campaign, which subsequently led to the Waitangi Tribunal being given 

retrospective powers to hear grievances dating back to 1840. The Treaty of Waitangi 

Amendment Act 1985 broadened the scope of the Tribunal and within months huge land 

5 Maori attendance in tertiary institutions will be discussed in section 2.6. 
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claims against the Crown were lodged. These claims quickly rose to 150 by 1988 as 

tribes used the tribunal and other legal avenues to address their grievances. The 

empowerment of the Waitangi Tribunal had effectively given Maori people a 

mechanism for resolving their grievances (Walker 1990; Smith 1999). 

Maori ethnicity was assertively articulated in many forums by the end of the 1980s. 

Maori had embarked on the pursuit of the following three intertwined political 

objectives: to capture or repossess resources upon which to base some measure of 

economic self-determination; to penetrate the bastions of power and become politically 

audible and visible; and to secure the means of continuing cultural distinctiveness or 

identity (Ritchie 1992). The Maori focus has shifted from challenging urban integration 

to a political activism and cultural revival, which includes tribal revival and economic 

reconstruction. The retrieval and reconstruction of a positive identity as Maori, is central 

to collective and individual well-being (Hoskins 1997). 

2.6 Contemporary Aotearoa/New Zealand 

In this section I focus upon Maori aspirations in the areas of education and employment, 

and the Treaty of Waitangi. In contemporary Aotearoa/New Zealand Maori continue to 

seek recognition of their central place in New Zealand society. Maori assert their Tino 

Rangatiratanga (self-determination) in ways that reflect their common experience of 

colonisation and class with varying strategies and objectives (Kelsey 1999). It is also 

important to look at statistical information as it provides valuable insights into the social 

and economic characteristics of the country's indigenous ethnic group. Comparisons 

made between Maori and non-Maori show differences in educational achievement, 
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population structure, living arrangements, employment patterns and income levels. 

Differences I argue, with the support of the literature reviewed above, to be the outcome 

of generations of disenfranchisement. 

2.6.1 Education and Employment 

Education is considered by many Maori communities to be critical for improving the 

social and economic position of Maori (Ministry of Maori Development 1999). In recent 

years some significant educational initiatives have been developed by Maori, for Maori, 

with the aim to encourage greater participation and success in education and 

employment by Maori. As a result Maori alternatives to mainstream education have also 

been provided, which include the growth of Kohanga Rea, Maori medium classes and 

immersion schools. Statistics indicate that both participation and attainment by Maori in 

education have improved over the past decade, but disparities between Maori and non­

Maori remain. Recent figures from Statistics New Zealand indicate that young Maori 

today are more likely than in the past to stay at school beyond compulsory attendance 

age and are more likely to leave with qualifications. Between 1986 and 1996 Maori 

students staying at school from age 14 through to the age of 17 years doubled over the 

period (Statistics New Zealand 1998). In the 2001 Census 56.4% of Maori indicated 

they had a qualification, with 37.6% of these respondents receiving their qualification at 

tertiary level (www.stats.govt.nz). 

There has also been considerable growth in the participation of Maori in tertiary 

education over the last five years, which includes universities, polytechnics, colleges of 

education and wananga (Maori tertiary institutions). Between 1991 and 1996 the 
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number of Maori enrolments more than doubled, while non-Maori enrolments increased 

by 27 .2%. As a proportion of all tertiary students th~y increased from 7 .8% to 11.9% 

over the period. In 1996, Maori made up 9.1 % of all university students, 14.2% of 

' polytechnic students, 12.9% of college of education students and 88.3% of wananga 

students (Statistics New Zealand 1998). These statistics however, obfuscate where 

Maori are in tertiary study, as 2001 Census figures indicate that 43.6% of Maori have no 

qualifications compared with 26.3% of European and 14.2% of Asians. Statistics also 

indicate that increased Maori participation in university programmes has been a fairly 

recent phenomenon, with Maori having completed a degree currently representing only 

3.6% of the total population aged 15 and over (www.stats.govt.nz). These statistics are 

provided by a state that has also sanctioned economic directives that have led to more 

limited labour market opportunities for Maori. Maori women in this study must have 

gained the relevant tertiary qualification to be eligible for entry into the profession. 

While Maori participation in all levels of education and the achievement of formal 

qualifications has increased over the past decade, further improvements are needed if 

disparities in educational outcomes are to be reduced (Ministry of Maori Development 

1999). The intergenerational effects of education also mean that children tend to base 

their career expectations on their parent's experiences. As more Maori parents are 

unemployed or employed in low skilled, low status occupations, these parents are 

unlikely to know how to encourage and support their children. Maori parents are also 

less likely to have access to effective networks for job recruitment (Ministry of Maori 

Development 1999). 
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The education levels of Maori have important implications for Maori economic 

potential, as the population of Maori approaches 15_% of the total population of 

Aotearoa/New Zealand.6 By the middle of the next century the Maori ethnic group is 

' projected to almost double in size and reach approximately one million people, and 

make up about 22% of the total population. Maori have historically had higher rates of 

fertility and a greater concentration of people in the reproductive age groups compared 

to the non-Maori population. The Maori population also has a relatively young structure 

and is expected to remain relatively young compared to the non-Maori population. From 

being a predominantly rural population prior to World War Two, Maori are almost as 

highly urbanised as non-Maori. The importance of traditional iwi locations is however 

reflected in their greater concentration in particular areas. About 87 .5 per cent of the 

total Maori population live in the North Island, with over half of these people living in 

Auckland, the Waikato or the Bay of Plenty region. At the same time, the living 

arrangements of Maori continue to be reflected in the traditional importance of the 

whanau or extended family. Maori are more likely than non-Maori to live in extended 

families, in households occupied by more than one family and in large households. It 

has also been suggested that socio-economic factors may be a factor in encouraging 

shared living circumstances (Ministry of Maori Development 1999). 

Educational outcomes also have a major impact on employment opportunities. 

Historically Maori, by comparison with non-Maori, have had higher levels of 

unemployment and a greater concentration in lower skilled manual occupations in 

secondary industries. The economic changes since the 1980s in Aotearoa/New Zealand 

have had a significant effect on Maori employment, with major job losses in sectors in 

6 In the 2001 Census one in seven people were counted in the Maori ethnic group. 

55 



which Maori were highly represented. Maori unemployment nearly tripled from 9.5% in 

late 1987 to 27.3% in early 1992. Subsequent economic re-directives saw employment 

for Maori women reach higher levels in 1996 than a decade earlier, but Maori men 

remained less likely to be employed than in 1986. Unemployment rates for all Maori 

mirrored this trend, rising steeply between 1986 and 1991 and falling between 1991 and 

1996. Despite this fall, the Maori unemployment rate in 1999 was 19%, nearly three 

times the non-Maori rate of 6.4% (Ministry of Maori Development 1999). 

Patterns of employment are also a major determinant of levels of income. Maori on 

average receive lower incomes that non-Maori. The median incomes for Maori fell 

between 1986 and 1991 and then increased again by 1996. In 1996 the Maori annual 

median income was 79.3% of the median income for non-Maori, $14,400 compared 

with $21,000 for non-Maori. In part, the difference between Maori and non-Maori 

incomes reflects the greater concentration of Maori in low-paid occupations. However, 

comparisons within occupational groups show that Maori receive lower median incomes 

than non-Maori with similar occupations in each occupational group. A report prepared 

in 1991 "Maori and Work: The Position of Maori in the New Zealand Labour Market" 

suggests that human capital variables such as age, education and experience only 

explain about 40-50% of the differences between labour market experiences of Maori 

and non-Maori. The report suggests that discrimination could explain part of the 

remainder (Ministry of Maori Development 1999). A special report to the Ministry of 

Maori Affairs in 1998 also showed that over one-third of Maori, compared to 14.3% of 

non-Maori, were primarily dependant on government benefits (Kelsey 1999). There still 

remains a substantial gap between Maori and non-Maori in terms of most economic 

indicators (EEO Trust 1999). The disparities of each indicator also cannot be treated in 
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isolation, but must be viewed in the context of the entire life experience of Maori 

(Ministry of Maori Development 2000). Statistics New Zealand reports that in 2001, 

Maori earn only 80.5% of the average hourly pay earned by Pakeha with similar 

qualifications and in comparable jobs. Maori professionals like lawyers and doctors earn 

on average $7,000 less per annum than non-Maori and right across the job market Maori 

with similar tertiary qualifications earn on average $4,900 less than non-Maori per 

annum {Thom 2002). As articulated by Thom (2002) what is needed is for Maori to 

undertake their own research to endeavour to explain for example, why a Maori lawyer 

with the same qualifications earns less than a Pakeha lawyer. 7 

While government departments have gathered statistical figures, there has been little 

scholarly description or analysis of contemporary Maori society, especially since the 

1970s and the beginnings of the Maori Renaissance. As the political awareness and 

assertiveness of Maori culture developed, Pakeha scholars took the position that the 

scholarly pursuit of describing and analysing Maori society should be accepted as the 

prerogative of Maori themselves (Webster 1998). However, what is apparent is that 

Maori remain about three times more likely than Pakeha to live in poverty, to be 

unemployed, to be unhealthy, to be poorly educated, to be without satisfactory housing 

or to be in prison. The Ministry of Maori Development advocates an increasing effort by 

government to involve and motivate the Maori community when responding to 

disparities, as well as a greater effort by government agencies to formulate policy in co­

operation with Maori across a range of sectors and departmental responsibilities 

(Ministry of Maori Development 2000). 

7 I discuss more fully in chapter four Maori endeavours to engage in research. 
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2.6.2 Recognition of the Treaty of Waitangi 

For many New Zealanders the Treaty of Waitangi is still relevant to contemporary 

Aotearoa with profound implications for the way in which Maori participate as full 

citizens in the economy and the education system. Maori continue to claim that the 

Crown is a Treaty partner, and as such has responsibilities for giving recognition to the 

social, cultural and political realities for Maori (Durie 1997). Maori are having some 

success in redressing the impacts of almost 200 years of colonisation by reclaiming 

rights guaranteed under the Treaty. The Treaty has been used by iwi (tribes) to both 

regain controls over substantial resources, as well as to address the mono-cultural 

processes of organisational life in Aotearoa/New Zealand. 

Foremost among these Treaty settlements are claims to fisheries. The Maori Fisheries 

Act 1989 and the Fisheries Settlement Act 1992 provided Maori with large quantities of 

fishing quota and $160 million cash, to help purchase New Zealand fishing companies. 

The other major Treaty settlements during the last decade have been the Waikato 

Raupata Claims Settlement Act 1995, and the Ngai Tahu Claims Settlement Act 1998. 

The Waikato settlement provided the return of 40,000 hectares of Crown-owned land 

and money to purchase more land. At the end of the 1997-98 financial years the net 

value of this package was $212 million. The Ngai Tahu settlement provided for a 

settlement package of $170 million and the transfer of Crown-owned land in the South 

Island (Ministry of Maori Development 1999). 

Settlements from Treaty claims are half completed, with around $500 million of a total 

of the $1 billion 'fiscal envelope' proposed by government, having been paid out (Light 

1999). Tribes throughout New Zealand have however unanimously rejected the 'fiscal 
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envelope' of $1 billion, arguing that all Treaty claims should be settled irrespective of 

the cost. Yet the government has persisted with the policy and reaffirmed it in the 1995 

budget (Kelsey 1999). Hoskins (1997) claimed that through the renaissance of Maori 

culture and language, there has been a growing number of Maori who have been critical 

of the physical loss and cultural damage of colonisation. The numbers of Maori who 

mobilised in opposition to the 'fiscal envelope' is evidence of this. 8 

Durie (1998) argues that there is an overly optimistic expectation that these settlements 

will provide solutions for all aspects of Maori self-determination. While the government 

prefers to deal with Maori in terms of iwi (tribe), this may prove to be problematic. 

Maaka (1998) argues that for over a century, government policy has at best ignored the 

tribe and at the most extreme was aimed at diminishing the influence of the tribe. It now 

seems unrealistic for tribal groups to suddenly become highly efficient social 

organisations that are expected to deal with the complexities of contemporary New 

Zealand society and the situations of Maori within it (Maaka 1998). 

A decade of deregulation and privatisation by successive governments has also to some 

degree, negated the likely success of Maori to attain a degree of economic and social 

independence (Spoonley 1993). Globalisation poses substantive risks to the Maori life­

world. The collision between the universalising goal of globalisation and Tino 

Rangatiratanga (self determination), have created tensions between successive 

governments, and Maori iwi nationalists. The social costs caused by New Zealand's free 

market policy have impacted to a greater degree on Maori compared to non-Maori 

8 See Kelsey ( 1999) for a more in-depth discussion of Maori claims that all outstanding Treaty claims 
should be settled and not be capped at $1 billion. 
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(Kelsey 1999). However, Maori continue to demand a say in the international Treaty 

making process, because of their constitutional right to participate as equal partners with 

the Crown in the international arena. 

