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Pearson [1996], New Zealand remains oriented to capitalism and British legal
traditions while the state understands Maori self-determination as self-management
within existing political and judicial structures, not separate statehood. Maori,
having built a rapport with central Government, were faced with the task of
developing new connections with regional and local authorities, while they
simultaneously had to formalise their own tribal structures for social and economic
development. Durie argues that, prior to this, Central Government encouraged
Maori dependency on the state and became more controlling of Maori interests in
order to counter moves for greater political autonomy. Embedded within the
concept of devolution was the opportunity for Maori to play a "more positive role
for re-organised tribal structures even if there were a risk of reduced support from
the state" [Durie, 1993, p.4]. At this point Maori expected to play a more active
role in determining their own autonomy and had to relinquish dependency upon the
state for tribal and Maori affairs. A move towards iwi capitalism had been
generated. Within this 'move’, counter nationalists constructed iwi as 'traditional’ in
order to resurrect the Treaty of Waitangi's promises to Maori. Reparative justice
rested upon iwi defining themselves as tangata whenua. As such, iwi [and,by
extension, its members] were represented as primordial, essentially unchanged by

the processes of colonialism and assimilation.

Essential Strategies

The discursive processes of colonialism and nationalism have been, and continue
to be, responsible for determining the production and reproduction of specific
Maori and Pakeha cultural identities. The term 'traditional' is used in this thesis as a
descriptive term which indicates the strategic re-invocation of an essentialist Maori
identity promoted by counter nationalists and perpetuated by dominant academic
articulations of Maori identity. As such, it suggests that the essence of Maori
remains the same as it was at the time the Treaty of Waitangi was signed. Maori
are re-represented as primordial, unchanged by time and the colonial processes of
assimilation, which is achieved through associating Maori with their tribal lands.
Mohanram [1999: 98] suggests that:

... Maori deliberately reconstruct and re-evoke their native identity through their
relationship with their land, a relationship dictated by Western settlers. By deliberately
mimicking the identity demanded of them by Pakeha, Maori aim to achieve specific
political goals.

Since the 1980s, both Maori and Pakeha ethnic and cultural criteria have been
employed in the political drive concerning a cultural identity geared towards
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biculturalism. In an era where demography reminds us of the steady increase of the
Maori population, the notion of biculturalism has certain appeal. However, this
appeal is clouded by an understanding of Maori and Pakeha identities as discrete,
stable and unified. As demonstrated in the previous chapter, Maori statistics
include a large number of inter-racial [Maori/Pakeha/Other] New Zealanders, but
the unique social construction of this identity remains unexamined. While bi/multi
racial women are statistically categorised with Maori, rather than Pakeha, people
who are born to parents/families who reflect more than one cultural identity may
embody a psyche and lifestyle which reflects a dual or multiple cultural identity.
For this reason there is a problem in thinking in terms of two discrete cultural
identities. A concept of identity that is constructed as singular, unified and stable
has political and social implications for bi/multi racial Maori women’s identity and
representation.

A new theoretical approach is required to reconceptualise Maori women’s
identity in a way that deconstructs the immutable nature of Maori and Pakeha
identities, while simultaneously speaking to the experience of her own unique
history and mixed racial ancestry. Essentialist narratives conceal the duality of a
Maori Pakeha racial and cultural subjectivity. An examination of post colonial
Maori women’s subjectivity needs to include a reading of race and the individual
life experiences of women who claim a dual/multiple racial and cultural identity.
Conceptions of Maori identity located solely in cultural constructions are
problematic in that they ignore other variables that inform subjectivity. For
example, the complexities of race and gender remain untheorised within New
Zealand identity politics in favour of economic determinist arguments based upon
liberal notions of equality. I return to this point in the next chapter.

Conclusion

On the basis of my engagement with dominant articulations of New Zealand
nationalism and counter historical narratives, I summarised the formation of the
New Zealand nation utilising Sinclair's [1986] influential ideas. This enabled me to
show how the nation was formed upon a notion of 'sameness'’. I indicated that
certain historical processes acted as preconditions which led to the idea of a
homogeneous national community. The formation of the nation, I argued, was
intimately tied to the development of a monocultural nationalism resting upon a
dishonoured Treaty and the subsequent loss of the majority of Maori lands. An
examination of colonialism, the formation of nationalism and the emergence of a
specific national identity highlighted how British monocultural nationalism

functioned as the dominant culture which determined the nations included and
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excluded citizens. As such, Maori were literally turned into a disenfranchised
people overnight. Over the following decades the dishonouring of the Treaty of
Waitangi ensured that the British and their descendants would come to dominate in
number and power.

I disrupted Sinclair's [1986] dominant narrative of the 'imagined' New Zealand
community by introducing various counter nationalists' narratives to provide an
alternative reading of New Zealand history. These 'collective’ narratives reflected
the disenfranchised position of Maori to allow me to show how counter nationalist
dissatisfaction prompted the Maori renaissance during the 1970s, leading to the
shift from nationalism to biculturalism. Influential Maori spokespeople like
Awatere [1980] and Walker [ 1987, 1990] suggested that the discursive practices
of colonialism and monoculturalism resulted in Maori becoming subjugated to the
political, economic, religious and cultural social structures of the dominant
majority. The subjugation of Maori, their cultural differences and their lore were
essential to the formation of the nation and the social, economic and political
superiority and dominance of Pakeha. By deploying the popular narratives of
Maori counter nationalists, I showed how the need for national unity required the
subjugation of iwi cultural differences which were regulated and controlled through
the discursive practices and policies of assimilation and integration.

Post World War Two brought positive economic changes for the nation and saw
the mass migration of rural Maori into urban sectors in search of manual labour.
But the shift to the nuclear family and city lifestyles altered Maori systems and
infrastructures. When New Zealand was hit by global market changes, Maori
quickly became unemployed and this further affected their already tenuous position
within the nation. Colonialism continued to impact on the social, spiritual, material,
political and economic infrastructures traditionally held by Maori. To be without
land and to be indoctrinated into an assimilated national order is suggestive of
Maori being robbed of their cultural identity.

I highlighted that the 1970s saw a new form of political Maori activism
emerging with a middle class Maori elite. Activists challenged the ‘one big happy
family’ narrative operating within national rhetoric. Counter nationalists reinvoked
the concept of Maori sovereignty via their efforts to resurrect the Treaty of
Waitangi. Following charges that monoculturalism was embedded within the
nation state's policies and practices, a shift to a bicultural polity was implemented
during the 1980s. However, Maori sovereignty has only partially been achieved
with this initiative. Contained within biculturalism are cultural representations of
Maori identity which are based upon images of authenticity and traditionalism.
The promotion of a quintessential Maori identity invokes particular essences that

are primarily associated with Maori lands, te reo Maori and indigenous cultural
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values and practices. Essentialist narratives were strategically used in counter
hegemonic arguments, which repositioned iwi along a temporal axis through
invoking historic connections to landscape and whakapapa. Within arguments for
biculturalism, both Pakeha and Maori identities are reflected as unified and discrete
categories that exist in binary opposition to each other. Maori deliberately
constructed themselves in terms that Pakeha would expect of them, and embrace.
The exclusion of bi/multi racial women within mainstream representations of
national identity, can be traced to the historical development and maintenance of
the New Zealand nation and its adaptation to global and economic changes. A
quintessential Maori identity advanced within appeals to biculturalism, excludes the
life experiences of women who identify as having both Maori and Pakeha/Other
racial and cultural genealogies. Essentialist narratives deny women of bi/multi
racial Maori ancestry access to fair visibility within the nation and within dominant
academic representations of Maori identity. I suggest that the bi/multi racial
woman is the repudiated body against which the bicultural nation forms its newly
reconfigured identity. In the following chapter, I engage a post modern and post
colonial analysis of the subjugation of bi/multi racial women within appeals to
Maori nationalism. My desire is to show how bi/multi racial Maori women's
unique cultural specificities are occluded within a reconfiguration of a new Maori

and Pakeha patriarchal alliance.

62



Chapter Three

The Colour of Amnesia: Repudiating
Difference 1970s-2000s

The humiliation and depression continues unabated as in this century, the words of Te
Kooti's wairua, "Apopo te iwi Maori kei roto i te moana" ring true. Soon the Maori
people will be pushed into the sea by the foreign invaders... All immigrants to this
country are guests of the tangata whenua, rude visitors who have by force and
corruption imposed the visitor's rules upon the Maori. It matters not what
generation born New Zealanders they are. Every white is an intruder who remains
only by dint of force. This country is Maori land [Awatere, 1984, pp. 34-5].

