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perpetuation of an essentialist Maori ethnicity. Further, reproducing Maori women as
culturally homogeneous contributes to the reproduction of a white/normative notion of
identity encapsulated in the social construction of a white/Pakeha ethnicity and, by
extension, its opposite, a brown/Maori ethnicity. As such, essentialist narratives also
ignore the place of race in the social construction of Maori and Pakeha cultural
subjectivities in the bicultural nation.

The dual/multiple racial/cultural histories, life-styles, inter-cultural relationships and
lived experience of bi/multi racial women sets them apart from traditional Maori and
Pakeha/Other women. As such, I have suggested that a feminist inspired bi/multi racial
kaupapa research approach needed to be formulated. I have argued that this
methodology should take into account some fundamental feminist research principles
as well as paying attention to a Maori cultural research philosophy and its associated
values. Appropriate methodology and practice should be capable of gathering narrative
information on bi/multi racial women's experiential narratives of bi/multi raciality,
while holding in tension the cultural overlaps, disjuncture and nuances raised in
research on bi/multi racial [hybrid] women. I have presented a life-history
methodology, coupled with a bi/multi racial kaupapa Maori approach as a culturally
sensitive research approach. I have argued that a 'Kaupapa Bi/Multi Racial Research
Methodology' has to be capable of accommodating experiences that are possibly
rooted in structural and systemic discrimination, a methodology that could reveal
multiple discriminations.

Finally, the research methodology must be flexible enough to accommodate
bi/multi racial women's unique cultural specificities which will be reflected in their
heterogenous stories. These narratives will illustrate how they emancipate themselves
by forging new identities and new ways of operating in the world. What exactly do
their dual/multiple subjectivities look like and are there consequences to being
positioned as a Maori and Pakeha/Other woman? How do racism and sexism operate
within the nation to discriminate against the new Maori 'Other’. Do sexism and racism
operate the same within different cultural landscapes and has bi/multi racial women's
racial corporeality got something to do with this? I address these questions in the
following chapters.
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Chapter Five

Speaking Back: Hybrid Voices

Most Maoris can identify upwards of two hundred relatives either by name or as offspring
of named relatives. In other words, they have a large kinship universe... In addition to
having many children, they, they like to trace their kinship 'a long way out', recognizing
their own and their parents' cousins up to the fourth degree and further, and accepting as
kin anyone who can demonstrate relationship to one of their known Kinsmen... Many
Maoris live in rural communities where their forebears lived for generations, with the
result that they are related to most other residents. Relatives living in the same or
adjoining districts naturally see a lot of each other, visiting each other's homes and helping
each other from day to day in many ways [Joan Metge, 1967, pp. 121-2].

Joan Metge's [1967] article Kinship in The Maoris of New Zealand, is focused on
urban Maori during the mid 1960s. She portrays a deeply rich, intertwined community
existence, despite the recent migration to cities in search of employment. In the 2000s,
bi/multi racial Maori women may not share the same intimate contact with members of
their whanau in the same way as those Maori described by Metge [1967]. Nearly forty
years later many bi/multi racial Maori women's experiences reflect a wide variety of
contact with a community of people from a multiplicity of cultural backgrounds, who
are located in different social contexts and diverse cultural landscapes. This chapter
looks at how Maori women see themselves today, and how they position their identity
within the bicultural nation It introduces the narratives of twenty Maori Pakeha/Other
New Zealand women whose self-representations position them as bi/multi racial. The
objective is to determine whether they challenge the idea of an authentic Maori identity
by providing 'experiential’ evidence of their dual or multiple cultural subjectivities. As
such, it is an attempt to refute the lack of information about the bi/multi racial woman
and to make her absence visible in New Zealand academic writing. Do bi/multi racial
women contest the assumed truths about Maori women as traditional and primordial?
As the subject of her own gaze, does the bi/multi racial woman provide a narrative
which speaks back to her occlusion? Further, do bi/multi racial women hold onto a
sense of meaning of themselves as Maori, while engaging in the meanings of Other
dominant discourses which inscribe Maori women with a traditional subjectivity? Is
the Maori woman merely a victim of new forms of colonialism or has she found a way
to resist being confined to a homogenous traditional subjectivity? In short, what can a
bi/multi racial woman's narrative tell us about her difference as a multiply inscribed

cultural subject?
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This chapter is divided into three parts. The first section, 'No Hea Koe? Ko Wai
Koe? Bi/multi Racial Hybridity', introduces the self-representations of twenty women
who recognise themselves as bi/multi racial. As such it is narratively descriptive in its
content. The second section, 'Unidentified Essence: Identity in Flux', looks at the
cultural contradictions experienced by bi/multi racial women. The third part,
'Coherence of Identity', discusses bi/multi racial women's experiences of hybridity from
a theoretical perspective, offering a re-reading of Maori identity by highlighting the
relétionslﬁp between cultural hybridity and multiple bi/multi racial subjectivities.