Iwi have received much of their compensation in the form of commercial property and 

cash to be managed by Maori organisations. The tribal resources of Maori are mainly 

organised around Maori Trust Boards. These Boards were established under the Maori 

Trusts Board Act 1955, primarily to receive and distribute compensatory payments from 

the government for various injustices (Durie 1998). These Maori organisations are said 

to be able to afford the best professional advice on investment proposals and other 

business matters (Ministry of Maori Development 1999). 

The changes in the fiscal fortunes of Maori have been of great interest to professional 

accountancy, consulting and law firms. At least two of the multi-national accountancy 

firms in New Zealand have set up Maori divisions within their organisations. At the 

time of this study, Maori women headed both of these units. More Maori women are 

seeking to become tertiary educated in order to improve both the social and economic 

position for themselves and their whanau (extended family). There is also a growing 

recognition of the importance for Maori to obtain accounting and managerial skills, so 

that they may more successfully manage the resources held by Maori organisations 

(discussed more fully in section 2.9). Of concern to this thesis, is whether the 

accountancy profession continues to be part of the colonising process in the way 

articulated by Hooper ( 1992) by making room for a few Maori to participate, and to 

participate in ways that service the profit maxims of the firms rather than a connective 
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contribution to the establishments both of fair accountability (includes the Treaty issue) 

as well as organisational matters to do with equality of participation of Maori staff. 

Therefore there may be conflict between Maori women wanting careers in accounting 

and the risk that they may become further colonised by their academic training as 

functionaries for the firm. Or they may become actively engaged in a sphere of the 

economy that may well be a contemporary version of the earlier privatisation of Maori 

assets (Hooper 1992) to be liberated onto the global market. Thus there are multiple 

concerns that emerge in this thesis for Maori women, regarding their opportunities in all 

aspects of Aotearoa society. This includes the risk that their participation in the 

mainstream may contribute to their further assimilation and deflect from the 

commitment to Tino Rangatiratanga, and related concerns about the aiding and abetting 

of global colonisation for all people into neo-liberal capitalist 'norms' for economic 

activity (Mataira and Richards 1993; Kelsey 1995; Kelsey 1999). 

2.7 Maori Women 

In the exploration of the history of Aotearoa/New Zealand the experiences of Maori 

women deserve specific attention. In 1840 colonial officials refused to allow the 

daughter of a Maori chief to sign the Treaty because she was a woman. This lack of 

recognition of women of rank from Maori society was an early indication that the 

relations between Maori women and the colonial state would be problematic (Mikaere 

1994; Rei 1998). 

Despite attempts by some colonial officials to exclude women from the Treaty 
process, Maori women have used Te Tirito o Waitangi to claim their 
entitlements to land and their rights as citizens. Under Article One of the Treaty, 
Maori women have recognised the Crown's right to govern, but under Article 
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Two they have claimed their rights to land, fisheries, and taonga, or treasures. 
Their rights under Article Two of the Treaty distinguish Maori women from 
non-Maori women, whatever their ethnic identification. At the same time, under 
Article Three, Maori women share with all other women in Aotearoa/New 
Zealand the rights of citizens, and have a collective interest, as women, in 
making claims on the state organised around equality before the law and 
distributive equity. (Rei 1998, p.199) 

Maori men, who were registered as the owners of land, gained the right to vote with the 

Maori Representation Act 1857. Maori women's citizenship did not include the right to 

vote until 1893, when along with settler women they were enfranchised. The first Maori 

woman Member of Parliament was elected in 1949, some sixteen years after the first 

European woman (Rei 1998). 

Smith (1993) argues that colonisation has profoundly diminished the power of Maori 

women. For Smith (1992) the colonizing experiences of Maori men and Maori women 

were distinctly different. This was due to the re-defining of traditional male and female 

roles, to ones more compatible with the capitalist-driven economy, in which Maori are 

disproportionably allocated to the unskilled and semi-skilled sectors of employment (see 

section 2.6). While colonisation has served to legitimise the power of Maori men 

through their interactions and negotiations with the colonisers, Maori women have lost 

much control over their traditional roles and have also been denied a place within the 

new gendered order. Pakeha men negotiated, traded and treatied with Maori men. Maori 

men were colonised by being absorbed into the economic fabric of a new society and 

defined as manual workers. In further pressure to re-shape Maori society in the image of 

its imperial masters, Maori women were confined to the domain of home and family. 

Forming part of the reserve labour force, they only worked outside the home when 

required by the labour market (p.49). Smith (1993) points to how the dominant colonial 

law disadvantaged Maori women: 
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One of the legal ways in which our lands became alienated was through the 
marriage of Maori women who were landowners on behalf of a whanau and 
Pakeha men who were able to inherit or gain individualised title over the 
property. (Smith 1993, p.8) 

Maori women were often registered as landowners on certificates of title as Maori 

sought to preserve their land rights. Maori were forced to undertake the position of 

individual title-holder on behalf of members of their iwi. Mikaere (1994) explains that 

the status of women under English law was that wives and children were regarded as the 

property of men. Many settlers regarded Maori women as potential sources of land and 

economic security, as they often held title to Maori land on behalf of their whanau 

(family group). Upon the marriage of a Maori woman to a European man, under British 

law the European husband was able to obtain individual title to this land. Some tribes 

tried to dissuade their women from marrying European men. 

The combined influences of a patriarchal and European society have had a devastating 

legacy for Maori women. During the 1950s the Maori female population was 

predominantly young and largely rural. Maori women generally left school early and 

were likely to have children at a young age. Very few went on to further education and 

training, though some did enter the workforce. With the urbanisation of Maori in the 

1960s many Maori women participated in the labour force and the two-parent, two­

income Maori family was relatively common at this time (Kelsey 1993; Mikaere 1994). 

Due to their low educational status however, they were mainly employed in the rapidly 

expanding industries as manual workers. 

Economic restructuring and state sector reforms in the 1980s had a major impact on the 

industries and occupations where Maori women were mainly employed. The impact on 
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the labour force participation rates of Maori women was greater than that of Maori men. 

During the 1990s the decline in job opportunities and an increase in one-parent families 

also restricted Maori women's access to employment. In 1996 about 43% of Maori 

women with dependant children were single parents, compared with 19% of non-Maori 

women. Maori women also have higher rates of fertility and tend to have children at 

younger ages than non-Maori women. Maori women are almost twice as likely as non­

Maori women to have five or more children, for example 13.3% compared with 6.7% in 

1996. Relatedly, this combination of factors has impacted on the socio-economic status 

of Maori families (Ministry of Maori Development and Ministry of Women's Affairs 

1999). 

Recent figures collated by the Ministry of Maori Development and the Ministry of 

Maori Affairs indicate that Maori women are still vulnerable to unemployment. In 1996 

their unemployment rate was 19% compared with 7% for non-Maori women. Maori 

women's personal incomes are considerably lower than those of non-Maori women. In 

1996 Maori women had a median personal income of $11,200, compared with $12,800 

for non-Maori women. Maori women in the labour force continue to be concentrated in 

low employment growth sectors, such as manufacturing and transport (Ministry of 

Maori Development and Ministry of Women's Affairs 1999). Statistics New Zealand 

reports that in 2001 Maori women were earning only 74% of men's average rate of pay 

(Thom 2002). 

However, Maori women over the past two decades are more likely than ever before to 

participate in all levels of education, from early childhood through to post-compulsory 

education and training. Since 1991 the number of Maori women university graduates 
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has doubled, as have the proportion of Maori women among all full-time self-employed 

women. Maori women have also participated in tertiary study at higher levels than 

Maori men, but more Maori men have attended on a full-time basis than Maori women. 

This trend is understandable given the pressures of single parenthood and teenage 

pregnancy on Maori women. In 1995, 13,400 Maori women were enrolled in tertiary 

programmes compared to 9,631 Maori men (Jefferies 1997). 

In 1996 the proportion of Maori women with a tertiary qualification peaked in the 20-24 

year age group (26.6%) while Maori men aged 40-44 years were the most likely group 

of Maori to have attained a tertiary qualification (30.4% ). Recent trends towards greater 

female participation in tertiary education, indicates that Maori and non-Maori women 

aged 20-24 years, are more likely to have a tertiary qualification than their male 

counterparts (Statistics New Zealand 1998). Despite these notable improvements, the 

social and economic outcomes for Maori women still fall well below those of non­

Maori women and men. 

By 1997 Maori women represented 12% of all women enrolled in formal tertiary 

education. They are more likely however, to study humanities, education, social sciences 

and communication skills, rather than commerce and business. An area where currently 

there are high rates of employment growth (Ministry of Maori Development and 

Ministry of Women's Affairs 1999). Recent research indicates low levels of 

participation by young Maori women in mathematics and science in secondary and 

tertiary education, are consistent with patterns in primary schools (Ministry of Maori 

Development and Ministry of Women's Affairs 1999). The lack of mathematics in 

particular is one of the key factors holding back Maori women from doing a major in 
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accounting at tertiary level. As we move into the 21st century the state makes an 

optimistic prediction that the education, training and re-training of Maori women is 

expected to play a critical role in improving the social and economic well-being of 

Maori families (Ministry of Maori Development 1999). 

2.8 The Accountancy Profession 

Accounting in nineteenth century New Zealand was part of a new colonial 
discourse. This power of the new discourse lay in creating a "regime of truth". It 
was a power that legitimized as true that which previously could not be said to 
be either true or false. (Hooper and Pratt 1995, p.10) 

The decade 1880 to 1890 was a period in which accounting information and audit 

procedures in New Zealand were largely without sufficient regulation. Many companies 

at this time were involved in extremely speculative ventures, including the purchase of 

Maori land for re-sale at inflated prices (Hooper, Pratt et.al. 1993). The Companies Acts 

1860 and 1882 provided few safeguards for shareholders. The general colonial discourse 

promoted the transfer of property from Maori to European and extolled the virtues of 

'civilization' and 'competition'. The rhetoric of individualism, capitalism and 

accounting enabled Europeans, through privileged access to the discourse of accounting 

and the legal system, to obtain control of many acres of Maori land at minimal cost 

(Hooper and Pratt 1995). The economic downturn beginning in 1885 revealed many 

fundamental weaknesses in accounting procedures, which had resulted in the over­

valuing of assets, fictitious profits being recorded and dividends being paid out of 

capital. Much that had been passed as neutral accounting information had in fact served 

to legitimize the activities of a power elite who controlled its large financial institutions. 

The operation of a laissez-faire market economy in colonial New Zealand often 
resulted in widespread and long-term loss for the sake of individual short-term 
gain. (Hooper, Pratt et al. 1993, p.95) 
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By 1896 the population of Aotearoa/New Zealand approached 700,000 and the banking 

system had been stabilised by the Bank of New Zealand. The government began to make 

advances to prospective farmers, new industries were established and the time had come 

for the birth of the accountancy profession. 

No less important was the need for better auditing to protect investors in 
companies springing up throughout the land. (Graham 1960, p.13) 

In May 1894 the Institute of Accountants of New Zealand registered as a not-for-profit 

company under the Companies Act 1882. Within two months the membership totalled 

about 100. In 1901 the government made the private auditing of companies mandatory, 

which began a period of rapid development for the accountancy profession. The Institute 

lost no time in pursuing its goal for government recognition as a profession. However, 

dissatisfaction with the Institute's requirement that no unexamined members would be 

admitted after 1896, led to the formation in 1898 of The Accountants' and Auditors' 

Association in Auckland (Graham 1960). 

The first annual report of the Council of the Association stated that the qualification of 

every applicant for membership was to be carefully investigated and those persons who 

did not meet the standard of qualifications set would be denied entry. Examinations 

were subsequently introduced and in 1901 the Council agreed to allow female applicants 

to sit for the examination. The first two women were admitted in 1902, Miss Eveline 

Pickles of Christchurch and Miss Winifred Hill of Nelson. They were the first women to 

be admitted to any accountancy body in the British Commonwealth. The Institute 

however, did not share the Association's enlightened view of women's admission into 

the profession and defeated a resolution to permit women to enter the Institute's 

examinations in 1903 (Graham 1960). 
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By 1905 the Association had adopted a resolution that the legal registration of 

accountants in New Zealand was desirable, and that the Association should endeavour 

to co-operate with the Incorporated Institute of Accountants of New Zealand, to promote 

a Bill for the purpose of such registration. The Institute and the Association agreed that, 

to secure government recognition a joint approach was necessary. Finally after three 

years of strenuous effort, the profession gained recognition with the signing of the New 

Zealand Society of Accountants Act 1908 (Graham 1960). By the 1930s the professional 

'status' of accountants had been established.9 It appears that men dominated the 

Society, in both leadership and membership. Little mention is made of women in the 

literature; apart from reference to the fact that two women were among the foundation 

members of the Society in 1909 and by the 1950s there were more than 150 female 

members of the Society in New Zealand (Graham 1960). 