Nearly twenty years into biculturalism, the establishiment of a stable national
identity continues to be an issue for the continued partnership between Maori and
Pakeha and their ongoing positive cultural and ethnic relations. Social scientists
indicate that cultural relations are influenced by New Zealand's political climate and
continue to be shaped by what Pearson [1996: 263] terms the 'power dynamics'
between the legacy of British settlers, their descendants and tangata whenua. Yet
biculturalism is still hailed as the most viable solution in resolving cultural issues
arising from discrimination embedded within colonial ideologies and practices. The
bicultural partnership between Maori and Pakeha continues to provide counter
nationalists with a structural tool to gain an economic foothold within the nation
[Sharp, 1991]. In addition, biculturalism functions to reduce the racial tensions in the
nation by forming a Maori and Pakeha political alliance thus benefiting the nation in
general. Problems over who becomes included and excluded within narratives of
essentialist oriented articulations of Maori identity are problematised by the
reproduction of the bicultural nation and its culturally pure citizens. Given the recent
shift in nationalism towards a bicultural nationalism and national identity, how is
Maori identity being produced and reproduced today? Do oppositional politics fail to
be useful when the essentialist criteria used to represent Maori women fail to be
inclusive of all Maori women and does this contribute to the creation of new
subalterns [Spivak, 1988a].

This chapter aims to examine the discursive processes of colonialism more closely
by identifying and questioning what underpins bi/multi racial women's exclusion from
dominant representations of Maori women's identity. How are their diverse cultural
specificities subjugated beneath articulations of a traditional Maori subjectivity and
what supports this? What does race have to do with this? In order to answer these
questions it is useful to examine the counter nationalist strategies that led to the shift

to biculturalism. For example, I question the use of an essentialist identity as a viable
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strategy to emancipate Maori bi/multi racial women. My objective is to examine how
biculturalism works to occlude them from being represented within dominant
articulations of Maori identity.

This chapter is divided into four sections. The first section 'New Zealand Identity
Politics 1970s-2000s' looks at what underpinned Maori nationalist efforts to engage a
bicultural politics. I show how the logic of 'equality' produces representations of
nationalism and national identity that are supported by a logic of 'the same’, resulting
in the creation of new exclusions. The second section 'Inclusions - Exclusion: Liberal
Justice' looks at some of the issues associated with New Zealand identity politics. In
particular, I examine what underpins and constitutes Maori exclusion within the
nation. The third section 'Race Under Representation: Occluded Bodies' looks at
Lloyd's [1991] ideas to highlight the part race/colour plays in the subjugation of Maori
difference. In the fourth section 'Traditional Maori Women's Subjectivity' I examine
[using Chatterjee's [1989, 1993] ideas on women and nationalism] how the
construction of a Maori counter nationalism made the shift to biculturalism possible.
Within this, I'look at the way in which Maori women are constructed as the traditional

cornerstone of Maoridom.

New Zealand Identity Politics 1970s —2000s

In this section my aim is to show how counter nationalist articulations of Maori
subjectivity are located within arguments based upon their economic disadvantage in
relation to Pakeha. Counter nationalist attempts at emancipation have rested on the
desire for Maori sovereignty and have been underpinned by a traditional Maori
identity. The shift to biculturalism can partly be attributed to the efforts of Maori
nationalists to strategically construct themselves in a new way, in order to
accommodate the economic/material demands placed upon them by colonialism
[Mohanram, 1999]. Attempts at creating a unified Maori community were supported
by an oppositional politics concerned with equalising the material relationships
between Maori and Pakeha. The deployment of an essentialist driven identity politics
re-invokes the cultural dichotomies Maori and Pakeha and within this move creates a
slip where those who straddle both Maori and Pakeha racial and cultural genealogies
become occluded. How do counter nationalist attempts at including Maori more fully
within the nation incur a slippage that fails to represent those subjects who do not fit
within the 'traditional’ cultural specificities prescribed within bicultural rhetoric? In the
following section, I look at the theories that informed challenges to mono cultural
nationalism in New Zealand and eventuated in a shift to biculturalism. My intention is

to highlight how advocates of anti colonial nationalism deployed an identity politics to
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assert Maori difference in relation to Pakeha, thereby providing a space to argue for

Maori Sovereignty.

Anti Colonial Mobilisation: Identity Politics

Anna Yeatman’s [1995] essay Interlocking Oppressions, in Transitions: New
Australian Feminisms, enables me to formulate a p.aradigrnatic example of a 'Maori'
counter nationalist discourse which led to the shift in nationalism to biculturalism and
the construction of Maori as a unified cultural group. Coinciding with the shift to
biculturalism came a shift in the nation’s political direction that saw a move away from
the liberal left, with its investment in democracy and equal opportunity, to right wing
libertarianism and its competitive market focused agendas. Initiatives to accommodate
Maori within this changing terrain relied upon a structural politics that worked to
place Maori in a competitive market oriented environment alongside Pakeha.
Contained within this rhetoric is an ideal of democracy, complete with its focus on
justice and an individual's right to compete equally alongside other citizens. Central to
libertarian philosophies is the idea that a 'level playing field' will somehow eradicate
racism from deep within the national body.

In order to understand a politics of identity it is necessary to foreground its
genealogical origins. Yeatman claims that oppression only exists when a universalistic
and egalitarian conception of a social order is operative and where the dominant
subject [for example, Pakeha] positions itself as the instantiation of the universalistic
ideal of a particular type of egalitarian social order. She makes reference to the
importance of John Locke's treatise, written during the 17th century, whereby he
indicates that the dominant rational subject who led civilisation was also the head of
their own private household. Central to arguments that appeal to conceptions of
equality is the ability to reason. A modern conception of equality rests on the ability of
human subjects to exercise reason. Locke's Second Treatise Of Government [1980:
346, para. 54] on modern equality and freedom highlights those elements which

underpin the human universal:

To understand Political Power right, and derive it from its Original, we must consider what
State all Men are naturally in, and that is, a State of perfect Freedom to order their Actions
and dispose of their Possessions, and Persons, as they think fit, within the bounds of the Law
of Nature, without asking leave, or depending upon the Will of any other Man.

A State also of Equality, wherein all the Power and Jurisdiction is reciprocal, no one having
more than another: there being nothing more evident, than that Creatures of the same
species and ranks promiscuously born to all the same advantages of Nature, and the use of
the same faculties, should also be equal one amongst another without Subordination or
Subjection, unless the Lord and Master of them all, should by any manifest Declaration of
his Will set one above another, and confer on him by an evident and clear appointment an
undoubted Right to Dominion and Sovereignty.
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Yeatman [1995: 47] claims this passage indicates that the core truth of these values
lies in the inclusiveness of the human condition "... Creatures of the same species...
born to all the advantages of nature, and the use of the same faculties...[are] all
elements which underpin notions of rationality, reason and freedom". However, she
states that 'reason’ is not innate in the way Locke stresses and proposes that the ability
to reason is suggestive of 'social' rather than 'natural' processes. Notions of 'equality’
underpin who gets to be included and excluded within notions of citizenship, '
democracy and social advantage. For example, within the colonising epoch, tangata
whenua were interpellated as less equal to Pakeha, but they were thought of as being
capable of gaining the 'capacity to reason' and of becoming, like Pakeha, 'fully human'
[Walker, 1990]. Rationality was measured, in terms of Maori status, as 'uneducated’,
determined through their collective ownership of property [ Yeatman, 1995]. Having
property in common meant Maori subjects were represented as under developed. It
was thought that Maori had not achieved a high level of individualisation which would
naturally manifest itself with the conversion of common property into private property.
Laws were enforced which constructed iwi as incapable of land improvements through
their own individual labour efforts. Individual labouring efforts were required if
subjects were to attain a high level of production and wealth. Prosperity, then, was
rationalised as the end product and reward of rationality. Yeatman maintains that to
be interpellated as potentially, but not fully, human held a contradictory status.
Admission to the rights of the rational human being was made only if the subject could
overthrow their lesser development.

In an attempt to demonstrate that they were capable of rationality and corporate
development, Maori nationalists invoked a politicised ideology for themselves.
However, this ideology could only be upheld by a strong foundation of an identity
that was located in a quintessential articulation of Maoriness. Maori nationalists'
efforts [embraced in their iwi collectivity] saw the construction of a pan Maori national
identity which assumed those 'particular’ features recognised and accepted by the
colonial authority . Gibbins and Youngman [1996: 21] in their article The Nature of
Ideologies in Mindscapes state:

Ideologies provide us with frameworks for thinking about the political world, a vocabulary
for political debate and a means for evaluating leaders, parties, groups and ideas. At times,
they may go further by providing a significant part of our personal identity. Ideologies offer
costumes to wear as we present ourselves to the world... In short, ideologies shape more than

what we believe; they also shape how we see ourselves, and how we position ourselves within
the social world.

Gibbins and Youngman offer two related definitions of ideology. The first,

conceptualised by Terence Ball and Richard Dagger in Political Ideologies and the
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Democratic Ideal, claims that "[a]n ideology is a fairly coherent and comprehensive
set of ideas that explains and evaluates social conditions, helps people understand their
place in society and provides a program for social and political action.” The second,
by Kenneth Minogue [1985: 37-38] in Alien Power, states that "[i]deology is a form of
social analysis which discovers that human beings are the victims of an oppressive
system, and that the business of life is liberation. This view may be held at any level of
sophistication from densely academic treatises to graffiti... ".