No hea koe? Ko wai Koe? Bi/Multi Racial Hybridity

In this section the narratives of bi/multi racial women are introduced to situate the
question of bi/multi racial subjectivity within their experiential knowledge. Maori
Pakeha/Other self-representations of identity show how articulations of Maori
authenticity are recognised, understood and reconfigured through a complex web of
inter-relationships and discursive processes. The invitation to identify [m whatever
form was comfortable to the participant] gave the participant autonomy to respond in
a way appropriate to her. Bi/multi racial women may not necessarily have knowledge
pertaining to Maori greeting formalities. Within traditional Maori society a familiar
greeting does not focus upon the individual's identity but is designed to identify the
individual via the hapu/iwi they are affiliated to and, by extension, the region the
individual comes from. A typical greeting would be "No hea koe?" or "Where are you
from?" which is contrasted with "Ko Wai Koe?" or "Who are you?" as is performed in
secular egalitarian Western identification processes. In the traditional greeting,
whakapapa and landscape provide a sense of identity and of belonging. Once placed,
relationship connections are recognised and the individual is greeted appropriately in
accordance to their whakapapa and their place/status within the relationship between
manuhiri and tangata whenua [Walker, 1990].

Given that bi/multi racial women may not have access to whakapapa or rohe
knowledge, they may not necessarily identify in a traditional way. The participants
involved in this research project do not position themselves solely as Maori and may
not subscribe to a traditional Maori subjectivity. In fact, they may claim that the
subject position accompanied by the sign 'Maori' may not be the dominant narrative of
identity that best describes them. To avoid calling the subject into being in way that
culturally appropriates or alienates the participant's choice to self identify in what ever
way reflects their sense of who they are, the opening research question simply asked,
"Could you describe for me who you are?". The responses were varied. Some of
these are recorded here to highlight the themes which dominated self representations of
identity.
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Relationships and Subjectivity

A common theme to emerge in self-representations of identity is the way that a
personal subjectivity is constructed and presented in association with relationships that
are meaningful and valuable to the participant. Previously, white feminists have been
challenged by women of colour for placing the locus of women's oppression within
narratives of impoverishment associated with women's subordination [hooks, 1990,
1990a]. Conversely, women of colour speak about the value of family and they argue
that the family is often a site of strength which provides a place of sanctuary against
racism. Home, in these terms, becomes a place of regrouping and re-energising.
African-American bell hooks [1990a: 49] expresses this sentiment in Homeplace: a
site of Resistance in Yearning: Race, Gender and Cultural Politics when she claims
that home is "... a space where we return for renewal and self-recovery, where we can
heal our wounds and become whole." hooks demonstrates that women who live with
the complexities of colonialism and racial, sexual and class oppression, seek home as a

place of sanctuary. She [1990a: 42] states:

Historically, African-American people believed that the construction of a homeplace,
however fragile and tenuous [the slave hut, the wooden shack], had a radical political
dimension. Despite the brutal reality of racial apartheid, of domination, one's homeplace was
the one site where one could freely confront the issue of humanization, where one could
resist.

I suggest here that 'home' has specific meaning also for bi/multi racial Maori
women in that 'home' functions metonymically to mean the place where whanau/family
meet. Notwithstanding the fact that many Maori women experience 'home' as a site of
physical, verbal, sexual, mental and spiritual abuse, for many others 'home' is the
landscape which provides a place of belonging, of finding one's sense of self reflected
among whanau in the exchange of inter-personal relationships that emanate from
within the homespace. For example, one participant described herself as a 'Mum' and a
'Grandmother' and defined herself in terms of her love for people when she stated, "I
believe I'm lucky because I've got the best of both worlds, having a loving and caring
family." Another woman said that when Maori get together "we do not sit around
talking about ourselves as Maori; when we get together we laugh, argue, cry, eat,
work and play together." Where the subject identifies herself as having a "loving" or
“closely knit family", her identity will reflect a subjectivity related to her position
within the family regardless of whether it is Maori or Pakeha/Other. Other women
positioned themselves within a sense of family identity and belonging in which culture

acted as one component, while others acknowledged their unique personality traits.
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One participant, Abbie, simply said, "I'm Maori and I'm Pakeha. I'm a sixteen year old
female with a head of a twenty-five year old." Then she immediately followed that

with this metaphorical statement:

I don't play my instrument, [ am my instrument. I play the guitar. I am my music. I am my
family, and my sisters are me, and my parents are me, and I am my parents. I am extremely
family oriented. I'm really stubborn. I'm really hard-headed, really strong-headed and I'm
not manipulative, I'm assertive. There's a difference!

The subject does not privilege her identity as either Maori or Pakeha. Instead, her
identity is understood via the subject position she occupies as daughter, sister,
musician, assertive woman and the inter-relationships between herself and family.
Closely related to an identity understood within the context of family and relationships
were the roles that women occupied within their families. The following statement is
made by a kuia, Joyce, who positions herself, her identity and sense of belonging in
relation to her family, and the responsibilities these bring her as grandparent and
worker of the land. It also highlights the impact on rural Maori women's esteem when
their identities are confronted with a changing status, as the sanctioned roles previously
provided within traditional family structures are eroded through urbanisation and

capitalism's need for labour.

I am sixty-seven years old, part Maori, part Pakeha. Mostly Maori, but until recently I never
really sort of gave that part much thought. I'm a grandmother, and at that stage of my life
where I wonder actually what I'm about because I'm not doing much on the farm any more;
the grandchildren are hardly ever here; I kind of feel lost.

Joyce's subjectivity is imbued with her identity as grandmother. She contrasts her
lack of interest in her 'Maori' identity to that of her identity as 'Nana'. She shows a
sense of her identity being weakened by her inability to perform the obligations as
worker and grandmother. Clearly, for Joyce, being culturally identified with Maori or
Pakeha are not as important as her lived reality as worker and grandparent, seen in the
performance of her daily life. So, to an extent, narratives show that the roles people
play or the subject positions they occupy give a sense of subjectivity/identity and of
belonging. Joyce's sentiment is echoed in Leslie's narrative when she describes herself
as "... aworker. I'love to think that I am a good person and I am also a writer." For
Leslie, her primary sense of identity resides in her identification of herself as a good
person, a worker and a writer.

Some of the women pointed to the fluidity of identity in that their narratives
suggested their identities responded to changes and new information. As such, identity
is always under contestation. The following example shows a process of developing or

‘coming into a Maori subjectivity', of taking up a Maori subject position and Maori
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ethnicity. Jill's narrative points to her reconfigured identity. She was adopted at birth
by a Pakeha family and had, until recently, recognised herself as 'Pakeha’. As an adult
she learned that her biological father was Maori which meant she would also have

Maori ancestry. Her dialogue shows her developing awareness of the new subjectivity

available to her. Jill states:

I'm Jill and I'm a New Zealander, first and foremost. However, now I identify myself as a
New Zealand Maori Pakeha. So, I was born in this country, and I've come back to this
country, so who am [? A woman who loves people, who feels comfortable with most people,
but somehow [I] feel special when mixing in Maori communities.

Clearly, Jill had begun a process of reconfiguring her identity to include another
cultural subjectivity. She spent time looking for her genealogical whanau/iwi to no
avail. However, during her journey a Maori whanau has recognised her as Maori and
offered to whangai her. In the absence of her corporeal and genealogical family she
has been loved and accepted by other Maori as she takes up her place as one of the

members of that community.

Subjectivication and Ideological Identities

Judith Butler [1993] points out in Gender is Burning that the one who names the
subject and calls her into being/representation functions as the Law/Authority. Within
this subjectivating act, the subject once subjectivated with a Maori subjectivity
develops a 'conscience’ of themselves as Maori, informing the way they think and
behave in culturally specific ways. Foucault [1980b: 212] identifies two meanings to
the term 'subject’ where the subject is firstly "subject to someone else by control and
dependence”, and secondly is "tied to his own identity by a conscience or self
knowledge." Both meanings suggest a form of power which subjugates and makes
subject to. Bi/multi racial Maori women deny the possibility of being culturally
subjectivated only once. The notion of bi/multi raciality exists in the possibility of a
dual inscription where the subject is subjectivated with more than one dominant
cultural script/actions. Once called into being by her difference as Maori and her
difference as Pakeha [difference in relation to Maori] or her difference as Greek,
Jewish, Indian or Australian, she becomes the subject of these individual cultural
connections through her own conscious participation and maintenance of her cultural
differences.