In 1958 the New Zealand Society of Accountants Act (NZSA) was passed with the 

membership increasing to 6,722 by 1960. The literature does not indicate how many of 

these members were female. However, by the mid 1970s the question of women and 

work in New Zealand was being discussed at their National Convention, with particular 

emphasis on the problem of married women re-entering the workforce in 1975 (Millen 

1984 ). The NZSA became known as the Institute of Chartered Accountants of New 

Zealand (ICANZ) in 1994 and passed the ICANZ Act in 1996. 

Hooper (1992) sought to provide a critical history of accounting in New Zealand to 

explain how and why the practice and profession of accounting grew to be so influential 

and important. He undertook three case studies of companies headed by prominent 

9 Accountancy was not as readily accepted as a profession as e.g. medicine and law. 
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individuals. The common theme linking the three case studies is that they show how 

accounting practice served individual European land-owning interests, at the expense of 

Maori communities, in the transfer of land. He argues that the period from 1870 to 1930 

was the time when most land in New Zealand was transferred from Maori to European 

ownership. During this time Aotearoa effectively changed from a Maori dominated 

economy based on the tribal ownership of land, to a European capitalist economy based 

on individual land ownership. Hooper (1992) also examines whether past accounting 

practice helped to erode guaranteed Treaty rights by subverting juridical law. He 

concludes that accounting discourse and practice was subtler and less conspicuous than 

that of legal or local government practice, but had some bearing on the fact that Maori 

land increased markedly in value when transferred to European ownership. Accounting 

practice played a valuable role in the modernisation of New Zealand, by advancing the 

interests of the dominant European entrepreneurial class (Hooper, Pratt et al. 1993; 

Hooper and Pratt 1995). 

2.9 Women and Maori Women's Membership 

Enquiry by myself to the Institute's library has revealed very little information on when 

the profession began to record figures on women's membership. As far as the library 

could ascertain the first statistics on women members appeared in the Yearbook for 

1987-88. Membership by gender has been recorded in the Institutes Annual Report for a 

number of years. However, the Annual Reports 2001 and 2002 do not provide this 

information. Figures on the ethnicity of members are not compiled. As such there is no 

way of being able to ascertain from the membership register, how many Maori women 

are members of the profession. A telephone enquiry by myself to the Institute's Registry 
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Service was met with the response, that the Institute is not interested in the ethnicity of 

its members. 

In 1999 the Head of the Registry Services agreed to provide to me, for the purposes of 

research, the current statistics for holders of a Certificate of Public Practice. 10 This 

information allowed me to ascertain how many women have been able to make it into 

the upper echelons of the profession. In September 1999 there were 1430 partners in 

New Zealand accountancy firms: 1324 men and 106 women. Sole practitioners totalled 

990 and were comprised of 871 men and 119 women. Women who comprised 29% of 

the overall membership of the profession and half its current intake (Institute of 

Chartered Accountants of New Zealand 1998) accounted for only 7% of the partners and 

12% of the sole practitioners. It is difficult to ascertain how many of these women 

identify as Maori as information on the ethnicity of members is not provided. Also due 

to much inter-racial marriage, many Maori women have European surnames. 

I was however, able to identify two Maori women as Sole Practitioners. One of these 

Maori women has been prominent in profiling her accountancy firm as specifically 

interested in promoting Maori interests. Fiona Parewai Wilson established Pareaarau 

Chartered Accountants in early 1996. She was the first Maori woman accountant from 

Ngati Raukawa to set up business in her own right. Pareaarau is interpreted as meaning 

- Navigational Star (evening star over the horizon) and a logo depicting this star has 

10 To obtain this information took some effort on my part. I firstly spoke to a woman at the membership 
registry of ICANZ and explained to her that I wished to obtain these statistics for research purposes. She 
indicated that ICANZ were concerned about the Privacy Act, the cost of providing the information and 
whether my research would have any direct (and I emphasise direct) benefit to ICANZ. I then spoke to the 
gentleman who was the Head of Registry, who finally agreed to provide me with the information provided 
I paid for the cost of gathering the information ($200) and that I gave him an undertaking that I would not 
do a mail-out to the female members. 
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also been produced for the firm (Rikihana-Hyland Q 1995). The name Pareaarau was 

chosen by a kuia (wise old woman) from Ngati Porou, who saw the business as akin to 

that of a navigational star that would guide and assist people in their financial 

development. The Wellington-based accountancy and business training company has a 

kaupapa (policy) to provide a professional accounting service, incorporating both 

tikanga Maori (the Maori side) and tikanga Pakeha (the Pakeha side). About 95% of the 

firm's current client base consists of Maori organisations and enterprises, but it also 

seeks to target women as clients (Love 1996). Fiona Wilson has stated that one of the 

reasons she wanted to work with Maori, was that there are so few Maori accountants, 

particularly Maori women. She perceives that there is a demand for an accountancy 

service to be provided by Maori for Maori. She is also concerned that with the 

government settlement of Treaty claims, it is important to ensure that the monies and 

assets from these claims are managed carefully to provide long-term benefits for Maori. 

Having worked as an auditor prior to setting up Pareaarau, Fiona has stated that she is 

concerned over a lack of financial management in some Maori organisations (Love 

1996). 

Pareaarau was established in response to a growing need for an accountancy service that 

not only provided financial expertise (Ministry of Maori Development 1999), but which 

also offered: knowledge of the financial challenges facing different groups within the 

community; an understanding of the specific needs and financial impacts for each 

group; an understanding of the cultural frameworks and operating structures from within 

which different groups work most effectively; and the ability to work with a wide-range 

of people to assist them in achieving their financial goals (Anonymous 1996). One of 

Fiona's goals is to also encourage more Maori to enter the accountancy profession 
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(Anonymous 1997). This discussion of Pareaarau highlights Fiona's recognition for 

Maori to do things in a Maori way where possible as resistance to further assimilation 

and may also be seen as being pro-active in terms of self-determination. The difficulties 

Maori accounting firms have in fulfilling this agenda, while also satisfying the demands 

of the professional body are analysed in chapter six. 

Currently, only about 4.5% of all legal and accountancy professionals have been 

identified as Maori (Ministry of Maori Development 1999). It is expected that a greater 

number of Maori will be in the law profession. Maori communities recognised the need 

to have an understanding of the laws of New Zealand, to assist them in their Treaty 

claims, some years ago. The Maori community has only recently recognised the parallel 

need for accounting and management skills with the advent of Treaty settlements. The 

low level of Maori with university degrees that have majored in accounting, a pre­

requisite to admission to the profession, would be some indication that Maori 

membership of the accountancy profession is likely to be insignificant (Gallhofer, 

Haslam et al. 1999). Gallhofer, Haslam et al (1999) in their study of Maori students 

studying accounting revealed that between 1991 and 1996 at the University of Waikato, 

the proportion of Maori students completing a degree majoring in accounting never rose 

above 12%. This was a disappointing result given the demographics of the region 

indicate that about 25% of the Maori population reside in the Waikato. The University 

of Waikato also has a higher proportion of Maori students than the other six established 

universities in New Zealand. Socio-economic factors were identified as being significant 

in explaining the low participation rate of Maori, as well as cultural dimensions. Their 

study confirmed that an education system set up along British models failed to serve the 

needs and aspirations of indigenous peoples, as its main concern was to assimilate and 
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maintain hegemony over these peoples. Thus the Eurocentric bias of the content of 

accounting programmes "impact upon student perceptions of whether university 

accounting education and the accountancy profession is for them" (Gallhofer, Haslam et 

al. 1999, p.795). Accounting courses that challenge the dominance of Western thinking 

in accounting education are not the norm in Aotearoa/New Zealand (Mataira 1994; 

Gallhofer, Barrett et al. 1998). 

Preliminary research has revealed that barriers for entry into the profession may exist for 

Maori and that the lack of representation by Maori may indicate the profession does not 

hold an attraction for this particular ethnic group (CM Research Associates Business 

Research Unit 1994). The professional body however, has failed to pursue this area of 

research. In producing its 1996 'Report of the Task Force on Women Members of the 

Institute of Chartered Accountants of New Zealand' it chose to focus primarily on 

gender issues, while ignoring the complex issues of race/ethnicity, class and culture on 

the experiences of its women members (Institute of Chartered Accountants of New 

Zealand 1996). Relatedly, institutions like ICANZ may have a membership that 

predominantly comes from a particular ethnic group and therefore these members do not 

understand or relate to members of other ethnic groups. Spoonley (1993) argues that 

institutional racism occurs when an organisation "does not allow for the cultural 

variation that exists among groups and therefore insists that all groups must conform to 

a particular cultural (and inappropriate) set of expectations" (p.21). Currently in New 

Zealand the accountancy profession does not keep membership figures on ethnicity and 

has indicated that it is not interested in the ethnicity of its members. It has also not made 

any endeavours to identify its Maori members and their concerns. Relatedly, there is no 
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evidence of how many Maori have been able to gain access to the profession, but 

indicators are that their numbers are few. 

2.10 Chapter Summary and Conclusions 

In this chapter I have reviewed the struggle of Maori to retain direction over their lives. 

From the contact with settlers, through the Treaty instruments, protest and resistance 

movements, Maori still struggle with a legacy of domination that manifests itself 

socially, economically and politically. I have also sought to illustrate the continuing 

underlying disagreement that exists in Aotearoa due to interpretation of the Treaty, 

between the interests of colonial capitalism and the rights and desires of Maori people to 

their own political and economic sovereignty. A summary of aspects of colonial and 

post-colonial practices and policies in Aotearoa/New Zealand, point to a practice of 

denying Maori any real participation in New Zealand society and the devastation of 

Maori, as a result of the process of colonisation. The impact on Maori women in 

particular is discussed, in order to show that colonisation has impacted differently on 

them as opposed to Maori men, and has resulted in a lack of recognition and loss of 

power for Maori women. This chapter also questions the participation of the 

accountancy profession in the processes of colonisation, in order to examine in chapter 

six to what extent Maori women's participation may be considered an extension of the 

assimilationist agenda, or an encouraging sign of increasing opportunities for Maori 

women to participate in mainstream institutions. 

This chapter, together with a discussion of the concepts of imperialism, colonialism and 

post-colonialism, and theories of Maori feminism in the next chapter, form the context 
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for an elaboration of the Maori women's experience of their participation in the 

accountancy profession of Aotearoa/New Zealand presented in chapter six. 
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CHAPTER THREE 

THE REPOSITIONING OF MAORI WOMEN 

Without question, Maori women have been/are constructed from 'outside' 
by Christian, colonial, western, patriarchal discourse. Linda Smith, Leonie 
Pihama, Patricia Johnson, Kathie Irwin and many others have written 
comprehensively about the marginalisation of Maori women through the 
destruction of our spheres and sites of power and the imposition of colonial 
and Western ideologies of gender and race. (Hoskins 1997, p.31) 

3.1 Introduction 

A theoretical framework challenging the continuation of the present 'invisibility' of 

contemporary Maori women in the accountancy profession of Aotearoa/New Zealand is 

developed in this chapter. The focus of the chapter is to facilitate an understanding of 

theories of Maori feminism, which seek to reconstruct the status of Maori women 

affected by the impact of colonialism, both historically and contemporarily. 

I begin the chapter with a discussion of the concepts of imperialism, colonialism and 

post-colonialism to explain my use of the term 'post-colonialism' in an era, which I argue 

is still colonial in its effects on Maori. I then move onto a consideration of post-colonial 

literature, which aims to reconstruct the identities of subordinated peoples, including 

postcolonial feminist critics who have been concerned with the constructions of gender 

'difference' and representations of women in post-colonial discourse. In view of the 

previously under-researched nature of Maori women's experiences in the professions, I 

provide a brief exploration of international feminist literature, which seeks to take 

account of women's diverse experiences, including a call for the voice of indigenous 
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women to be heard. I then tum my attention to the specific experiences of Maori women 

in Aotearoa/New Zealand as a case in point. I provide a critical review of the emergent 

literature of Maori women theorists and writers who seek to develop theories of Maori 

feminism in which Maori culture and society are central. A particular focus on the 

specific characteristics of Maori women's location and experiences in Aotearoa/New 

Zealand provides the theoretical context for an analysis of the oral histories of Maori 

women in the accountancy profession of Aotearoa/New Zealand presented in chapter six. 