Through deploying a politically charged Maori ethnicity, Maori reconstructed
themselves as corporate entities and re-positioned iwi in developmental terms. Hence,
the 1970s and 1980s renaissance witnessed the establishment of Maori cultural
differences grounded in tribal/collective connections to land, language, genealogy,
spirituality and traditionalism; at the same time they promoted iwi as universal
'developing’ subjects. In this way, New Zealand cultural politics were informed by a
desire to economically re-evaluate Maori subjects in relation to Pakeha, thus informing
a modern enunciation of freedom and equality. Modern democratic discourse calls
into being the contestatory subjects whose struggles are directed against the
exclusions of their discourse in the name of equality. People under colonial rule
expose those social barriers that are unfair. In reference to Maori, Yeatman [1995: 49]
states that this is the significance of the Waitangi Tribunal, which hears Maori tribal
claims to lands expropriated by the Crown. She contends that the modern property
order is being reconstituted so as to recognise the validity of collective-tribal rather
than individualising ownership. She also states that counter hegemonic "struggles
against exclusion have to assume features which take up and respond to the specificity
of their exclusion...". In other words, Maori have to show that the collectivism of
their culture does not prevent them from being effective commercial entrepreneurs.

Texts like Maori Sovereignty [Awatere, 1984] and Ka Whawhai Tonu Matou
[Walker, 1990] highlight the emergence of a Maori based nationalism and identify the
emergence of a new oppression based politics. Contained within narratives of Maori
identity is a subjectivity that has its roots in the ideologies embedded within political
transformations and counter nationalist adaptations to economic and social changes.
Gibbins and Youngman [1996: 1] point out that ideology plays an important role in the
production of political and personal identities. They maintain that individual
subjectivities shift in accordance with the shifting ideologies that accompany
oppression based politics. They state:

It is not surprising, then, that "ideology" is one of the truly big words in the social sciences.
It brings into play a multitude of conventional "isims" - communism, conservatism, fascism,
liberalism, and socialism, to name but a few - along with a growing number of emergent
"isms", including environmentalism, feminism and populism.
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However, equality driven politics are problematic in that it assumes that racism is
located in unequal relations of power placed solely within the uneven distribution of
material resources. It fails to explore how and why raced subjects become placed, to
begin with, in certain geographical, social and cultural landscapes, and contexts.

Oppression based politics works from an assumption that a normative position
exists which Maori can aspire to. Within this structure, 'Pakeha’ functions as 'normal’
in an economy of advantage and disadvantage. This is problematic in that this
structure operates through an economy of 'the same' where Maori are subject to
Pakeha normality. The problem with this approach concerns the way that Maori
inevitably are positioned and represented, yet again, through their subordinate
relationship to Pakeha in the same way that their difference was subsumed beneath
monocultural nationalism and its overarching assimilating agendas. Maori can only
come into representation within articulations of equality [contained within notions of
citizenship and democracy] as long as they are the same as Pakeha. Pakeha culture
becomes the norm upon which Maori regulate and control themselves and their
emancipatory attempts. Consequently, there are problems with a politics founded
upon equality/sameness.

Equal opportunity approaches are often adopted as a result of oppositional politics
which, while they may reduce some old forms of discrimination, are also capable of
instigating new subjugations [ Yeatman, 1995]. For Yeatman [1995: 46] oppositional
values are located within an "... historically specific economy of inclusions and
exclusions. These necessarily contradict the inclusive metaphysic of equality, and in
so doing provide the basis on which those who are constituted as excluded subjects
may proceed to contest their exclusion." Moves to mobilise politically under the
banner of oppression first require that Maori be recognised as a 'formal universal', or
an homogeneous category, complete with specific cultural values. However, Yeatman
contends that the very terms of this value oriented 'inclusion' politics worked to
exclude those who fell outside the cultural markers that designate its parameters. She
[1995: 45] claims:

If is impossible to instantiate formal universals in ways which are all-inclusive - if, that is,
their specification must produce new forms of exclusion - these exclusions are then contested
in the name of the formal, empty and metaphysical category of equality...

On the basis of Yeatman’s comments, it can be argued that the equality driven
initiatives implicit in bicultural initiatives of reparative justice do not reflect equal
representation, or an inclusive Maori sovereignty. These attempts offer little
opportunity for Maori to define their subjectivity outside the prescriptive cultural
binary entrapment. Biculturalism, implemented as an 'equal opportunity' initiative to

redress Maori disadvantage, fails because the logic contained within its own identity
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insists upon a repetition of Pakeha dominance. Because Maori are discursively
positioned by such as race, gender, sexuality, class, age, geographical position, there is
an opportunity for multiple ideological inscriptions to contribute to the formation of
multiple identities because the subject is oppressed on a number of different levels.
Gibbins and Youngman [1996: 14] state that "[i]deological orientations do not
intersect neatly like lines on a graph; they overlap and jostle about in the same
attitudinal space.” Gibbins and Youngman [1996: 21] cite William Bloom's work
[1990: pp. 25-6] where he states, "Insomuch as every identification is made with an
external social actor, identification is... a social act as much as a private psychological
one"... They add:

Therefore, our personal identities can be seen, at least in part, as ideological constructs...To
the degree that ideological elements are used, we can ask ourselves how much they
contribute to the construction of multilayered personal identities. To what extent and under
what circumstances do people use ideological costumes to present an identity to the external
world? One individual, for example, might weave together various, and not necessarily
logically compatible, elements of environmentalism, nationalism and liberalism... Another
individual might slip on the cloak of feminism when talking to co-workers and then shift to

an emphasis on nationalism while travelling abroad.

Political and personal identities become enmeshed in each other. To this extent, a
defmition of Maori identity during the 2000s will reflect the current ideological beliefs
and practices embedded within counter nationalist attempts to gain an economic and

political foothold in New Zealand.

Representation and the Place of Essentialism

As stated earlier, one of the problems associated with equality inspired initiatives is
that, in the process of representing Maori via their economic disadvantage, they
become locked into a social category attached to an identity that is immutable, fixed
and innate. Given that counter nationalists [academics, political activists, politicians,
kaumatua] represent the interest of Maori as a social group/underclass, Pierre
Bourdieu's [1984] ideas on human spatial hierarchy are useful here. Traditional
Marxist analyses indicate that the origins of social positionality are defined by the
social position occupied by the individual within the nation. As such, a reconfigured
concept of Maori identity has been the bi-product of a counter nationalist initiative,
which has constructed Maori as 'traditional on the basis of differentiation and
Othering. This is clear in counter nationalist oppositional politics where there has been
an insistence that Maori are different from Pakeha; Maori wear the mark of the 'other’
as evidenced in their colonised/disadvantaged social position as the nation's under

class. Following counter nationalist initiatives to decolonise Maori [based on their
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disadvantage as a social group] New Zealand academics have also conceptualised and
theorised Maori difference in essentialist terms. According to Bourdieu, social
positions correlate to structured spaces that presuppose hierarchies, spaces/positions
which can only be occupied one at a time. For example, an individual cannot
occupy/be located in two different places at once. In this way, Maori identity is linked
to a disadvantaged class status while Pakeha become the free floating agents of the
middle class. Concealed within this binary are those Maori who occupy a middle class
status and those Pakeha who occupy a working class/underclass status.

In New Zealand, counter nationalist struggles for equality echo the sentiments of
Marxist analysis where all Maori are categorised as colonized peoples and are
theorised as belonging to one impoverished class in relation to Pakeha. For example,
Andrew Sharp [1991: 5], in Justice and the Maori states:

[Maori] urbanization since the 1950s and the increasingly strained economy of the country
since the mid 1970s have left the Maori considerably worse off than the Pakeha on most
uncontroversial counts of social well-being. They have suffered from what the sociologists

call relative deprivation.

Bourdieu points to the difficulties inherent within Marxist conceptions of class
analysis. He points out that a difference exists between a class that is mobilised to
fight oppression and a class that is practised in reality. The conflation of theoretical
class and actual class contests an oppositional politics. The class promoted within
oppositional Maori politics is an imagined one, based upon an imagined community in
which all Maori are unified into an impoverished group. A disjuncture between the
two positions creates problems for accurate analysis and raises issues over fair
representation. There are problems with theorising Maori as an actual class based
upon their economic impoverishment in relation to Pakeha. In reality, the diverse
economic, social, political and cultural heterogeneity of Maori testifies to the levels of
difference and the refusal to act as a unified and coherent social group under the
category specified within class based agendas. To be succinct, a class analysis breaks
down in the bicultural nation when some Maori subjects [individuals who have cultural
capital or those who are in a position to reap the benefits of the former] are being
privileged, while others are being relegated to the economic periphery.

According to Bourdieu the distinction between the theoretical construction of class
and the practice of real class is concealed by those intellectual subjects [subjects with
cultural capital] who, by the nature of their privileged social position, get to represent
the members of the underclass. He maintains that the problem with intellectuals is that
their cultural capital positions them in particular ways to give them a degree of power
to re/produce social groups. He cautions that these subjects are situated on the lowest

rung of the social hierarchy, aligning them with those who are associated as not having
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cultural capital - the powerless. As well, Bourdieu states that the intellectual/experts
representatives [for the powerless] actually upholds the interests of the dominant
group because they have an invested interest in maintaining the status quo.