Her difference as a 'multiply culturally subjectivated' subject does not preclude her
entry into a Maori subjectivity, but rather her subjectivication into a Maori subjectivity
precludes the possibility of other subjectivities. Dominant narratives of Maori

authenticity, located in the discursive processes embedded within bicultural nationalist
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politics, acts as a form of power which subjugates and makes the bi/multi racial woman
'subject to' the one who names the subject and call her into being [via bicultural
nationalism and its discursive processes). This positions the subject in a matrix of
interconnected relationships which deny her the possibility of being represented with a
dual cultural subjectivity. The bi/multi racial woman is called into question because she
cannot perform the cultural specificities required in a pedagogical/national Maori
identity. These excluded women are among the nation's newest subalterns, yet an
ideology prevails within the bicultural nation to erase the non-traditional woman's
subjective experiences by marginalising her as 'colonised’ and contaminated with
Westernism/Pakeha-ism [ Awatere, 1984]. What is the experience of those Maori
women who cannot, or choose not to, conform to the singular cultural specificities
embedded within the new 'traditional’ subjectivity of the Maori woman?

The disruption of a quintessential Maori identity is important for challenging
notions of authenticity which seek to regulate and control Maori women. In this
section the experiences of being Maori Pakeha/Other are located within the women's
narratives in order to provide a counter narrative to a prescriptive traditional
subjectivity. The bi/multi racial woman challenges an image of Maori identity that can
be conceived of as innate, singular, stable and fixed. Rather, their narratives point to
the cultural overlaps and disjuncture which make explicit the way an excess of identity
produces a subject that falls outside a dichotomous Maori/Pakeha subjectivity. A
dominant discourse of Maori identity prevails in spite of the recognition that Maori
make up a heterogenous community. In reality, women of Maori ancestry have a
different experience of subjectivity to that offered within bicultural rhetoric. Foucault
[1980b: 216] states:

Maybe the target nowadays is not to discover what we are, but to refuse what we are. We
have to imagine and to build up what we could be to get rid of this kind of political
"doublebind", which is the simultaneous individualization and totalization of modern power
structures.

The ideological assumptions embodied within a narrative of a traditional Maori
identity is enmeshed in the call to Maori ethnicity/identity. As explained in Chapter
Four, in the individual's answering of the call she is subjectivated with the highly
specific ideologies embedded within a newly configurated Maori ethnicity. Gibbins
and Youngman [1996: 21-22] claim that:

The intensity of "ideological identities" may vary considerably from one individual to the
next. For one person, feminism may provide an all-encompassing world-view, in which case
personal identity is likely to be deeply rooted in her ideological affinity with feminism.

... [As well] "liberation ideologies" such as black liberation, gay activism and some forms of
feminism may be very deeply embedded in personal identities. For another person, feminism
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may be activated only in particular situations... This also suggests that one can assume
multiple identities, particularly if these identities are situationally specific.

The articulation of a traditional Maori subjectivity, as mentioned previously, has its
origins in the political aspirations of bicultural nationalism to reinvent itself as
homogenous and culturally stable. In so doing, the nation accepted a counter
nationalist reinvention of Maori in politicised ethnic terms [Spoonley, 1993].
Consequently, Maori are being subjectivated with a specific Maori subjectivity which
is imbued with its own ideological desires to reproduce an ethnically pure Maori
subject/community for its own political purposes. Gibbins and Youngman [1996: 23]
state that "[a] key role played by ideologies with respect to personal identities is not so

much in their creation as in their politization."

For example, an individual may feel a strong patriotic attachment to Canada or the United
States, but it is the ideology of nationalism that politicizes that identification and suggests
that it is an appropriate criterion by which to make political choices... In short, we adjust our
identities in response to changes in the social and political environments... [T]he process of
adopting and adapting identities is not always conscious. Rarely do we get up in the
morning and think, "From now on, I am defined by my union membership/gender/religion."
Rather, the process is typically subtle as we begin to see the world differently... As the
ideological currents to which we are exposed slowly alter the ways in which we think, we
begin to see the world in different ways and adjust our identities accordingly.