3.2 Imperialism, Colonialism and Post-colonialism 

It was around the mid-1980s that Aotearoa/New Zealand culture and society 
began to be analysed in terms of postcoloniality, in terms of colonial legacies 
including inherited identities and relationships, significantly those between and 
among what Simon During referred to as the 'postcolonizers' and the 
'postcolonized'. (Prentice 1995, p.4) 

Colonisation has taken many different forms and has produced various effects around the 

world. Said (1993) describes a geographical inquiry into the era of 'high or classical 

imperialism' indicating that in 1800 Western powers claimed 55 per cent of the earth's 

surface and by 1878 that proportion had increased to 67 per cent. By 1914 European 

powers held roughly 85 per cent of the earth as colonies, protectorates, dependencies, 

dominions and commonwealths. Thus, at the tum of the twentieth century the British 

Empire covered a vast area of the earth including Aotearoa/New Zealand. The 'age of 

empire', which "more or less formally ended with the dismantling of the great colonial 

structures after World War Two, has in one way or another continued to exert 

considerable cultural influence in the present" (Said 1993, p.6). As a result a whole range 
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of people from Western, Third world and formerly colonised countries feel an urgency to 

understand the past, which is carried over into perceptions of the present and the future. 

Colonialism is generally regarded as a profitable commercial operation, which brought 

wealth and riches to Western nations through the economic exploitation of other nations. 

As such, colonialism and capitalism can be regarded as sharing a mutually supportive 

relationship with each other (McLeod 2000). The term 'imperialism' is sometimes used 

interchangeably with 'colonialism', but in fact mean different things. Childs and 

Williams ( 1997) defined imperialism as "the extension and expansion of trade and 

commerce under the protection of political, legal, and military controls" (Childs and · 

Williams 1997, p.227). Colonialism is merely one form of practice, which upholds the 

ideology of imperialism, specifically concerning the settlement of one group of people in 

the territory of another group of people. As such it is one explicit experience of how 

imperialism can work through the act of settlement. Hence, the British Empire may be 

regarded as a form of imperial economic and political structure (McLeod 2000), which 

undertook the settlement of territories, the exploitation or development of its resources 

and endeavoured to govern the indigenous people of that land (Boehmer 1995). 

Under colonialism, the British Empire did not rule by military and physical force alone. 

A colonised people were also made subservient to ways of regarding the world, which 

reflected and supported colonialist values, while deeming their own cultural values as 

lacking in worth. This process was called 'colonising the mind' (Said 1978). A particular 

value-system was taught to both colonising and colonised people as the best, truest 
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world-view. This value system operated by persuading people to internalise its logic, 

speak its language and to perpetuate the values and assumptions of the colonisers, 

regarding the ways they perceived and represented the world. The language of the Empire 

was represented as the natural, true order of life (McLeod 2000). British colonialism was 

not always successful in securing its aims and from time to time was met with acts of 

resistance from indigenous inhabitants, as well as settler populations (McLeod 2000). 

Theories of colonial discourse emerged and called attention to the ways in which 

language and power meet in persuading people to surrender to a particular world-view. 

As a result of this complex development, projects of counter-colonial resistance appeared 

that drew upon the many different indigenous local and hybrid processes of self- · 

determination to challenge, corrode and sometimes displace the prodigious power of 

imperial cultural knowledge (Ashcroft, Griffiths et al. 1989). However, I am also alert to 

the possibility a national form of resistance may be replaced by a passive form of 

assimilation into national and international conglomerates (section 1.6), including 

globalising neo-liberal capitalist 'norms' for economic activity (section 2.6). 

Smith (1999) contends that when describing European 'imperialism' the term tends to be 

used in four different ways: imperialism as economic expansion; imperialism as the 

subjugation of 'others'; imperialism as an idea or spirit with many forms of realization; 

and imperialism as a discursive field of knowledge. These are all analyses that focus on 

the different layers of imperialism (p.21). According to Smith (1999) for indigenous 

peoples, an important distinction of the use of the term 'imperialism' is the greater and 

more urgent need to understand the complex ways, in which peoples were affected within 
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the imperial system, as its impact is still being felt today despite the apparent 

independence of former colonial territories. The reach of imperialism into the minds of 

the colonised also challenges them to understand how this occurred in order to 

'decolonise', to recover and to claim a space in which to develop a sense of 

'authenticity'. Resistance to imperialism has more recently been referred to in terms such 

as the 'empire writes back' and/or 'writing from the margins'. As reiterated by Smith 

(1999): 

A fourth use of the term has been generated by writers whose understandings of 
imperialism and colonialism have been based either on their membership of and 
experience within colonized societies, or on their interest in understanding 
imperialism from the perspective of local contexts. (pp.22-23) 

McLeod (2000) argues that in as much as there is not one form of colonisation, there is 

also no singular form of postcolonialism. 'Postcolonialism' can be expressed in numerous 

ways as an enabling concept, despite the difficulties we encounter when trying to define 

it. Indeed scholars cannot even agree on the form of the words 'post-colonialism' and 

'postcolonialism' and often use them in contrary and confusing ways. According to 

Ashcroft et al (1989) the term 'post-colonial' may be used "to cover all the culture 

affected by the imperial process from the moment of colonization to the present day" 

(p.2). McLeod (2000) contends that the hyphenated term 'post-colonial' is more 

appropriate to represent a particular historical period, as suggested by such phrases as 

'after colonialism', 'after independence' or 'after the end of Empire'. While the term 

'postcolonial' may be used when referring to disparate forms of representations, reading 

practices and values. 1 

1 In this thesis when quoting from other critics I preserve their own habit of spelling. 
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Prentice (1995) suggests that in the Aotearoa/New Zealand context 'post-coloniality' 

could be defined as "that set of socio-cultural conditions produced out of the legacy of 

colonialism" (p.3). The end of the political and legal status of the British Empire 

represented the beginning of the complexities of this legacy. The 'post' in post-colonial 

cannot be viewed as denoting an end to the socio-cultural forms instituted by colonialism. 

Colonialism can also not be regarded as gender-neutral. There have been at all times 

differences in men and women's experiences of colonialism, as well as historical and 

cultural differences in the social construction of gender. Critical analyses of 

postcoloniality share at the fundamental level, the assumption that colonialism produces 

qualitatively differential encounters and relations between and among different peoples. 

As a result, relationships between feminism and post-coloniality might usefully be 

analysed and explained as the "articulations of women's relationship to colonisation and 

colonialism; of the gendering of 'the colonial experience'; and of the interface between 

two rubrics for political analysis and praxis" (p.5). Some scholars argue that only the 

colonised can provide the 'true' postcolonial voice (Prentice 1995). 

Smith (1999) contends that for indigenous peoples a: 

constant reworking of our understandings of the impact of imperialism and 
colonialism is an important aspect of indigenous cultural politics and forms the 
basis of an indigenous language of critique. Within this critique there have been 
two major strands. (pp.23-24) 

One strand draws upon the notion of 'authenticity', of a time before colonisation in which 

indigenous peoples were intact. They had absolute authority over their lives and lived in a 

universe that was of their own making. The second strand refers to the language of 
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critique, which demands that indigenous peoples have an analysis of how they were 

colonised and what this has meant in terms of their immediate past and what it means for 

their present and future. These two strands intersect in indigenous discourse and are put 

forward as solutions, which are drawn from a combination of colonised time and pre­

colonised time. Decolonisation encompasses both these sets of ideas. 

Smith ( 1999) further argues that there are new challenges to the ways that indigenous 

peoples must think and talk about imperialism. 

When the word globalization is substituted for the word imperialism, or when the 
prefix 'post' is attached to colonial, we are no longer talking simply about 
historical formations which are still lingering in our consciousness. (Smith 1999, 
p.24) 

Globalisation and formation of a new world presents different sorts of challenges for 

indigenous peoples. While being 'on the margins' has had dismal consequences for them, 

being incorporated within the world's new marketplace has different implications and 

requires new forms of resistance. Post-colonial discourse has been defined in ways that 

continues to leave out indigenous people's ways of knowing and current concerns, and 

have stirred indigenous resistance to the idea that colonialism is over. From indigenous 

perspectives the naming of the world as 'post-colonial' is to name colonialism as 

unfinished business (Smith 1999). I wish to stress that though I use the term 'post­

colonial' in this thesis, this does not mean that I agree that colonialism has ended or that 

the influence of colonialism no longer exists. 

Many critiques of colonialism have identified that many of the overt and most 
subtle forms of colonialism remain long after the colonial powers have lowered 
their flags and handed over the keys to the Treasury. (Smith 1993, p.3) 
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This discussion of imperialism, colonialism and post-colonialism is important to this 

thesis as it facilitates an understanding of how imperialism and its more specific 

expression of colonialism frame the indigenous experience. 

3.3 From Colonial Discourse to Post-colonial Literature 

In the 1960s there emerged some important works that sought to record the psychological 

damage suffered by colonised peoples who had internalised colonial discourses. This 

internalisation of colonial sets of values was a source of trauma for colonised peoples 

who were taught to look negatively upon their people, their culture and themselves. Franz 

Fanon, a prominent psychologist, wrote widely about the damage that French colonialism 

had caused to the millions of people under its rule. His polemical book Black Skin, White 

Masks (Fanon 1967) sought to explain the consequences of identity formation for the 

colonised subject, who is forced to internalise the self as 'Other'. For Fanon, the end of 

colonialism meant not only political and economic change, but also psychological 

change, which ended this way of thinking about identity. 

In 1978, Edward Said's Orientalism was published and became to be considered one of 

the most influential books of the late twentieth century. Said (1978) also examined the 

divisive relationship between the coloniser and the colonised, but paid more attention to 

the colonisers rather than the colonised. Said wrote about how the knowledge that 

Western imperial powers formed about their colonies, assisted in continually justifying 

their subjugation. Looking at representations of Egypt and the Middle East, Said pointed 

out that rarely did travellers to these regions learn from the native peoples they 
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encountered (Said 1978). Instead they recorded their interpretations based upon 

commonly held assumptions about the Orient "as a mythic place of exoticism, moral 

laxity, sexual degeneration and so forth" (McLeod 2000, p.22). These observations were 

then presented as scientific truths, which in tum justified the appropriateness of colonial 

domination. Thus colonialism continually perpetuated itself, based on the production of 

knowledge about colonised cultures that were endlessly produced as degenerate images. 

For post-colonial theorists, overturning colonialism was not just about returning land to 

dispossessed peoples or returning power to those that were once ruled by the Empire. It 

also involved a process of overturning the dominant ways of seeing the world and 

representing reality in ways which did not replicate colonialist values (McLeod 2000). 

Such resistance to colonialism came to be termed 'decolonising the mind' (Ngugi 1986). 

Freedom from colonialism would come about only through reading, writing and 

rethinking ones understanding of the order _of things, which in tum contributed to the 

possibilities for change. This was the challenge for both colonisers and the colonised. The 

importance of anti-colonial critiques could be regarded as the instigator of post­

colonialism. 

Post-colonial literatures emerged as the result of the tension between imperial culture and 

the complexity of indigenous cultural practices. Ashcroft et al (1989) consider the 

literatures of African countries, Australia, Bangladesh, Canada, Caribbean countries, 

India, Malaysia, Malta, New Zealand, Pakistan, Singapore, the South Pacific and Sri 

Lanka to be post-colonial. They argued that post-colonial literatures have emerged out of 
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the experience of colonisation and the assertion of tension with the imperial power, which 

includes an emphasis on 'differences' from the assumptions of the imperial centre. For 

them, it is these factors, which makes these literatures distinctly post-colonial. Other 

scholars do not accept the application of the term 'post-colonial' as relevant to 

Aotearoa/New Zealand, on the basis of the continued status of Maori as colonised 

(Prentice 1995; Childs and Williams 1997). Prentice (1995) contends that: 

Again, the value of this understanding of postcoloniality as the fulfilment of 
decolonisation must be put beside that of one which preserves the usefulness of it 
as the problematic of a continuing relation between colonially-produced identities 
and positions. (p5) 

Hoogvelt (1997) claims that post-colonial literature originated during the 1980s, among 

third world scholars in first world universities, who found a welcome home and 

symbiotic environment in the discipline of 'cultural studies'. Cultural studies commenced 

as literature analysis in English literature and linguistics departments, as did post-colonial 

studies. New forms of textual analysis emerged which combined insights from feminism, 

philosophy, psychology, politics, anthropology and literary theory (McLeod 2000). 