Intellectual experts consciously assume to represent the disenfranchised, but a slippage
occurs when they unconsciously end up contributing to the reproduction of the
represented social group.

On the‘ basis of Bourdieu's ideas, it can be argued that New Zealand counter
nationalists assume the role of speaking on behalf of its members, those unable to
represent themselves. However, in this move to represent the community interests,
information becomes re-presented through the speaking subject and their respective
subjective experiences informing their world view. This view does not always
correlate with the interests of the community or its individual subjects. Not all Maori
subjects are victims of economic and material disadvantage. Not all Maori subscribe
to one racial and cultural genealogy and their trajectories, which does not always
represent adequately the power dynamics that work to subordinate some members of
the group in particular ways. Bourdieu indicates that a shift occurs within the space of
representing and re-presenting. In their dominant position to name reality, classify
people and fulfil the requirements of the law that governs their authority to represent
others, those with cultural capital perceive themselves as rational, untouched by
power, objective and set apart from the structures of domination that exist through
their ability to voice concerns on behalf of the community. Bourdieu maintains that
intellectuals are unaware of their contribution to reproducing hegemonic knowledge
and power relations. They regard their position as transparent and fail to recognise
that the very conditions of their ability to speak are implicated within the power
relations of those discourses that permit them to speak in the first place. Of concern, is
the way those with cultural capital have the power/authority to designate what
constitutes a legitimate Maori subjectivity and then somehow 'freeze’ that particular
identity in time.

The intellectual subject occupies the place of authority, justice and reason, and
from this privileged position articulates what constitutes an authentic Maori subject.
This has serious repercussions, occluding those Maori who do not comply with the
essentialist criteria that authenticate common sense understandings of what it means to
be Maori. There are instant consequences for subjects being able to identify as Maori
and underscores a sense of belonging to a Maori community. For those subjects who
do not share in the representative's sense/experience of being Maori, their inability to
imagine themselves as Maori and feel part of a unified Maori community will be
tempered by their heterogeneous experiences and understanding of what Maori means
for them. Their own unique subjectivity as a descendant of Maori will be in excess of

that offered within notions of a traditional identity. Essentialist representations could
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even contribute to a sense of un-Maoriness and of not belonging to the Maori
community. Essentialist representations of Maori identity do not operate out of thin
air. In the following section, I show how they are informed by liberal democratic
notions of citizenship, democracy and freedom, all elements specified in the bicultural

initiative to redress Maori disadvantage.

Inclusions —Exclusions: Liberal Justice

At this point I enlarge upon the idea that essentialist representations of Maori
subjectivity, which underscore biculturalism, contribute to new inclusions and
exclusions within Maoridom. It is my assertion that biculturalism breaks down when it
fails to deliver its promise of equality to every Maori subject, because the essentialist
criteria it deploys in its naming' do not extend to all. The cultural signifier Maori
conceals that a homogeneous subjectivity is an imagined one and that the collective
anti colonial national identity is also a fictitious community. A particular form of
Maori ethnicity promoted within Maori nationalist narratives is represented in the form
of a unified 'traditional' entity. Essentialist criteria function as Maori/iwi cultural
capital within the Maori national community and designates what qualities function to
authenticate Maori. A problem exists in that the unique cultural specificities of
bi/multi racial women are excluded from essentialist representations of Maori
ethnicity. Metaphorically speaking, the notion of an homogeneous Maori community
breaks down when women of Maori and Pakeha/Other ancestry call into question the
universal nature of a traditional Maori ethnicity. If only parts of the whole become
sanctioned to reap the economic and material rewards offered under biculturalism, its
other parts are subsequently abandoned to the peripheries. Under these terms,
biculturalism fails to eliminate racism and at some levels perpetuates it by subsuming
Maori identity within the dominant national identity. Spivak [1988] in Can The
Subaltern Speak? points out that essentialist strategies are useful in political
mobilisation of disparate communities because they bring a certain unity and
cohesiveness to the decolonising mission. She also points out, however, that
mobilising around essentialist strategies is only useful for a certain period of time.
Identity politics becomes problematic when it creates new exclusions. In order to
show how attempts at justice based on notions of essentialism fail to emancipate all
Maori subjects, I turn to the Waipareira Trust's initiatives to seek reparative justice.

Te Whanau O Waipareira was incorporated as a Charitable Trust in 1984 and has
grown into its present configuration through the disparate efforts, since 1955, of many
urban based Maori groups. It was established to accommodate the specific needs of
Auckland's diasporic people [Te Whanau, 2001]. Chief Executive Officer from 1990-
1999 John Tamahere points out that, in 1956, 76 per cent of Maori lived in rural areas
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but that, by the mid 1970s, 78 per cent lived in urban sectors. Without their traditional
structures, disciplines and mores, the fabric of the once cohesive whanau began to
erode. Social conditions mixed with their displacement resulted in a difficult transition
for Maori. In response to Maori needs, Tamahere [2001:11] states, "Te Whanau O
Waipareira evolved to defend the right of Maori in a new environment, to shape a new
destiny and to conquer a never-ending frontier of what it is to be Maori in urban
Auckland, New Zealand". He attributes Waipareira's success in being Maori to the
richness and diversity of the different tribal groups within it. In short, Waipareira is a
pan tribal organisation that has many different social functions [health, welfare,
education and justice facilities] which pivot around its hub, the Hoani Waititi [urban]
Marae. The Waipareira Trust's responsibility is to manage the corporate affairs of the
iwi. In 1989, the Runanga a Iwi Act was passed which focused on setting up a treaty
for tribal Maori but "[i]n effect it was the disenfranchised versus those who were
lucky enough to be franchised" [Te Whanau, 2001, 50]. In 1998 the Waipareira Trust
won Rangatiratanga status from the Waitangi Tribunal and was recognised as an iwi in
its own right alongside rural iwi. Previously, in 1994, the Trust met with difficulties
when its efforts to share in a Fisheries Settlement were rebuffed by the Crown. The
Waipareira Trust challenged the Government, through the auspices of the Waitangi
Tribunal, to recognise Te Whanau O Waipareira as an urban-based iwi with the same
rights as rural iwi. In 1995, the Waipareira Trust again challenged the Government,
along with the Maori Fisheries Commission, at the High Court and failed. However,
the Waipareira Trust, later successfully won a landmark Court of Appeal decision in
1996 that meant they could share in the Fisheries Settlement. A difficulty arose
because the Treaty of Waitangi had been contracted with 'traditional iwi and not a
reconfigured post colonial 'iwi'. Aligning on cultural differences, via a pan-tribal
Maori identity, resulted in some difficulties when the urban iwi wanted to access
resources set aside for rural iwi. This was despite the fact that many of its members
had lost connection to tribal roots that no longer sustained them economically,
emotionally, culturally, socially, or spiritually [Te Whanau, 2001].

I introduced the Waipareira Trust example in order to highlight New Zealand
cultural politics at work. Yeatman [1995] reminds us that the shift to biculturalism
promised to liberate those subjects previously disadvantaged. Maori positionality as
the underprivileged was finally recognised as worthy of specialised attention. Within a
liberal framework, this notion of 'specialised attention' was underpinned by Maori
inability and lack of agency to access their own resources and establish an economic
base. The Waitangi Tribunal, informed by a liberal desire to reposition Maori
favourably within the mainstream and Maori nation, situates Maori disadvantage in a
structural domination reflected in an inability to perform adequately in the market

economy. The Tribunal reflects liberal notions of citizenship whereby attempts at
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Justice are seen in the removal of structural barriers which will ensure a move towards
economic independence and parity between Maori and Pakeha. However, within this
logic, Maori will be able to access the same means of advantage experienced by the
dominant culture. The Tribunal functions to support the fundamental ideals embedded
within bicultural nationalism by unconsciously reproducing the structures of
domination it seeks to overcome. Within the Tribunal's ability to designate [and
privilege] those who belong to a 'traditional' community, they inadvertently create new
exclusions/subalterns.

Essentialist notions of Maori subjectivity function within liberal discourse to
exclude those subjects that fall outside its parameters. I suggest here that seeking
Maori sovereignty via links to essentialism ceases to be a useful option for Maori
oppositional theorists and practitioners. Given that biculturalism is built upon the
notion that there are two distinct cultural identities that posit Maori and Pakeha into a
dichotomous relationship, it is clear that biculturalism is inadequate to represent and
accommodate those subjects whose subjectivities are in excess of those prescribed
within essentialist representations of cultural authenticity. In short, the move towards
a liberal market oriented society actually undermines the goals of tangata whenua and
their desire to gain equality for every member of the Maori community. Iwi
corporations are now faced with 'decolonising' Maori through market oriented
competition for resources. This strategy is intimately connected with the production
of an essentialist identity which by its nature excludes those who do not have the
necessary cultural capital required to compete.