Jill's narrative points to the role her subjectivication played in her reconfigured
identity during the 1980s. Without access to the textual documentation the nation-
state made available to Jill about her adoption, she would still identify as Pakeha today.
When provided with evidence which verified Jill's Maori genealogy [but failed to
record her father's tribal affiliations] Jill reconfigured her identity to include a sense of
Maori ethnicity. The information Jill received immediately called her into being as a
Maori, resulting in her search for her Maori birth parent/s. Essentially speaking, Jill
was called into ethnic 'difference’ by the nature of her indigenous genealogy. Her racial
residue [whakapapa] was to result in a complete rethinking of her cultural identity and
position within the nation as woman and as Pakeha. In answering the call, she takes up
a specific sort of Maoriness, inscripted with a highly politicised Maori identity offered
within articulations of Maori ethnicity. Without whakapapa [the essential ingredient in
legitimating the subject as Maori] adopted bi/multi racial women, and women who are
denied information about their whakapapa, identify as Maori but cannot participate in
their Maori whanau/community or have an association with their tribal landscape.

They lack an emotionally and spiritually significant place to belong to and call home, a
turangawaewae. Hence, the Maori whanau that called Jill to be its 'whangai' also
interpellated her into a Maori community which understands itself and its members [in

part] by the ideological truisms embedded within notions of an 'imagined Maori
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community'. Jill's sense of Maoriness is evident when she claims she feels 'special’ in
Maori communities; a sense of belonging and of a shared understanding and mutuality
is expressed. It is with Pakeha's Other that Jill shares an affinity through cultural
difference, as a recognition of Maori cultural values and practices come to signify that
she is home. Jill did not give up her Pakeha cultural identity to take up a Maori
cultural identity. She lives with the ambivalence of both cultural subjectivities and
works with the tensions provided by these conflictual positionalities since her Maori
subjectivication.

Bell also points to her subjectivication as Maori when she recalls she developed a
sense of herself as Maori when she was seven years old. Her narrative records the
discursive process of counting Maori students within the education system which
resulted in her subjectivication into Maori subjectivity. Bell takes up the subject
position 'Maori' after she recognises that she is the 'subject’ of her own racist jokes.

She states:

Being Maori for me is largely [about] 'cultural values' and how I conduct myself in things
that I do day to day. And I guess that in some cases this is difficult for me because I didn't
even realise that I was a Maori until I was about seven when they used to take the statistics at
Primary School, as to how many Maori kids were in the class. And I saw all the other brown
kids putting up their hands and sort of thought well why are they doing that? And then one
day the teacher looked at me and sort of just stared at me and I thought 'Oh well, I'd better
put my hand up'. And I went home and asked Mum and she said 'Yes, you are Maori.' And I
went 'Oh well what's that? because I didn't see that we were different, you know. Some of us
had brown skin and some had white skin but I didn't know that we were different people...
and I thought 'Oh my God, I'm a Maori'. And you know all those jokes about 'dirty Maoris'
and things like that, [they] stopped pretty quickly because I realised that that's who I was.

For women like Bell, being 'called into being' as Maori threatened to subsume her
sense of identity as non-Maori by providing her with an alternative set of ‘cultural
values' and behaviours. However, this subjectivication did not subsume her prior
identity beneath an acquired identity in the same way that some would argue happens
when a Pakeha subjectivity is imposed on the Maori subject. Rather, her story shows
the way that identities can be synthesised within the one corporeal body, informing a
new sense of self/identity which becomes meaningful, valuable and enriching. For
Maori women who work with the contradictions embedded within their dual cultural
subjectivities, it is not a matter of choosing one or the other ethnic identity or of
subordinating one identity to the other but rather it involves coping with an uneasy gait
caused by dancing with a dual identity.

What Bell's story also points to is the role the education system played when it
constructed itself as the authority that subjectivated Bell into recognising herself as
Maori. Her narrative points to the way in which gathering statistical evidence of Maori
attendance informed her sense of self and the cultural behaviours [actions] and values

she would come to identify with. The Law/Nation-State, via the discursive processes
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