Hoogvelt (1997) maintains that the central questioning in post-colonial studies began in 

such works as Decolonising the Mind (Ngugi 1986), The Empire Writes Back (Ashcroft, 

Griffiths et al. 1989) and Colonial Discourse and Postcolonial Theory (Williams and 

Chrisman 1993) as literature criticism by Third World scholars, many of who first found 

a voice through literary writing. Post-colonial discourse engaged in a fundamental re­

think and re-formulation of forms of knowledge and social identities, which had 

previously been written about and had been endorsed by colonialism and western 

domination. Much of this literature sought to re-write the history of subordinated groups, 
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such as blacks, gays, women, peasants and indigenous peoples, in order that their voices 

of resistance in the past and present would be heard and lead to decolonisation of the 

mind. Hoogvelt ( 1997) argues that: 

In this way post-colonial discourse aims to reconstruct the identities of 
subordinated people ... and with it the confidence to build on the record of their 
own 'hybrid position of practice and negotiation'. (p.158) 

Relatedly, Hoogvelt (1997) points out that in postcolonial discourse the concept of 

'hybridity' is celebrated and privileged as a kind of superior cultural intelligence owing 

to the advantage of 'in-between-ness', on both sides of two cultures and the consequential 

ability to 'negotiate the difference'. The bearers of hybrid identity became the liberatory 

'people', who initiate the productive instability of revolutionary cultural change (Bhabha 

1991). In this thesis I prefer to use the term 'bicultural'. As discussed in chapter two, 

most Maori are considered to be bicultural citizens, either being culturally Maori in 

concept and practice while frequently dipping into Pakeha culture, or practicing 

predominantly Pakeha culture while having an understanding of Maori identity and 

aspirations. 

3.4 Feminism and Post-colonialism 

In many different societies, women, like colonised subjects, have been relegated 
to the position of 'Other', 'colonised' by various forms of patriarchal domination. 
They thus share with colonised races and cultures an intimate experience of the 
politics of oppression and repression. (Ashcroft, Griffiths et al. 1995, p.249) 

Ashcroft, Griffiths et al (1989) suggest that the history and concerns of feminist theory 

and post-colonial theory have developed as coincident and parallel discourses (see also 

Ashcroft 1995, Prentice 1995). Feminism and post-colonialism share the mutual goal of 
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challenging forms of oppression. Both have sought to reinstate the marginalised through 

a general questioning of the representations and modes of perceptions of the dominant. 

Since the 1980s there has been increasing interest not only in their parallel concerns, but 

also in the nature of their actual and potential intersections. 

Feminist research is involved in challenging patriarchal authority as those systems which 

invest power in men at the political, material and imaginative level, and marginalise 

women. Like colonialism, patriarchy manifests itself in both concrete ways (e.g. 

disenfranchising women) and at the level of imagination. It asserts certain representations 

as the true order of the world, though it may exist amidst resistances to its authority. 

Some feminist critics point out that due to the work of Fanon, Said, Bhabha and others, 

discussions of post-colonial theory can appear to be a male-centred field and as such 

post-colonialism and feminism sometimes share tense relations with each other (McLeod 

2000). Although there are a growing number of post-colonial feminist discussions, so far 

the discourses of post-coloniality are not overly populated by 'postcolonial women' 

(Davies 1994). Ashcroft, Griffiths et al (1989) argue that the parallel status of post­

colonial theory and feminist theory specifically points to the failure of feminism to 

provide a 'model' for post-colonial discourse (Prentice 1995). 

The implicit desire for a 'model' could be seen as an apparent expression of the 
same 'masculine' desire for feminism to function for the patriarchal order by 
providing the theoretical terms for masculine and humanist self-renewal. (Prentice 
1995, p.5) 

Prentice ( 1995) contends that the 'model' approach becomes constrained by the search 

for primary oppressions. Oppressions are seen as singular and separate instances, which 
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may be 'added-on' to each other in particular cases and are unable to conceive of a 

plurality of feminisms or of post-colonial conditions and positions. 

Particularly important to post-colonial feminist criticism is the fact that feminism does 

acknowledge the many different forms of patriarchy, each with its own effects. African 

women writers in particular have highlighted the conflict between their representations of 

society and of patriarchal oppressions within them, and the processes of decolonisation 

and cultural restitution (Ashcroft, Griffiths et al. 1995).2 McLeod (2000) argues that 

post-colonial feminist criticism could be regarded as a constitutive part of the field of 

post-colonialism. Post-colonial feminist critics have concentrated on the constructions of 

gender 'difference' during the colonial period, while others have concerned themselves 

with the representations of women in post-colonial discourse with particular reference to 

women writers. At the level of theory a number of conceptual, methodological and 

political problems have been raised in the study of representations of gender (McLeod 

2000). In particular, the problems of finding an international cross-cultural sisterhood 

between 'First World' and 'Third World' women, the general problems concerning the 

right to speak for others and the relationship between the researcher and the object of 

analysis are of particular concern. 

Feminists must also learn to speak to women and not for women; they must be 
willing to learn the limits of their methodologies through and encounter with 
women in different contexts, rather than assimilate differences within a grander 
design. (McLeod 2000, p.186)3 

2 The conflict for African women writers is what comes first; the demand for positive representation of 
African cultural values systematically denigrated by colonialist ideologies and institutions or the fight for 
female equality (Ashcroft, Griffiths et al. 1995). See Petersen K. J. (1984) "First Things First: Problems of 
a Feminist Approach to African Literature" Kunapipi 6(3) for a more in-depth discussion. 
3 McLeod (2000) suggests that the grander design refers to "the appropriation of 'Third World' women to 
serve the self-centred ends of 'First World' feminists" as a compelling example of inbuilt colonialism. 
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Prentice ( 1995) points out that some feminists have also questioned the extent to which 

western feminists are equipped to deal with the problems experienced by women in once­

colonised countries. Feminist critics informed by Third-world contexts have reminded 

First-world western feminists that their projects and modalities are not universal, and do 

not necessarily address the concerns of women from non-western cultural contexts. 

Prentice (1995) further suggests that there were no 'women' who were not multiply­

constituted by gender, race, sexuality, culture, religion, and age. 

Thus the range of relations between feminism and postcoloniality include feminist 
challenges to the masculinism of discourse of decolonisation and of postcolonial 
analysis, analyses of women's oppression under patriarchy as (analogous to) 
colonisation, and calls for feminism itself to decolonise. (Prentice 1995, pp.8-9) 

In locating the various kinds of patriarchal authority to which women from countries with 

a history of colonisation have been subjected, the concept of 'double colonisation' began 

to be discussed in the 1980s (Ashcroft, Griffiths et al. 1995; McLeod 2000). 'Double 

colonisation' refers to the fact that women in formerly colonised countries have 

experienced simultaneously the oppression of colonialist realities and representations, and 

also patriarchal ones. While colonialism celebrated male mate-ship, women were 

represented in ways that colluded with patriarchal values (Peterson 1986). Carby (1982) 

maintains that western patriarchal values have had profound effects on indigenous gender 

roles. She argues that in many colonised countries, British colonialism broke up 

indigenous familial and community structures and imposed its own models, sometimes to 

the detriment of the indigenous women. 

Colonialism attempted to destroy kinship patterns that were not modelled on 
nuclear family structures, disrupting, in the process, female organisations that 
were based upon kinship systems which allowed more power and autonomy to 
women than those of the colonising nation. (Carby 1982, p.224) 
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Although Carby's argument suggests that indigenous gender roles could be more 

equitable than the patriarchal stereotypes and social roles brought from the colonising 

culture, it must be acknowledged that indigenous women's plight is culturally and 

historically specific, and such women may also be subservient to indigenous forces of 

obligation. Consequently, gender inequalities may exist in both the indigenous and the 

colonial culture often both simultaneously oppressing indigenous women (McLeod 

2000). Post-colonial feminist criticism has begun to pay attention to the representations 

of women created by 'double colonisation' and questioned the degree to which both 

postcolonial and feminist discourse offer the means to challenge these representations 

(McLeod 2000). Indeed, liberal feminism may be deeply complicit in the limited notion 

of women's liberation, which seeks to assimilate all women into the global labour 

market. 

Rana Kabbani in her book Imperial Fictions: Europe's Myths of Orient looked at the 

representation of the Eastern female as an exotic creature that epitomised and assured the 

assumed excessive sexual delights of the Orient. She demonstrates how in reading these 

representations "we must be aware of the mutually supportive processes of colonialism 

and patriarchy which produce Eastern women in eroticised terms" (McLeod 2000, p.176). 

In contrast Vron Ware explains in her book Beyond the Pale: White Women, Racism and 

History that representations of white women in the Victorian period characterises the 

West's perceived higher moral and civil standard. Thus the patriarchal values in colonial 

discourses impacted upon both colonised and colonising women, albeit in different ways 

(McLeod 2000). 
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Chandra Mohanty in her essay Under Western Eyes: Feminist Scholarship and Colonial 

Discourses argues that "colonization almost invariably implies a relation of structural 

domination, and a suppression - often violent - of the heterogeneity of the subject(s) in 

question" (Mohanty 1992, p.54). She went on to posit that First-World feminisms were 

themselves a colonising discourse in their production of the Third-World woman as a 

singular monolithic subject: "western feminisms appropriate and "colonize" the 

constitutive complexities which characterise the lives of women in these countries" 

(Mohanty 1992, p.54). Similarly, Gayatri Spivak in Three Women's Texts and a Critique 

of Imperialism points out that feminist criticism in Europe and Anglo-America 

reproduces the truisms of imperialism (Spivak 1985). Spivak (1985) in her critique of 

international feminism points to the assumption that concepts such as patriarchy, family 

and reproduction are often used without their arrangement in local cultural and historical 

contexts. 

Mohanty (1992) is critical of 'First World' analyses of 'Third World' women, which 

assume that all women have identical interests regardless of class, ethnicity or race. 

Although attention to context might appear sensitive to 'difference', there is little attempt 

to consider the different possible types of social relations between men and women, or 

different possible relations between women, which are created by social and ethnic 

differences. Mohanty ( 1992) asserts that the lived experiences of women in countries 

with a history of colonialism could not be easily fitted into the homogenising, imaginary 

category of 'Third World' women. 
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By conceiving of 'the average third world woman' Western feminists construct a 
template for female identity in the 'Third World' based on a series of questionable 
conceptual and methodological manoeuvres, with scant regard for context. 
(Mohanty 1992, p.199) 

To do so is synonymous to the colonial act, the imposition of homogenous identity on 

'Third World' women without regard to the historical and cultural differences, which 

inevitably exist within this category (Mohanty 1992). In the next section I provide a brief 

summary of the international feminist literature that seeks to give an account of women's 

diverse experiences, including those of indigenous women, before focusing upon the 

emergent literature of Maori feminist theorists and writers that will provide the 

theoretical context for the oral histories of Maori women presented in chapter six. 

3.5 The 'Voice' of Women's Diverse Experiences 

It is the growing recognition within feminism of the material differences of power 
and interest between women, which make feminism as a general theory of the 
common oppression of women so problematic. (Ramazanoglu 1989, p.94) 

In the last twenty years feminist scholarship has increasingly recognised the differences 

between women's experiences. For Ramazanoglu (1989) a careful reading of 1970s 

radical feminism reveals many acknowledgements that women's experiences are variable 

in terms of race, ethnicity, class and culture and that the issues that arise from this 

acknowledgement need to be addressed. In the 1980s feminist writings made renewed 

efforts to take into account the differences between women, as well as the differences 

between women and men (hooks 1984; Trinh 1989; hooks 1992). For Houston (1992) 

however, the different worldviews, life-chances and differential treatment of women from 

non-dominant groups have not as yet been adequately accounted for. She argues that 
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feminist theory, for example in the United States, has tended to articulate the voices of 

white middle-class, economically privileged women of the dominant culture as 

representative of the condition of all women. 

African American, Asian American, Hispanic, Native American, poor, and 
working-class women continue to criticize the failure of contemporary feminism 
to deal productively with women's race and class diversity, that is, their 
differences based on ethnic culture and socio-economic status. (Houston 1992, 
p.46) 

Houston (1992) suggests that while feminist scholars acknowledge the multifaceted 

identities of non-dominant women in their theories and research, they often fail to 

account for the interdependent nature of those facets, instead implying that they can 

simply be added together. She points out that: 

Women of colour do not experience sexism in addition to racism, but sexism in 
the context of racism; thus they cannot be said to bear an additional burden that 
white women do not bear, but to bear an altogether different burden from that 
borne by white women. This different burden is illustrated by contrast in 
historical or traditional definitions of white and African American women in the 
United States. (Houston 1992, p.49) 

Houston (1992) concludes that as a result of the challenges to feminist theory by women 

of colour during the past two decades, scholars from a variety of disciplines have 

endeavoured to give 'voice' to the experiences of women from diverse groups. However 

this implies that power can somehow be given. Questions need to be asked as to the 

conditions for that giving. What is the process? Who has the 'right' or 'the power' to 

give? Are there risks in the giving/taking relationships? I would argue that we cannot, for 

example give Maori women a 'voice', as they have always had one (sections 2.7 and 2.9). 

Nevertheless, as researchers we may use our efforts and resources to provide an 
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opportunity for Maori women to be heard by researchers, academics, policy makers and 

Maori women more widely, should they wish their 'voice' to be expressed (section 1.2). 