The tribal versus iwi example clearly shows the intersections between
biculturalism's interest in maintaining discrete cultural groups, the economic
development of iwi communities and the construction of an essentialist
traditional/tribal identity. This narrative provides an example of how these discourses
intersect at a national level to form the newly included and excluded subjects within
the configuration of an accepted national Maori identity. However, the possession of
essentialist/cultural capital is not only limited to national endeavours but also operates
within smaller communities. For example, there is a growing trend among iwi to
register its members. The desire to access tribal resources by way of gaining a
scholarship or grant for the individual subject or their community requires the
individual to formally register. However, eligibility rests on the subject possessing
enough cultural capital to 'pass’ as a member of the community. Knowledge of
whakapapa and the validation of this by kaumatua is the key to acceptance and
belonging. Kaumatua are respected elders whose knowledge is sanctioned by the
community and may not necessarily possess the cultural capital belonging to the
dominant nation state. They are recognised as representing the interests of the

community. The kaumatua subject epitomises the acquisition of cultural capital within
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the Maori community; they function as the 'native’ in all its antiquity and play an
important role in re-presenting Maori subjects and their interests within decolonising
initiatives.

As I suggested earlier, the collective corporation of iwi, through their counter
nationalist attempts at decolonisation, is more concerned with situating Maori
competitively in today's market. This rhetoric suggests that successful competition
will see Maori placed more effectively in the market, meaning that Maori will enjoy
greater economic parity with Pakeha once they mobilise/develop their own economic
base and generate their own wealth. As the urban versus iwi argument shows, this
rhetoric works through the deployment of initiatives such as a fiscal envelope and
subsequent Treaty settlements, where it is argued Maori will be elevated to a status of
rational individuals via their iwi's corporate status. Once achieved, this rhetoric
suggests that the successful conclusion of Maori initiatives to develop their own tribal
infrastructures will contribute to the nation's production and wealth. The outcome of
this achievement will be evidenced in the advanced social and material positionality of
its subjects. Not only will Maori subjects enjoy equal citizenship to Pakeha, but
racism will finally be eradicated.

In the 2000s, Maori emancipation continues to reside in initiatives to position
Maori competitively alongside Pakeha within the liberal market place. The concern
with these initiatives resides in the fact that they are built upon liberal assumptions of
Justice. Oppositional initiatives are underpinned by a politics of identity that requires
that Maori difference is invoked with reference to the Pakeha subject. Attaining
citizenship under these terms is reliant on the individual Maori subject's ability to
compete alongside Pakeha, to be as productive as Pakeha, to come into sameness with
Pakeha [Yeatman, 1995]. Within this logic, Maori can only ever be represented
through the discourses implemented and sanctioned by the dominant culture. To
summarise, Maori can only ever represent themselves via dominant articulations of
Maori identity reliant on an essentialist articulation of subjectivity. Within this move
Maori become re-inscribed within a binary relationship with Pakeha. Further, the
deployment of a traditional identity excludes those Maori who fall outside the identity
specificities promoted within biculturalism. Maori will continue to function as the
other as long as the pure cultural categories 'Pakeha’ and 'Maori' are reproduced
unproblematically. Within this binary relationship Pakeha functions as the dominant
signifier. As long as Maori representation continues to be predicated upon the terms
specified under a bicultural contract that continues to privilege Pakeha, Maori identity
will only make sense in relation to Pakeha identity. The authentic Maori subject is only
represented as Maori as long as they are permitted within the bicultural arrangement
that privileges Pakeha dominance. Counter nationalist representations are forced to

invoke those criteria made permissible by Pakeha criteria which serve to incarcerate
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Maori within an essentialist definition of subjectivity that necessarily excludes those
who fall outside its specifications. This leads to the following question. Why do some
Maori fall outside the requirements of a traditional subjectivity at the same point in
which other Maori come into representation?

Under bicultural nationalism, the trajectory of libertarian logic finds counter
nationalists faced with a dilemma. They can elect to represent Maori subjectivity as
authentic and ensure that some members reap the material benefits that this
representation brings, or they can refuse to conform to an assimilated version of Maori
subjectivity and therefore fail to be represented. The excluded will naturally suffer the
consequences of this refusal economically, socially and politically; their deviance from
the authorised subject position will ensure that they continue to be positioned as the
disadvantaged, irrational and abnormal subject. Failure and success under these terms
are solely attributed to the ability of Maori to compete equally in the nation.
Biculturalism conceals how an identity politics, indebted to liberal democratic ideals of
individualism, contributes to the continued subjugation of Maori. The refusal to take
on an essentialist subjectivity and come into representation results in the excluded

subject's inability to participate fully in the national move to equality.

Race Under Representation: Occluded Bodies

Why is it that racial difference fails to be accommodated within representations of
Maori identity? Exactly how do counter nationalist initiatives unconsciously
contribute to the formation of new inclusions and exclusions, and what part does the
subjugation of racial difference play in the creation of the nation’s newest subalterns?
In summary, I suggested earlier that counter hegemonic representations of Maori
identity invariably inscribe Maori subjects with an essentialist identity underpinned by
liberal democratic notions of equality. In order for Maori to come into representation,
they must represent themselves in relation to Pakeha, the dominant cultural group.
Invariably, it is this requirement to assimilate to the norms embedded within a liberal
notion of democracy that contributes to the occlusion of corporeal race/difference.
Hence, the social construction of race and its erasure within biculturalism. In this
section I argue that despite the shift to biculturalism, Maori difference/race continues
to be subsumed beneath a dominant monocultural/white identity that excludes racial
difference.

David Lloyd’s [1991] post colonial text Race Under Representation explains why
race/corporeal difference is excluded from achieving representation. Lloyd suggests
that the unequal social positioning of the raced subject finds its roots in eighteenth
century European theories on human development and social evolution underpinned

by a sense of individual progress. His ideas are consistent with Yeatman’s [1995)
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understanding of the rational subject and their ability to access rationality, liberty and
freedom and thus developing the capacity to reason. Similarly, Lloyd argues that
successful progress was ensured by the subject’s ability to be rational and this had
consequences for citizenship. Certain 'criteria’, that became the norm, functioned to
qualify some subjects with the highest ideals and standards embedded within notions
of citizenship. Dominant/successful subjects became associated with superior
development. The rational subject and their normative cultural standards functioned
as the benchmarks which informed other less developed subjects' desire to also
develop normatively. For Lloyd, the designated ‘criteria’ that qualified rationality,
resided in the way cultural aesthetics functioned to determine dominant culture.
Rooted in notions of individualism, the subject’s entry into rationality and
disembodiment prefigured their ability to judge that which they considered to be
aesthetically desirable. The rational European subject literally defined what qualified
as acceptable culture and what did not. Lloyd maintains that the individual became
recognised as the universal subject and was associated with whiteness. Whiteness
functioned as a signifier of high culture and epitomised the ultimate in cultural
development. Conversely black signified as less developed. Defining desire became
the property of the white subject/high culture. Desiring that which was deemed
desirable became the occupation of the black subject/ lower cultures. In this way, he
points to the unmarking of white subjects and marking of black subjects. The white
subject becomes the universal subject or the subject without 'properties’. As such,
they are inscribed with freedom from embodiment and become associated with
rationality and the ability to judge/reason.

Colonisation and colonialism provided a space where the aesthetically
developed/universal subject met the racialised/undeveloped subject. Given that the
developed/rational subject represented rationality and progress, assimilation into the
dominant culture became at once a necessary and desirable requirement. Lloyd [1991:
72-3] points to the metaphorical nature inherent within assimilation that requires the
subordination of one element to the other:

The constitution of any metaphor involves the bringing together of two elements into
identity in such a manner that their differences are suppressed. Just so, the process of
assimilation, whether in bringing two distinct but equivalent elements into identity or in
absorbing a lower into higher element as by metastasis, requires that which defines the
difference between the elements to remain over as residue. Hence although it is possible to
conceive formally of an equable process of assimilation in which the original elements are
entirely equivalent, the product of assimilation will always necessarily be in an hierarchical
relation to the residual, whether this be defined as, variously, the primitive, the local or the
merely contingent.

Lloyd observes that racialised difference is occluded in the rendering of an assimilated

identity. Here, those elements held in common remain to signify the primary
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assimilated identity while those elements that contest this compatibility become the
excluded. The assimilated identity speaks of a shared commonality/sameness with the
dominant elements in the metaphorical equation. However, a new identity is formed
from its newly repudiated bodies. It is that which remains in excess of the dominant
element, contained within the assimilative metaphor.

His text is useful because he contributes to an understanding of the colonial
situation in New Zealand and the subjugation of Maori difference contained within the
assimilating narrative of the national monocultural community. The British, and their
Pakeha off-spring, were synonymous with development, individualism and rationality.
Pakeha functioned as the' subject without properties’ through their association with an
emergent middle class. The universal status of the 'unmarked' colonial settler was
associated with whiteness. As Yeatman [1995] reminded us earlier, Maori were
associated with collectivism, and shared property, and were therefore considered less
developed in contrast to the British. Their particularistic status as other became
conflated with racial difference, marking them as the subject with 'properties'. In
essence, difference became the property of Maori while lack of difference became the
property of Pakeha. It was this difference which became excluded in the assimilating

agendas of nationalism and rose to challenge mono culturalism during the 1970s.