Ramazanoglu (1989) describes black women's criticism of feminism as expressing 

outrage that their lives, work, struggles and suffering had been rendered 'invisible'. Not 

only by male dominated thought, but also by the language and concepts of new-wave 

feminism. Moreover, these critics claimed that white women and women from advanced 

capitalist societies benefited from the exploitation of black women, ethnic-minority 

women, third-world women and peasant women. As a result a growing list of 

distinguished African-American women activists emerged (for example Francis Beale, 

Angela Davis, bonnie Thornton Dill, and bell hooks) who analyse the interlocking 

systems of race, gender and class oppression for black women. For hooks (1984) feminist 

theory lacks a broad analysis that could comprehend a variety of human experiences. She 

explores the limitations of various aspects of feminist theory and practice, proposing new 

directions to contribute to the shape and goal of black feminist thought. Black women 

began to not only develop their own distinctive interpretation of their own oppression, but 

also have done so by using alternative ways of producing and validating knowledge itself. 

Their own political and economic status provided them with a distinguishing set of 

experiences that offered a different material reality and these experiences stimulated 

black feminist consciousness (Collins 1996). The major analytic difference between the 

writings of white, Western, middle-class, liberal feminism and the feminist politics of 

women of colour in the US, is the contrast between a singular focus on gender as a basis 
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of equal rights and a focus on gender in relation to race/ethnicity and/or class as part of a 

broader liberation struggle (Mohanty 1991). 

Mohanty et al ( 1991) prefer the word third world to post-colonial or developing 

countries. They define third world as those colonised, neo-colonised or decolonised 

countries of Asia, Africa and Latin America, whose own economic and political 

structures have been deformed within the colonial process, and to black, Asian, Latino 

and indigenous peoples. They point out that histories of third world women's engagement 

with feminism are in short supply. While there may be large body of literature on 

'women in developing countries' these do not necessarily engage feminist questions. 

Thus, third world feminists have argued for the rewriting of history based on the 
specific locations and histories of struggle of people of color and postcolonial 
peoples, and on the day-to-day strategies of survival utilized by such peoples. 
(Mohanty 1991, p.10) 

White women's theories struggle to take account of the conditions facing women who are 

not white. These 'Other' women have been variously grouped as 'women of colour', 

'black women' or 'third world women'. These categorizations encompassed diverse 

sectors of women and serve to bury the complex issues that lay within each sector (Smith 

1992). Claims of racism and ethnocentricity require white feminists to understand that 

feminism, as both a political movement and as social theory, cannot be based on 

generalisations representing only their experiences. These criticisms serve to focus 

theoretical attention on the 'differences' between women. The nature and timing of these 

debates are different in different contexts. Throughout the 1980s there emerged in a wide 

range of contexts, critiques of white European-American feminism by black women, 

women of colour and post-colonial feminists (Jones 1992; Larner 1996). In the 
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Aotearoa/New Zealand context, due to a distinctive history of colonial capitalism and a 

predominantly Anglo-Saxon migration flow, these challenges came primarily from Maori 

women (Jones 1992; Larner 1996), who in the late 1970s found themselves outside the 

dominant paradigms of Pakeha feminisms.4 

3.6 Maori Women's Scholarship 

For indigenous peoples race and gender have been and continue to be central 
concepts upon which imperialism/s, colonialism/s and modernity operates. (Smith 
1993, p.l) 

Smith (1993) points out that the conversion of colonial power in Aotearoa/New Zealand 

was passed not to the indigenous people, but to the settlers "whose interests and 

worldviews continued to be shaped by Britain" (p.3). For Maori this was a time of 

extreme social upheaval, as the transition represented a changeover from British colonial 

forces to the armed constabulary of the settlers. She argues that "colonialism remains 

embedded in the social relations of coloniser and colonised and these relations are 

contested, resisted and played out in a range of sites such as the family and all state 

regulated institutions" (p.3). Smith (1993) contends that the presence of particular groups 

of indigenous peoples and indigenous women at different historical moments, within 

imperial or colonial structures, represents an expression of the racialised and gendered 

meanings, which are prearranged within these structures. She points out that little work 

has been done "to examine the specificity with which the concepts of race and gender 

4 Lamer ( 1996) explains that Pakeha feminists in Aotearoa/New Zealand were mainly using theoretical 
categories derived from Anglo-American scholarship, generally of a liberal, radical and socialist 
orientation. Liberal feminists have established themselves throughout the state structures (Smith & Taki, 
1993). Radical feminist analyses are influential amongst activist Pakeha women. Socialist feminism has a 
major impact on feminist trade unionists. Feminist debates in the 1980s tended to involve complex 
articulations between Maori feminisms and radical feminisms (Lamer, 1996). 
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have positioned the indigenous women of these places" (p.1 ). Even less work has gone 

into considering the long-term impact of this positioning on the indigenous women 

themselves and the legacy, which they may pass onto their daughters and granddaughters. 

Maori feminists in their positioning of indigenous women's struggles have begun to 

consider colonial discourse and post-colonial analyses of 'difference'. 

The development of theories by indigenous scholars to explain their existence in 

contemporary society has only recently begun. Smith (1999) points out that while these 

theories may not be derived from some 'pure' sense of what it means to be indigenous, 

they have not been developed in a vacuum separated from an association with civil and 

human rights movements, national struggles or other theoretical approaches. What is 

important is that these "new ways of theorising by indigenous scholars are grounded in a 

real sense of, and sensitivity towards, what it means to be an indigenous person" (p.38). 

Contained within this imperative is a sense of indigenous peoples being able to determine 

priorities and issues of importance to them and bringing them to the fore (Irwin 1992). 

During the 1980s Maori feminist groups used the works of Black American writings in 

their analyses. Following the formation of Black women's groups, an independent strand 

of Maori women's groups emerged (Te Awekotuku 1991a; Smith 1993). More recently 

Maori feminists have been critical of these overseas models and theories, and have begun 

to develop their own theories. They have also been critical of the notion of European 

values as a landmark of progress and point out that Pakeha feminisms consist largely of 
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imported theoretical assumptions. This shift signified the strengthening of calls for 

indigenous forms of feminisms (Lamer 1996). 

Many Maori women theorists, writers, artists and activists have given substance to and 

have contributed to the impetus for theories of Maori feminism, in an endeavour to 

inform and contribute to the struggles for their liberation as Maori and as Maori women. 

Maori feminists argue that the notion of Maori feminism is central to the political vision 

of equality for all Maori (Hoskins 1997). These Maori women not only wish to promote 

discourse of the broad Maori struggle for Tino Rangatiratanga, but also of their struggle 

for gender equality, both within wider Aotearoa/New Zealand society and within their 

own culture. Such literature is part of an emerging scholarship beginning in the 1980s, 

with most of the publications occurring in the 1990s. 

In the 1980s Maori feminists began to challenge Pakeha feminists to acknowledge and to 

understand that there was more than one way of interpreting gender relations. The 

publication of Donna Awatere's 'Maori Sovereignty' in Broadsheet in 1982, a leading 

feminist magazine (later reprinted as Awatere 1984) began the impetus for Maori 

feminism (Lamer 1996). She identified Maori sovereignty, as the desire to gain control 

over those economic and social resources that would contribute to a form of Maori self­

determination, as a fundamental goal of feminists (Awatere 1984). The appearance of 

Maori sovereignty, the interest it aroused and the appearance of anti-racist groups in New 

Zealand did not occur in isolation from what was happening politically elsewhere. Anti­

racist groups among politically active New Zealanders were being formed in the feminist 

98 



movement, in church groups and among those active against the Springbok Tour of 1981 

(Lamer 1996). In her writings, Awatere refused to accept the primacy of gender 

oppression in Aotearoa/New Zealand and adopted a tripod theory of oppression in which 

the power relations of gender, race and class were every bit as important. 

Awatere (1984) was also critical of Pakeha feminists using their white power, status and 

privilege, to ensure that their definition of 'feminism' for this country superseded that of 

Maori women. She claimed that when Pakeha women succeed they wrongly believed that 

they were leading changes for all women, that their success was a real challenge to 

patriarchal power. For Awatere, individual success merely keeps the system of patriarchy 

going, as it appears that the barriers, which keep the bulk of women out do not exist, 

when in fact they continue to exist. Awatere ( 1984) argued that for Maori women, their 

concerns centre on issues of economic and racial privilege. Maori women have been 

forced to live apart from the resources of their land and from their cultural and spiritual 

values, which make them what they are. Her work was a major critique of feminist 

practices and prompted Pakeha feminists to begin to consider the implications of the 

political issues raised by Maori women (Jones 1992). For once Pakeha feminists were 

forced to find a theory within their own country. This re-focus resulted in: 

a widespread theoretical shift away from mono-causal explanations of women's 
oppression, usually based on patriarchy, towards analyses that considered how 
forms of oppression associated with 'race', gender and class, contributed to the 
specificity of different women's experiences. (Lamer 1996, p.166) 

There was also increasing acknowledgment that academic work concerning Maori 

women should be promoted and undertaken by Maori women. Pakeha feminists began to 
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recognise that Maori women were attempting to develop forms of feminist scholarship 

that were relevant to their particular set of struggles and were an integral part of feminist 

theorising in a post-colonial context (Larner 1996). Maori women, such as Linda Tuhiwai 

Smith, Leonie Pihama, Patricia Johnson, Kathie Irwin, Ripeka Evans and many others, 

began to write about the marginalisation of Maori women "through the destruction of 

their [traditional] spheres and sites of power and the imposition of colonial and Western 

ideologies of gender and race" (Hoskins 1997, p.31 ). These women argue that the 

development of Maori feminist theories, in which Maori men and Maori women are 

reconstructed in a contemporary context as equally powerful, is crucial if Maori culture is 

to reclaim its status and not become a hybrid version of international patriarchy (see also 

Irwin 1992; Mikaere 1999). Along with the validation and revival of the language and 

Maori customs, these women believe that the retrieval and reconstruction of 'authentic' 

Maori identity/ies and cultural life can be achieved (Irwin 1992; Hoskins 1997). The 

colonisation, distortion and rearrangement of Maori social structures and the imposition 

of a distinctly western hegemony, have meant the construction of new forms of gender 

relationships, both within Maori culture and between Maori and Pakeha (Smith 1992). 

While Maori culture prior to colonisation had not been static, the search for 'post'­

colonial identity/ies for Maori represent the reclamation of an authentic decolonised 

Maori identity. The fear of continued annihilation often leads to the clinging 

unquestioningly to certain cultural notions and practices (Hoskins 1997)5 

5 Trinh T. Minh-ha (1989) contends the authentic self and the 'other' part of oneself can be divisible. This 
gives rise to the notion of the 'I' self as the authentic (Maori) self and the 'other' as being either opposed to 
the self or submitted to the selfs dominance. However, she also acknowledges that the historical 'I' cannot 
be obscured and ignored, and that culture has never been monolithic (Hoskins, 1997, p.30). 
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3. 7 The Development of Theories of Maori Feminism 

Irwin (1990, 1992) identifies several Maori sources of data from which to develop 

theories of Maori feminism. The study of Maori society both past and present, the Maori 

language, Maori women's herstories and Maori cultural practices will all provide rich 

databases and important challenges to Maori feminists. She argues that in the pursuit of 

equity, the participation of Maori women is central to their empowerment. Maori women 

need to be provided with the time, space and resources necessary to develop the skills to 

undertake this work, starting with the exploration, reclamation and celebration of their 

herstories, their stories of Maori women (Irwin 1992). 

Maori women also began to challenge the deployment of cultural discourses related to 

gender in constructing, reconstructing and positioning Maori women in ways that 

ultimately serve the interests of Maori men (Hoskins 1997). The speaking rights of 

women on the marae, as a site of the struggle for Maori women, have been the focus of 

much debate (Irwin 1992; Smith 1992; Evans 1994; Hoskins 1997).6 Irwin (1992) argues 

that western notions of what constitutes speaking on the marae have failed to recognise 

various forms of oral arts as a form of speech. For Smith (1992) the role of women on the 

marae has been used as an example of Maori women, being made powerless by Maori 

men. An over-simplification of the issues has ignored the range of ways Maori women 

had always exercised power there (p.40). Not all Maori women agree with these analyses. 

Evans (1994) questions why women's oratory on the marae should be restricted to 

6 The marae or plaza has great significance within any Maori community, together with its associated 
wharenui (meeting house) and wharekai (dining room). The marae and meetinghouse are virtually 
inseparable and together create the venue where everything of tribal consequence is conducted (Stafford, 
1996). 
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karanga (the welcome). Nevertheless, Maori women are critical that in the reconstruction 

of the 'newly traditional' Maori cultural practices, the rights of Pakeha males had been 

legitimised over and above the rights of Maori women in the name of 'Maori cultural 

practices'. They contend that the bonds of patriarchy have come together to give Pakeha 

men participatory rights, simply because of their maleness, in ways that exclude Maori 

women (Irwin 1992). 