Real Maori and E-raced Subjects

Lloyd’s [1991] analysis can be applied to the colonial situation to describe how
Maori difference/race came to be erased in the race to national identity. Within the
desire for nationalism and its accompanying objectives to assimilate Maori, the settler
colonial subject functioned as the subject without properties and dominated the
metaphoric quest to find cultural salience in the discourses of assimilation.
Assimilation was achieved only when Maori conceded their difference to that identity
prescribed within colonial discourse. Maori difference was forfeited in their efforts to
gain legal representation through that identity prescribed within colonialism. However,
this residue exists to disrupt the unity of the assimilated identity. Counter hegemonic
claims of racism reflect the uneasy disavowal of that which stands outside the
homogenous universal subject’s sense of an autonomous rational being. In this, race’'
functions as the residual difference capable of contesting the unified sense of identity
inherent within biculturalism. However, as the earlier parts of this chapter described,
representation can only be gleaned through notions of sameness offered through the
sanctioned subjectivity that is legitimised within and by bicultural law. Within a desire
to enunciate that which is different, from the logic of representation that requires
Maori to come into subjectivity only via those laws which sanction/privilege identities

that are referenced to the universal subject, Maori become split. The Maori subject’s
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racial residue does not permit their full entry into an assimilated identity. Attempts to
represent the Maori subject with a precolonial identity fails to accommodate the
contamination of Westernisation within their subjective experience. The Maori subject
can only gain representation through the liberal discourses offered which are
underpinned by a universal sense of whiteness. It is from this point that counter
nationalists contest racisms. Maori can never completely come into representation
because their difference marks them and is always subordinated to representations that
are based upon universal notion of identity legitimated within national identity and
entry into citizenship. In this way, Maori can never achieve equality because they are
always in a perpetual state of development. Biculturalism subsumes Maori within its
metaphor of homogeneity, where represented Maori come into subjectivity within the
metaphor of bicultural identity. Thus represented through assimilative norms
embedded within biculturalism, Maori strive to compete alongside Pakeha. This
assimilative effort requires new subalterns to function as difference in order to
demarcate the nation’s boundaries and secure the sense of a unified white rational
national identity. Difference is relegated to the nation’s peripheries and includes all
those subjects who are excluded from representation.

Meanwhile, full representation of Maori is not satisfied under the dominant
culture's metaphorical requirement of a reconstituted nationalism. In summary, Lloyd
points to the subjugation of race through assimilating moves to privilege whiteness
over that which functions as difference [non-white/race]. The result of this lies in the
ambivalent positionality of Maori subjectivity. In order to come into representation
Maori are required to assimilate the dominant cultural requirements of the universal
subject that functions as Pakeha in the post colonial terrain. Within this assimilating
move, race/difference must be subjugated to effect a 'sameness' that exists in the
culturally dominant element contained within the assimilative metaphor. However,
Maori difference, although excluded, continues to exist in those subjects who fall
outside bicultural representation. The newly excluded subject becomes judged within
the nation’s ability to define its new identity, one that continues to produce whiteness.
Those who carry the mark of race become identified as partial citizens and are
excluded from belonging fully to a national identity. Race precludes entry into the
privileged space of mobility, rationality, reason, aesthetic judgement and universal
membership in notions of a unified imagined community. Race functions as the residue
that limits Maori from coming into representation as full citizens within the bicultural
national community. Only those subjects who successfully subordinate their
indigenous cultural difference and take on an authentic [traditional] subjectivity gain
partial representation within the bicultural nation.

Lloyd suggests that the presence of whiteness is a central interlocutor in the ability

of the unmarked [e/raced] subject to achieve representation. By extension, the
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corporeally raced [marked] subject is unable to achieve full representation and come
into identity/whiteness because their racial signification/difference cannot be
assimilated/absorbed into whiteness/identity. Given this, in this section I assert that
the bi/multi racial woman is situated ambivalently in the nation because her racial
corporeality may not necessarily correspond to the singular ethnic categories reserved
for white and brown bodies in the New Zealand nation. It is beyond the scope of this
chapter to address these assertions in depth, but they are discussed further in Chapter
Seven where I look at bi/multi racial women's corboreal experiences of multiple
subjectivity.

Lloyd's ideas on the subjugation of cultural difference, which he claims are tied to
the subjugation of racial difference within articulations of white/mono cultural national
identity, are useful in a discussion on the exclusion of the female bi/multi racial
subject. He [1991: 86] states:

Just as it is impossible for the colonised individual to escape the social neurosis of
colonialism by passing over into identity or "whiteness", so it is impossible for the racialised
individual to enter the domain of representation except as that subject which negates
difference.

To come into representation as New Zealand citizens, bi/multi racial Maori women
must forgo their specific cultural differences and join the imagined national
community based upon the authority of the normative unmarked/white/Pakeha subject.
As I have already pointed out, an imagined Maori national community emerged
strongly during the 1980s and formed the other half of the bicultural national dualism.
Hence the Maori national community theoretically parallels the white mono cultural
national community, thus creating the bicultural binary. Within this arrangement
Maori are positioned with two imagined national communities. Firstly, they belong to
an imagined New Zealand national community and secondly they belong to an
imagined Maori community. The bi/multi racial woman is situated ambivalently in the
bicultural nation because her dual/multiple racial and cultural difference/s position her
within both communities as Maori and as Pakeha. However, a paradox exists in that
her racial signification may not correspond neatly to the imagined cultural
communities that she belongs to and identifies culturally with.

On the one hand, the corporeal brown bi/multi racial woman cannot assimilate fully
into the imagined national community because her racial signification prevents her
from being identified as white/Pakeha. As Lloyd states, assimilation is never complete
for racialised individuals as the mark of racial difference prevents these subjects from
assimilating into 'identity' or 'whiteness'. Further, it is the presence of the conscious
and unconscious expression of bi/multi racial Maori women's cultural difference that

permits the act of racism when the normative white/Pakeha/Other subject is
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confronted with her difference. The event of racism signals when bi/multi racial
woman's Maori cultural difference fails to be assimilated within the white national
community. On the other hand, the brown bi/multi racial woman may not fit neatly
into a Maori national community either because her Other [white/Pakeha, Irish,
English, Scottish, American, Canadian, German, Swiss, French...] and/or her
[black/brown, Asian, Indian, African, Pacific Island...] corporeality and ethnicity may
intrude upon her ability to identify ethnically as solely Maori and thereby be .
represented [albeit partially] as Maori. The paradox continues. For the corporeal
white bi/multi racial woman, her white corporeality means she can assimilate
corporeally into the dominant culture thereby coming into representation as
Pakeha/white [unlike her brown Maori bi/multi racial sister who is excluded on the
basis of her brownness]. However, her Maori cultural specificities will mean that she
is positioned ambivalently, because her Maori cultural difference functions as a racial
residue which contradicts her white/Pakeha subjectivity. Further, she is situated
ambivalently in the Maori national community because her whiteness marks her as
Pakeha/white/Other and her Pakeha/Other cultural difference is occluded within
appeals to a homogeneous traditional Maori subjectivity.

In short, bi/multi racial women carry the residue of Maori cultural difference that
may [or may not be] located in her racial corporeality depending on whether she
signifies corporeally as either brown or white. If the bi/multi racial woman has brown
skin her racial corporeality will metaphorically signify her in New Zealand as Maori,
and conversely, if she has white skin her de/raced corporeality will metaphorically
signify her as Pakeha, ignoring the overlaps and contradictions between these two
cultural subjectivities. The bi/multi racial woman's Maori cultural differences are
subjugated within academic representations of a universal national subject regardless
of whether she signifies as corporeally brown or white. In other words, her
dual/multiple cultural differences are occluded in the narrative of either a Maori or
Pakeha cultural ethnicity. Simply put, there is no space/place for her in either world.
Her excess identity is subjugated in favour of culturally constructed authentic ethnic
Maori and Pakeha citizens.

However, a third space permits the emergence of an excess cultural identity
referred to as hybridity. Hybridity exists in the in-between spaces between the
colonised and colonial culture. Bhabha [1994] argues that the third space holds the
possibility of emancipation for the colonised subject in that this liminal space can
provide room for the hybrid to act outside the Law/colonial authority to effect their
own emancipation by turning the colonial gaze back to the coloniser. In this space, it
is possible for bi/multi racial Maori women to perform their excess difference in ways
that are unrecognised by the Law or which operate outside the specificities of the

Law. When the Law/authority functions as ‘bicultural nationalist politics', the bi/multi
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racial woman usurps the bicultural imperative for pure Maori and Pakeha subjects.
The bi/multi racial woman is the excess that exceeds the colonial relationship. It is
time to examine her dual/multiple racial and cultural identity within mainstream New

Zealand oppositional politics.

Traditional Maori Women’s Subjectivity

There have been some advances for Maori women since the shift to biculturalism.
For example, Maori girls and women are improving in the education sector and made
the highest gains in 1990 in tertiary enrolments in proportion to the rest of the
population. In 1999, Maori women were more likely to be enrolled in tertiary
education than any other group [Ministry of Women's Affairs, 2001]. However these
victories are diminished by statistics that indicate high numbers of Maori women
continue to be clustered among the largest group of this nation’s fringe dwellers. For
example, in the executive summary in Maori Women: Mapping Inequalities &

Pointing Ways Forward the Ministry of Women's Affairs [2001: 3] it states that
during the 1990s Maori women had the highest unemployment rate of all groups in

New Zealand; as well, their participation rates and employment rates had been lower
than Maori men's over the past 15 years despite a slight increase in participation.
Young Maori women's fertility rate is over four times higher and young Maori women
are more likely to die from suicide or self-inflicted injury than young non-Maori
women. Also, adult mortality rates through lung cancer, heart disease and cervical
cancer are 'considerably higher' for Maori women [Ministry of Women's Affairs, 2001,
4]. Maori women are more likely to live in rental accommodation rather than a self
owned dwelling or to have temporary housing or over crowded accommodation.
Further, Maori women are over represented as victims of domestic violence and often
suffer repeated attacks of violence. Consequently, Maori women are 'heavy users of
women's refuge services' [Maori Women's Affairs, 2001, 6]. It is little wonder, as the
above report indicates, that Maori women make up over 60 per cent of the total
number of women sentenced and imprisoned in Aotearoa. What these statistics point
to is the way in which Maori women are represented as a homogenous cultural group
whose individual disparities are rooted in social and economic inequalities.

In this section I look at the way race and gender work in tandem to privilege the
masculine Maori subject and repudiate the feminine Maori subject within narratives of
Maori cultural homogeneity. As mentioned earlier, 'inauthentic' Maori subjects are
excluded from coming into representation. What are the terms of this representation
and what do counter nationalist struggles have to do with the repudiation of gender
difference within articulations of authentic Maori subjectivity? The point has just been

made that racism operates insidiously in the bicultural nation to position people who
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wear the marks of race in particular ways. Hence, the subject with properties [Maori]
is prone to negative social positioning informed through their difference to the subject
without properties [Pakeha]. These racial differences are concealed beneath a newly
resurrected rhetoric of ‘we are one people’. As already stated, what this
reconfiguration of national identity points to is the way in which bicultural identity is
underpinned by the subjugation of Maori racial difference. Where is the place of
gender difference in the perpetuation of an authentic Maori subjectivity? In this section
my aim is to show that the occlusion of racial difference extends to gender. The
intersection between race, gender and the requirement of an assimilated identity has
consequences for Maori women'’s subjectivity and positionality.

Traditional Maori cultural structures have historically accorded women and men
equal mana and status within the tribe. Since colonisation and colonialism these
cultural structures have been either tampered with, or replaced by new values and
structures that are contaminated with Western gender asymmetry. Contemporary
intelligentsia increasingly makes decisions on behalf of women and children without
the consensus of the whole community. This alerts me to the recent formation of new
patriarchal alliances through hegemonic relationships between Maori and Pakeha,
creating a new masculine elite. I assert here that women are unlikely to be positioned
with the necessary cultural capital to represent the community because unequal gender
relation limits access to the qualifications required to represent the interests of Maori.
The shift in global and economic climates over the past thirty years signals changing
gender relations within Maoridom. Within the shift to a market oriented nationalism,
Maori men enter the market place and take up their masculine positions in a shared
space with Pakeha men. Within biculturalism’s assimilative requirement, Maori males
forge new cultural alliances with Pakeha, and in so doing become temporarily
associated with rationality and whiteness. Assimilative efforts reward masculine
subjects. Any representation made on behalf of the community is advantaged through
this new found assimilated subjectivity and positionality.

Masculine subjects can only represent the interests of the Maori community and
engage in local and global modes of material production, economic development and
political evolution if their cultural difference and rise to the symbolic position as the
subject without properties does not threaten the idea of an imagined Maori
community. At a fundamental level, the shift to biculturalism required the presence of
a native subject against which the universal subject could juxtapose their status as the
subject without properties. The masculine Maori subject’s ability to move between
these two subject positions [that of the subject with properties and that of the subject
without properties] is contingent upon the construction and reproduction of a Maori

community and its authentic subjects. I argue here that it is Maori women’s racial and
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gendered difference that underscores a traditional Maori subjectivity and supports the

notion of a homogenous Maori community.

Material Versus Spiritual Identities

I draw upon Partha Chatterjee's [1989] essay The Nationalist Resolution of the
Women’s Question to suggest that Maori counter narratives of nationalism, a changing
economic climate and compounding social and political factors have influenced the
reconfiguration of nationalism, serving to re-invent the cultural domination inherent in
mainstream nationalism. Within this, I argue that a rearticulation of Maori as
traditional has consequences for the way in which bi/multi racial women are excluded
from articulations of Maori women's identity. Also, Chatterjee’s [1993] text, The
Nation And Its Fragments is useful in helping me highlight how counter nationalisms
are built upon notions of difference. Chatterjee’s study of post colonial Indian
nationalism challenges the idea that all nationalisms are built upon notions of cultural
sameness and the repudiation of cultural difference. He claims that anti colonial
nationalisms are refigured along the lines of difference that lie in direct opposition to
Anderson’s [1991] assertion that nations are formed through sameness [discussed in
Chapter Two]. He maintains that the model of nationalism Anderson proposes resides
in print capitalism and the creation of an imagined community. Difference in these
terms is imagined through a sense of expulsion of difference and thus confirming a
demarcating of borders in order to achieve a sense of national identity. Difference is
externalised, whereas, in an indigenous construction of identity in Chatterjee's model it
is proposed that identity is derived from the difference that emanates from within the
national community. Chatterjee's [1989] essay provides an examination of Indian
nationalist struggles and the shifting roles of women within indigenous efforts to
emancipate themselves from British colonial rule. He claims that the Indian/Eastern
desire for independence from the West permanently reconfigured Indian culture.
Contact with the West, he argues, availed Indian subjects of new opportunities to
advance and compete materially in the world, but it also came at the cost of an altered
sense of identity and a new patriarchal society. Indian subjects became contaminated
with Western values that infiltrated traditional Indian culture through contact in the
marketplace. Contamination led to loss of traditional identity and instilled in subjects
the desire to return to a traditional past in search of a national identity. The
development of a separate and unified nation required the construction of an identity
that could stand firmly in opposition to Western nationalism and national identity.

Chatterjee relates a distinction between the West and the East. Nations that
developed in the colonial West, he states, are built upon notions of cultural

sameness/homogeneity. Post colonial nationalisms are derived through their cultural
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difference from the West. This notion of difference becomes imbued with a desire to
return to an 'innate’ identity. Articulations of Indian traditionalism, and the need for
an Indian nationalism that reflects their innate cultural qualities as Indians, are
disseminated by educated middle class subjects. Their efforts contribute to the
development of a sense of separateness from the West, thereby usurping the need for
sameness required in Western formations. These subjects straddle precarious ground
as they negotiate the terms of difference between the West and East. Situated in the
middle space affords them the privilege of producing and articulating a critique of
colonial nationalism; positioned in this way, they are located as double agents. Their
objective is to dismantle the West’s authority over the East, while simultaneously
constructing new forms of nationalism and national identity.

Furthermore, Chatterjee [1993] argues that fundamental to post colonial attempts
at gaining independence from the West is the development of an indigenous
sovereignty. This requires a new sense of cultural identity to emerge in opposition to
that colonial identity from which the newly emergent post colonial nation is trying to
disengage itself. In his earlier work he argues that post colonial nations employ a
material versus spiritual dichotomy in an attempt to inscribe the post colonial nation
with difference. Chatterjee [1989: 239] states:

The material/spiritual dichotomy, to which the terms 'world’' and 'home' corresponded, had
acquired... a very special significance in the nationalist mind. The world was where the
European power had challenged the non-European peoples, and by virtue of its superior
material culture, had subjugated them. But it had failed to colonize the inner essential
identity of the East which lay in its distinctive, and superior, culture. That is where the East
was undominated, sovereign, master of its own fate. For a colonized people, the world was a
distressing constraint forced upon it by the fact of its material weakness. It was a place of
oppression and daily humiliation, a place where the norms of the colonizer had perforce to
be accepted.

The material/spiritual dichotomy requires that the world is split into two hemispheres,
that of the material world [West] and that of the spiritual world [East]. In this way,
the post colonial national identity becomes imbued with timelessness and a tradition of
spiritual superiority over the West. He points out that this material/spiritual split is
gender determined. In short, Indian men construct the indigenous [material oriented]
nation while Indian women reflect Indian identity and Indian nationalism as
homogenous, unchanging and uncontaminated with Westernism. The juxtaposition of
these qualities gives the post colonial nation a platform on which to argue their
difference and authority, and advances their claim to a separate national identity. The
terrain in-between these two spaces is managed by those subjects with a vested
interest in the development of the post colonial nation, namely the middle class elite.
Chatterjee [1993] asserts that post colonial nationalisms emerge through the post

colonial subject’s cultural difference with the West and are not subsumed beneath the
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latter’s homogeneous and assimilating agendas. 'Home' is preserved as a traditional
reserve by women, enabling Indian men to forge political and economic contact with
the West/material realm. In this way the Indian nation is protected, preserved and
strengthened by its inner core spiritual/traditional/home [Chatterjee, 1989].