Evans (1994) raises the issue of the silencing of Maori women not only on the marae, but 

also in many other Maori and non-Maori assemblies (Hoskins 1997). 

It is not just the debate about speaking rights on the marae which is the issue, but 
more the fuel which this powerful metaphor of restricted rights adds to Maori 
male hegemony - how it doubly oppresses and entrenches, how it silences and 
vaporises, how it extinguishes the collective voice of women. (Evans 1994, p.59) 

For Evans ( 1994) the areas of Maori broadcasting and Maori economic development are 

illustrative. While Maori women were instigative in calling for a Maori broadcasting as a 

means of preserving the language and have contributed to the growth of Maori 

broadcasting, mainstream broadcasting has tended to neglect Maori women's issues and 

exposure. 

The greatest neglect by mainstream broadcasting over the years has been the lack 
of coverage given to the role Maori women have played at both the practical and 
political levels in almost all programmes that have been successful. There are 
good reasons why Maori women play such an important role, but they are not 
often remarked on. There are also reasons why the media expects and assumes 
that men speak for Maori communities but they are not so good. (Evans 1994, pp. 
61-62) 

Evans (1994) was similarly critical of the fact that Maori women do not share equally in 

the benefits of Maori development (Kupenga, Rata et al. 1993). Many schemes have been 
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established with the intention of benefiting Maori women and men. However, the funds 

have been distributed at tribal or regional level through "the old boys club pattern of 

distribution in the organisation" (Evans 1994, p.62) and as such Maori women's 

organisations have received a minor part of these funds. Evans (1994) states that of the 

total of $70m provided to the MANA Enterprise scheme to establish small businesses, in 

an effort to create employment opportunities for Maori, the Maori Women's Welfare 

League had received only $1.3m between 1987 and 1992. Of the thirteen Commissioners 

on the Treaty of Waitangi Fisheries Commission, formed to distribute benefits from 

settlement deals, two were women. Maori women argue that the Crown has failed to 

attend to the role of whanau (family groups), hapu (sub-tribes) and iwi (tribal) self-:­

govemment in the management of Maori owned assets. In a claim to the Waitangi 

Tribunal in 1993 Maori women particularly focused on their lack of representation on the 

Waitangi Fisheries Commission. This claim has yet to be heard (Rei 1998). Relatedly 

there are no gender specific statistics about shareholding or management of Trusts, 

Incorporation's and Crown forests. There are few Maori women as Trustees, for example 

on the Crown Forestry Rental Trust or the Treaty of Waitangi Fisheries Commission. 

These organisations manage assets and interests in excess of $1 billion dollars (Evans 

1994; Rei 1998). 

Evans ( 1994) contends that Maori women have accounted for the majority of the marked 

increase in Maori university graduates. Yet there is no system to guarantee them a place 

within these new organisations, which have evolved to manage Maori assets or to ensure 

that Maori women share in the benefits of Maori development. Many Maori feminists 
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(see for example Evans 1994; Irwin 1993; Henare 1994; Mikaere 1998; 1999) argue that 

colonised views of the role and status of Maori women and the relationships between 

Maori men and women, no longer reflect traditional Maori culture. Evans (1994) 

concludes: 

If we remember that speaking on the marae is a metaphor for our status and power 
relations in wider society, then if we ignore the need to speak out and to 
challenge, then we continue to acquiesce. (p.65) 

Hence a Maori feminism was deemed necessary, as the experiences of Maori women 

were 'different' from those of Maori men. It was often considered that because Maori 

culture and society were holistic in nature, it was not necessary to focus on Maori women 

in their own right. Nevertheless, Irwin (1992) argues that in order to understand the needs 

of Maori women, it is essential to develop Maori feminist theories in which Maori society 

and culture are central. This does not rule out the need for specific analysis of the needs 

of Maori women in their own right. Although colonisation has impacted detrimentally on 

all Maori, it is apparent that colonisation has impacted differently on Maori women and 

Maori men. To argue that this work is not necessary is to imply that the life experiences 

of Maori women and men are the same. In fact this is not the case. Maori women's 

health, education, family structure and support, employment and unemployment statistics 

are significantly different from Maori men. Maori women earn less, often raise children 

on their own, study subjects at school which lead them to the lowest paid jobs and have 

health problems that lead the world in negative indices in some areas (Ministry of Maori 

Development and Ministry of Women's Affairs 1999). Mikaere (1994) for example, 

argues that while the health status of Maori women is acknowledged as being particularly 
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poor, their needs remain legislatively invisible. Maori women also remain largely absent 

from consultative and advisory bodies set up by the Crown to provide Maori input into 

decision-making. The Crown continues with their determination to negotiate with Maori 

men while ignoring Maori women. 

3.8 The Main Characteristics of Maori feminism 

It is often said that being Maori and feminist must be a contradiction; that 
feminism is some imported pakeha idea about being female and being put down 
for being female, that it has no place in the Maori world, that it imposes a foreign 
way of seeing, and of being. I disagree, because feminism is what we make it; it's 
a matter of how we define it for ourselves, in terms of our own oppression as 
women. (Te Awekotuku 1991a, plO) 

Maori feminism/s centre on the need to make Maori women more 'visible', to write 

Maori women back into the record books, but in ways that challenge any ongoing 

imperialistic definition.7 Maori feminists argue that in order to make sense of the reality 

of Maori women's lives, their connections with the past, their contemporary situation and 

their dreams for tomorrow, their stories must be told. Pakeha male writers and 

anthropologists in particular, have written Maori women out of the historical discourses 

of Aotearoa/New Zealand, not just in the years after colonisation, but also in the years 

prior to Pakeha settlement (Irwin 1992; Smith 1992; Hoskins 1997; Johnston 1998). As 

Johnston (1998) points out: 

In the documentation of our stories, Maori women were written out, marginalised, 
and made invisible. Those who recorded and wrote the stories assumed that the 
leading characters within Maori history were Maori men. The invisibility of 
Maori women was a direct consequence of the colonial process, and, through 
schooling practices in particular, Maori women came to be portrayed in 
unimportant roles. (p.31) 

7 I use the tenn feminism/s here, as it is likely that not all Maori women want to be written about or made 
visible. 
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Irwin (1992) argues that the attempt to make Maori women visible is an important part of 

working towards theories of Maori feminism. The real experiences of Maori women and 

girls provide a crucial base from which to develop strategies of change for Maori women. 

The development of Maori feminist theories has become an urgent task facing both the 

women's and Maori movements, if the life chances and life styles of Maori women are to 

be improved. Such a feminist theory, a necessary part of the process of self­

determination, also has to consider Maori women's connection to the world more 

generally. 

The development of theories of Maori feminisms is not an ostrich approach to 
Maori development, where Maori feminists have their heads buried in the sand, 
not aware of or interested in the world around them, concentrating only on th~ 
role or status of Maori women, in isolation from the world they live in. (Irwin 
1992, p.5) 

Smith (1992) reiterates that the indigenous women's discourse is concerned with locating 

the struggles of Maori women within an international context. There is recognition of the 

similarities between Maori culture and other indigenous cultures. For example, as the 

tangata whenua (people of the land), Maori people have sought to define their identity in 

terms of their relationship with the land. A process they share with a number of other 

indigenous groups.8 Maori have also chosen to bond with other indigenous peoples 

against the "closing ranks of the power culture within" (Evans 1994, p.53). In attempting 

to highlight the ways in which Maori feminism differs from other expressions of 

feminism, Maori women have pointed to the devastating effects of colonisation on the 

experiences of Maori women and their struggles from representations as the 'Other'. In 

the following sections I elaborate upon some of these struggles. 

8 See Gallhofer, Gibson et al (2000) for a discussion of some key and similar aspects of environmental 
thinking for Australian Aboriginal, Maori and Native American. 

106 



3.8.1 Challenging Colonial Representation 

An important issue for Maori feminism is the way in which Maori women have been 

defined as different by discourses other than Maori. Johnson (1998), for example 

challenges the ways in which Maori women are constructed, defined and represented as 

'different' in the dominant discourses as culminating in "complex interpretations of what 

differences count for us" (Johnston 1998, p.29). She is critical of the discourses that 

define such differences "in derogatory and uncomplimentary positions and at practices 

and methods that account for us, but do not count our views as meaningful, appropriate, 

and empowering for us" (Johnston 1998, p.29). Te Awekotuku (1993) writes that colonial 

representations of Maori women tended to follow two major themes. One theme was of 

the 'romanticised exotic feminine dowager,' which she traced through the postcard trade, 

to more contemporary tourist images that were used to portray Maori women as the 

sexual and exotic ideal of Aotearoa/New Zealand. The second theme was that of the 

declining 'authenticity' of the Old Time Maori woman (Smith 1993). 

Maori women therefore have been oppressed on the basis of their gender, race and class, 

and both historically and contemporarily the dis-establishment of their power base may 

be directly linked back to colonial rule. Mikaere (1999) argues that evidence abounds that 

prior to colonisation there was no gender hierarchy in Maori society and Maori women 

performed a range of roles that were considered to be highly significant. Maori men and 

women were part of a collective whole, which formed part of the whakapapa (genealogy) 

that linked Maori back to the beginning of the world. Maori women played a key role in 

linking the past with the present and future. The ancestress of all Maori Papatuanuku 
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(Earthmother) is linked to land, which "is of paramount significance to Maori socially, 

culturally, spiritually, politically and economically" (Mikaere 1999, p.3). Maori 

cosmology also abounds with stories of powerful women. For Mikaere (1999) the 

strongest indication of a lack of hierarchy of the sexes lies in the Maori language, which 

is gender neutral. 

European settlers and missionaries brought with them their own culturally specific 

understandings of the role and status of women. Women were regarded merely as 

chattels. Their paternalism influenced their perceptions of Maori women. The concept of 

women as leaders or spokespeople for the whanau (extended family), hapu (sub-tribe) or 

iwi (tribe) was beyond the comprehension of settlers or the Crown's representatives in 

negotiating the Treaty (Evans 1994). Maori collectivism was also philosophically at odds 

with the settler ethic of individualism. The deliberate destruction of whanau (extended 

family) and hapu (sub-tribal) structures, and the forcing of Maori women into the 

Western model of the nuclear family, made them dependent on their husbands as 

breadwinners. Mikaere ( 1999) contends, "these changes in the perception of the role of 

women have come about as a direct result of colonisation" (p.20). 

Henare (1994) argues that the importation of different value systems, such as the 

predominance of male authority, means that Maori men now have the same view of 

women as non-Maori. 

What happened is that a lot of our men's minds have been colonised. Crown 
action, following the Treaty, brought an erosion of language and culture, and the 
importation of different values - such as the predominance of male authority. 
That value has been expressed in government policy and in legislation over the 
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years. The view Maori men have of women now appears no different from the 
non-Maori view of women of the last 150 years, where women have been treated 
as chattels. (Henare 1994, p.21) 

Maori women therefore struggle together with Maori men against racism, while also 

struggling with the sexism of Maori men. As Mikaere (1999) explains colonisation is not 

a finite process. For Maori, "it is not simply part of our past, nor does it merely inform 

our present. Colonisation is our present" (p.15). When Maori women endeavour to enter 

the labour force, they are what are commonly referred to as being 'doubly 

disadvantaged'; firstly, because they are Maori, and secondly, because they are Maori 

women, a position that is supported by employment statistics (Ministry of Maori 

Development and Ministry of Women's Affairs 1999). Johnson & Pihama (1994) make 

this point in exploring the marginalisation of Maori women: 

The saying that we as Maori women are more disadvantaged because of 
compounded oppression associated with being woman and being Maori, is true -
this is our reality. Maori girls and women have been made invisible through being 
written out of historical accounts. Colonisation has had, and continues to have a 
major impact on the ways in which Maori women's realities are constructed. 
(p.86) 

Maori women often accept this position as a fact of life. Though they may try to 

minimise this situation, they are already positioned as second class (Evans, 1994; 

Mikaere, 1999). As Mikaere (1999) notes: 

Perhaps the most debilitating legacy of colonization for Maori women is the effect 
it has had on our perception of ourselves. (p.19) 

3.8.2 Struggling Free from the 'Other' 

Smith (1992) points that: 

Maori women belong to the group of women in the world who have been 
historically constructed as 'Other' by white patriarchies and white feminisms. As 
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women we have been defined in terms of our differences to men. As Maori we 
have been defined by our differences to Maori men, Pakeha men and Pakeha 
women. The socio-economic class in which most Maori women are located make 
the category of 'Other' an even more problematic. Furthermore, the way 'Other' 
has been historically structured has denied us our own way of defining and 
relating to differences. (p.33) 

For Smith ( 1992), a major contradiction in Maori attempts to struggle free from this 

'Otherness' has been that Maori women assert the right to redefine what being 'Other', 

means in order to live more freely within it. This attempt to escape marginalisation has 

resulted either in assimilation of their entire beings as social, physical and spiritual 

members of society or has entrapped Maori women in a state of perpetual contradiction 

and struggle. Assimilation, where it has been achieved, has cut many Maori women off 

from their own society and left them on the fringes of Pakeha New Zealand (p.34 ). Smith 

(1993) points out that official discourses encouraged intermarriage between Pakeha men 

and Maori women as a way to achieve real racial amalgamation. Maori women are 

somehow seen as potential saviours of the race if they produce children with Pakeha 

males. Within this civilising project Maori gender relationships are gradually and subtly 

positioned and transformed by that positioning. 

In her work, Irwin (1992) uses the notion of 'difference' with a positive 

constructionist/reconstructionist intention. Her concern is with the reconstruction of the 

Maori culture, language, history and customs, which identify Maori women. She also 

states the necessity of crystallising the difference for Maori women, not just from Pakeha 

women and Maori men, but also between Maori women. As such Irwin (1992) is cautious 

of the consequences of focusing on 'identity', as a means of defining Maori women by 

their 'difference' from the dominant Pakeha group (Holmes 1993). 
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In our work with Maori women we need to recognise that they, like any other 
community of women, are not a homogenous group. A number of factors 
influence Maori women's development. These factors must be taken into account 
when our women's stories are being researched, and they must be accepted 
without judgement. There is still destructive debate taking place in some quarters 
over who are 'real' and, heaven forbid, 'acceptable' Maori women. The 
discussions that go on about who is not a real Maori, or not Maori enough, or only 
a weekend Maori, best serve the interests of those who wish to see us kept off the 
record and out of control. (Irwin 1992, pp.2-3) 

Johnson (1998) advocates that Maori women construct their own representations that 

constitute empowerment and make valid their own interpretations of their own difference. 

For Johnston (1998) the outcome for Maori women of theorising about 'difference' is a 

distancing from Pakeha feminist discourses. Such a distancing enables Maori women to 

explore the specificities of their differences, challenge the negative constructions of these 

differences and define for themselves what differences count (p.29). Smith (1992) claims 

the challenge for Maori women in the future is to assume control over the interpretation 

of their struggles and to begin to theorise their experiences in ways which make sense for 

them and which may come to make sense for other women. Maori women need to begin 

with an understanding of their own condition and apply analyses that may give added 

insight into the complexities of their world (p.35). Such an interpretation could include an 

analysis of the struggles Maori women have engaged in, for example, to gain access to 

and to progress in the accountancy profession. 

Consequently, the first task of any theory is to make sense of the reality of the 
women who live within its framework. The second task is to provide women with 
a framework, which will assist in emancipating them from racism, sexism, 
poverty and other oppressions. (Smith 1992, p.35) 
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Maori feminists also highlight how their feminisms differ from those of Pakeha women 

or non-Maori women in Aotearoa/New Zealand. In the following sections I elaborate 

upon some of these differences. 

3.8.3 Maori women and Maori men 

The decision for Maori women to be part of a unified struggle with Maori men, initially 

challenged Pakeha women's understanding of the importance of divisions on the basis of 

gender. Maori feminists work with all Maori people, including men, a principle that 

stands Maori feminism apart from some other expressions of feminism (Irwin 1992). 

Pakeha feminists were unable to understand how arguments connected with Maori self­

determination were of relevance to their particular versions of feminism (Lamer 1996). 

Implicit to feminist challenges on this matter are notions that Maori culture and society 

are not just patriarchal, but also misogynous. Irwin (1992) argues that these assertions 

must be thoroughly researched and analysed before conclusions can be made. 

Maori feminism is not anti-Maori. It is pro-Maori, an integral part of Maori 
development and seeks to re-establish the mana wahine of our women, to allow us 
to stand tall beside the men in our whanau again. Not in front of them, the 
movement is not anti-men, nor behind them, we are not apologetic for our 
strength or our visions, but beside them, where our culture tells us we should be. 
(Irwin 1990, p.23) 

The complimentary goals of Maori feminism and Maori development provide a base for 

the development of new goals and strategies for Maori feminists. The reaffirmation and 

the reconstruction of whanau (extended family), hapu (sub-tribe) and the iwi (tribal) base 

of Maori society, is an important objective of Maori development. Whanau-hapu-iwi 

links provide Maori feminism with a philosophical base, which is in opposition with 

feminisms derived from other cultural bases. For example, Pakeha culture, which is 
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derived from western civilisation, is primarily concerned with the rights of the individual. 

In contrast, Maori society is primarily concerned with the rights of the collective group, 

which provides the context for a consideration of the rights of the individual (Irwin 

1993). The need to create relationships, roles and understanding of the status of 

contemporary Maori women, requires an understanding that the role and status of Maori 

women and their relationships with Maori men, cannot be determined by colonialist 

views (Irwin 1990). 

Smith ( 1992) contends that most Maori women recognise the impossibility of separating 

their experiences as women from their experiences as Maori. Nevertheless, changing 

social and economic conditions have led to the acknowledgment of new approaches for 

dealing with unequal power relations experienced by Maori women and Maori men. She 

argues that the settlement of Treaty claims, which are assumed to benefit all Maori, have 

simply maintained the hierarchy of "Maori men on top and Maori women beneath" 

(p.49). In the last twenty years Maori women have become part of the struggle for self­

determination and have become aware of the further colonising processes that operate 

within Aotearoa society and within their own culture (Smith 1992). 

Relatedly, Maori feminists have argued that perhaps the most debilitating legacy of 

colonisation for Maori women is the effect it has had on their perceptions of themselves 

(Evans 1994; Mikaere 1994 ). While there is a wealth of historical evidence that clearly 

indicates the leadership roles that Maori women have performed over time, it has become 

common for people to assume that leadership in Maori society is traditionally a male 
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preserve. Maori women contend that the sexism that occurs in Maori society originates 

from colonisation and is a problem as common in indigenous societies, as the alienation 

of lands and resources (Henare 1994; Mikaere 1994). In the context of repositioning 

Maori women: 

This has meant challenging the role of Maori men for their continuing complicity 
in our oppression, the role of white women and white women's feminisms for 
their own racism and the role of white men for the system of patriarchy, which is 
seen as an enduring source of privilege (Smith 1993, p.12) 

Maori feminists argue that Maori women struggle with the sexism of Maori and non­

Maori men and the racism of non-Maori women, while also struggling with the system of 

patriarchy of non-Maori men. 

3.8.4 Maori women and Pakeha women 

Maori feminism also recognises that the experiences of Maori women are different from 

those of Pakeha or non-Maori women in Aotearoa/ New Zealand. Although some Pakeha 

feminists have endeavoured to include Maori women in the broader struggles of 

feminism, these inclusions have ignored Maori women's different colonial histories and 

therefore have excluded their multiplicity of practices, cultural symbols and differences 

(Smith and Taki 1993; Mikaere 1994; Hoskins 1997; Johnston 1998). 

Western feminist tradition has for a long time posited gender as the primary and 
universal site of oppression, while largely ignoring factors of class and race. This 
position to Maori women is untenable because it fails to expose/own/acknowledge 
not only white/Pakeha women as beneficiaries of Maori women's dispossession 
through colonisation, but also their continued implication in these relations in a 
'post' -colonial Aotearoa. (Hoskins 1997, p.38) 

In their work, Maori feminist scholars and researchers have uncovered different forms of 

patriarchy, which have served to oppress groups on the basis of gender, race and class. 
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For Smith (1992) there is a tension between the projects of white women and Maori 

women. Maori women are alert to the possibility of one oppressive agency simply being 

replaced by another. For Maori women, "race and class may well continue to ensure that 

our alliances with white women will never be more than tenuous" (Smith 1992, p.48). A 

feminist theory that ignores the impact of gender on both race/ethnicity and class cannot 

be viewed as a relevant tool for understanding the post-colonial nature of Maori identity 

(Pihama 1993; Matahere 1995). 

Maori feminists argue that the Pakeha women's movement has emerged from a Western 

European-American middle-class framework (Smith and Taki 1993). The dilemma of 

forming an alliance with Pakeha feminists encompasses their refusal to acknowledge and 

take responsibility for their colonialism (Smith and Taki 1993; Mikaere 1994; Smith 

1999). As expressed by Whui (1994): 

It seems to me that my struggle necessarily takes account of your struggle. I can't 
ignore patriarchy in my struggle. Yet you can and do ignore the "colour" of 
patriarchy, the culture-specificity of patriarchy. And in so doing you ignore me. 
(cited in Mikaere, 1994, p.21) 

The Pakeha women's movement in Aotearoa, which has mostly utilised radical feminism, 

has focused on the dualism of men versus women as a means of achieving equality for 

women. This centrality of gender continues to marginalise Maori women, who are 

seeking not only validation of their womanhood, but also their whanau (extended family), 

hapu (sub-tribe), iwi (tribe) and cultural positions (Pihama 1993). The language and 

discourse used by Pakeha feminists is not neutral. Implicit in the language they use are 

particular ways of seeing the world (Smith and Taki 1993). Pakeha feminists need to 

resist the temptation to define Maori culture and practices in terms of their culture-

115 



specific understandings. This is not to suggest that Pakeha feminists have nothing to offer 

Maori women in their struggle against patriarchy and colonialism. As a relatively 

privileged group, in comparison to Maori women, their insights into the workings of 

white patriarchy may be of use to Maori women. This commonality of interest, should 

not however, disguise the differences in Maori women's and Pakeha women's 

experiences (Mikaere 1994 ). 

3.8.5 Spiritual Impoverishment 

Inherent in theories of Maori feminism is the recognition of the spirituality of Maoridom. 

Evans (1994) writes of the Maori protest movement of the 1970s and 1980s as being 

largely feminist-led (see also Kelsey 1993; Mikaere 1994). Maori women through their 

engagement with feminist theory have become highly politicised. From the impetus 

created by the feminist movement and the protests of land, language and Treaty emerged 

a consciousness and a dialect of Maori feminism, which is distinctly different from other 

forms of feminism. 

There was a distinct difference between what we called white feminism and 
Maori feminism. The difference lay in the fact that Maori feminism was grounded 
in the identity and creation of this country, grounded in the rivers, lakes, 
mountains, seas and forests, grounded in the war and peace between tribes and 
families, grounded in the whakapapa of generations of family, tribes, waka, Gods 
and Goddesses, grounded in notions and concepts of time and space that required 
reclamation. (Evans 1994, p.58) 

Awatere (1984) comprehensively analysed the theoretical underpinnings of 'white' 

society, in particular its form of materialism, which she contrasted with Maori 

spiritualism. She argued that Maori spirituality must replace the 'mechanical materialism' 

and the 'manmade artifice', which formed part of 'white sovereignty' (Reilly 1996). 
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Ritchie (1992) points out that there is often conflict between the values of Pakeha culture 

and the representation of Maori cultural values (p.81).9 Smith and Taki (1993) reiterate 

this lack of a holistic analysis as part of Pakeha feminism, which focuses specifically on 

gender politics and the analyses of patriarchal power structures, while ignoring the 

complexity of whanau (extended family) relationships. For them, Pakeha women also fail 

to acknowledge Maori women's spirituality as a sphere of knowledge, and as such are 

secular. Within Maori women's writings are implicit and explicit spiritual teachings, 

which are often rendered invisible or marginalised (p.40). 

The structuring of differences between people who look different, believe differently, 

speak differently and have different ways of seeing the world is a fundamental experience 

that indigenous peoples share (Smith 1993). Matahere (1995) claims, "as with essentialist 

notions around 'race', identity-authenticity fails to take into account the post-colonial 

context in which Maori women's identity is implicated, while simultaneously supporting 

and 'opposing' particular constructions of Pakeha women's identity" (p.17). 

9 Ritchie (1992) provides a detailed discussion of the dominant values of Pakeha culture. Along with an 
emphasis on individualism, future orientation, secular materialism is included equality, democratic systems 
and the power of the majority over the minority. He also outlines the conflicts between them and five 
dominant aspects of Maori values. Whanaungatanga (farniliness) - Everything related to families and to 
birth is a sacred and spiritual matter. But it is also a way of tying people together in bonds of association 
and obligation (p.67). Kotahitanga (collectivism) - unity through consensus is a central value in a society, 
which respects the individual status of particular people, yet desires collective action (p.72). 
Manaakitanga (reciprocal, unqualified caring) - There is simply faith that one day that which one has 
contributed will be returned. Nobody keeps count no one expects. One only receives (p.75). Wairuatanga 
(spiritualism) - Everything in the Maori world has a spiritual dimension (p.78). Rangatiratanga 
(authority/chieftainship) is related to whanaungatanga. It is also related to effectiveness. Respect is earned. 
It also draws from the spiritual dimension an additional boost of power, of strength, of mana. 
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