Chatterjee suggests that a reconfiguration of nationalism reconstructs ethnic and
gender identities to re-create a new middle class elite and gender hierarchies. The
ambivalence of mediating the post colonial nation is contained through privileging
traditional aspects of indigenous culture and through the subordination of difference.
He claims that resistance movements contain within them new politics of nationalism
that exalt the history and traditions of the indigenous population while perpetuating
the hierarchical gendered domination of the colonial ruling elite. For example, Bengal
women maintained the spiritual purity of the Indian nation while Bengal men
negotiated with Western civilisation. It was the women’s role to take up a traditional
subjectivity and in so doing give authenticity to anti colonial claims to a separate and
superior spiritual identity. According to Chatterjee [1989, 248] Bengal women had
the responsibility to compensate for the changes their Bengal men had to make in
order to successfully negotiate with the West/materialism. He claims that "[t]he need
to adjust to the new conditions outside the home had forced upon men a whole series
of changes in their dress, food habits, religious observances and social relations. "
Chatterjee [1989: 248] contends:

Each of these capitulations now had to be compensated by an assertion of spiritual purity on
the part of women. They must not eat, drink or smoke in the same way as men; they must
continue the observance of religious rituals which men were finding difficult to carry out;
they must observe the cohesiveness of family life and the solidarity to the kin which men
could not now devote much attention.

I further argue that a similar move operates with Maori nationalism where the
Maori woman is constructed as the ‘cornerstone’ of Maoridom and is associated with
traditionalism/spirituality. When Maori men traverse the post colonial space of the
local and global economic markets, they are entitled to give up their sense of
difference to come into representation as the rational subject. The shift in nationalism
relies upon the unchanged role of Maori women and that within this they achieve little
emancipation. Mohanram [1999: 107-8] states:

The implications of the production of such a binary of outer and inner are obvious and
superimposed on the construction of gender as well. The man participates in the profanity of
the outer whereas the woman represents the inner, functioning as caretaker and guardian of
the traditional and the indigenous. Though the woman may participate in the outer world,
she is reinscribed within a new form of patriarchy, different to the patriarchy of indigenous

tradition in that it is inflected with colonialism as well as nationalism.
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I argue here that the bicultural 'partnership' brought with it the emergence of a
construction of gender specificity for Maori men and women. Maori men get to
participate in the corporate world of heterogenous iwi negotiating in the material
economy alongside Pakeha/Other men while Maori women are relegated to the space
of the traditional emphasised in their spiritual capacity to uphold the purity of the
homogenous Maori nation. This new patriarchal alliance has implications for a
universal representation of Maori women. Yeatman's [1995] ideas support
Chatterjee’s assertion that post colonial national identities are built upon traditional
cultural differences with dominant cultures. But, at the same time post colonial nations
are required to compete effectively in the global economy. This then becomes the
occupation of Chatterjee’s [1993] middle class elite and New Zealand’s counter
nationalist intelligentsia. They are required to occupy the uncomfortable oppositional
cultural spaces of the middle ground in pursuit of economic development, while
simultaneously they are obliged to reinvent the idea of a homogenous Maori
community.

Maori women are represented as the cornerstones of Maoridom and are seen to
reproduce the much needed authentic Maori community. In his metaphorical alliance
with the Pakeha masculine subject the Maori male epitomises rationality, and
disembodiment. Within this alliance, his difference has to be subjugated by the
assimilative and normative agendas embedded within bicultural national identity.
Under bicultural nationalism, the promotion of a genuine Maori authenticity sets up
hierarchies within Maoridom and between men and women. The nation becomes
reconfigured through a new gender axis that has repercussions for new inclusions and
exclusions. As Maori men enter the economic sphere and shift subject positions to
occupy e/raced spaces alongside Pakeha men, Maori women continue to repeat the
traditional and function as the raced body/difference. Maori women come to bear the
mark of difference and function to fulfil the needs of the counter nationalist desire to
construct itself within the terms specified by the authority of the dominant nation.
Maori woman can only come into representation via this subject position. It is the only
sanctioned identity available to her within a national identity that seeks to reinvent
itself through the Other. To depart from a traditional Maori subjectivity is to be in
excess of that which can be absorbed. This raises issues for accurate representation of
Maori women'’s subjectivity.

Biculturalism is the nation's attempt at being non racist, yet contained within its
politics of difference is the clue to Maori women’s inability to achieve adequate
representation. Remembering that nationalism is invested with whiteness and that
race/difference is subjugated by a requirement for non whiteness, what are the
repercussions for those Maori women who fall outside a traditional identity? How is

their difference recognised? How is their racial residue regulated and controlled
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within a national identity that desires whiteness? Race becomes the residue of an
excluded identity — it is the conclusion of assimilation. In order for raced subjects to
come into an assimilated subjectivity and receive the privileges of the universal
subject, they must forgo their difference. According to Lloyd's [1991] narrative, Maori
women who contest the ideal bicultural subject will carry the mark of race/difference
and will never fully achieve the status of the universal subject. This means that an
identity that stands in opposition to that posited traditional subjectivity articulated
within biculturalism can never come into representation. Assimilation leaves an
excess, a difference that is in a hierarchical relationship with the dominant discourse of
sameness. Yeatman [1995] points out that a politics of difference, inherent in
bicultural nationalism, continually sets up new contestations and counter

representations. In short, there will always be the newly excluded.
Conclusion

In conclusion, this chapter has been concerned with the way in which a traditional
Maori subjectivity is promoted within biculturalism while Others remain subjugated. I
argue that the shift to biculturalism, despite it being represented as a coequal
partnership between Maori and Pakeha that offers some socio-economic opportunities
for Maori, is a disguised move to recolonise Maori through a prescribed prerequisite
for Maori subjectivity. This prerequisite is founded upon an identity politics that
operates through the promotion of an essentialised subjectivity that gets narrated
within anti colonial representations of a universal Maori subjectivity. New exclusions
are formed. Essentially then, this chapter foregrounds the repudiation of multiple
subjectivities that differ from those authentic constructions of Maori subjectivity
promoted within nationalism.

The repudiation of this difference interests me and pre-empted the questions central
to this chapter. How is Maori subjectivity socially constructed within a unified
bicultural national identity and what are the premises upon which some subjects are
included while other subjects become excluded? The answers were found in Lloyd’s
assertion that race/difference is repudiated and displaced onto those subjects who fall
outside an assimilated identity. This raises new questions for discussion that will be
covered in subsequent chapters. What does a non traditional Maori ethnicity look like
and how do women who position themselves as Maori and Pakeha/Other recognise
their cultural heterogeneity/difference? What part does the bi/multi racial woman's
dual/multiple cultural subjectivity play in her ability to effect her own emancipation?
Further, what has the raced body to do with the way the bi/multi racial woman is
positioned in the nation today and how does she speak back to an ongoing legacy of

colonial racism that continues to prevail? In essence, what makes her resilient?
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Essentialist representations of Maori women’s subjectivity exclude the experiences
of bimulti racial women. In the 2000s, narratives of Maori authenticity fail to
accurately describe the daily realities of those women who identify as Maori and
Pakeha/Other. 'Traditional' articulations of Maori women's identity do not explain
how dominant modes of power work discursively to socially construct 'authentic' and
'inauthentic’ subjects. These narratives also occlude an analysis of the corporeal body
and the part it plays in the social construction and social positioning of the subject.
What does the bi/multi racial woman's excess identity look like and how is it
performed? In an attempt to explore an alternative voice, and to make sense of
bi/multi racial women's realities, the following chapters address these questions in

more depth.
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Part Two

Chapter Four

Researching Bi/multi Racial Women

We need to actively honour, to celebrate the contributions, and affirm the mana of Maori
women: those tupuna wahine who have gone before us; those wahine toa who give strength
to our culture and people today, and those kotiro and mokopuna who are being born now,
and who will be born in the future, to fulfil our dreams. These words restate a basic tenet of
feminist theory: that as women we have a right to our herstories [Kathie Irwin, 1992, p. 1].

Essentially, this chapter is an adjoining chapter that enables the theoretical
arguments made in Part One to sit alongside the qualitative material presented in the
second half of this thesis. Functioning as a 'bridge' between these two research
methodologies, this chapter introduces the theoretical philosophies and ideas that
underpin the qualitative research employed in Part Two of this thesis. The experiences
of bi/multi racial women will enable me to explore the assumptions and theoretical
persuasions outlined in the previous chapters. Further, bi/multi racial women's
narratives provide a richness of experiential material that allows a deeper and more
insightful reading of bi/multi raciality to emerge. In the earlier chapters I argued that
bi/multi racial Maori women fall outside the specificities contained in representations
of an authentic traditional Maori identity. As such, bi/multi racial women are
positioned in the nation as less authentic and therefore less Maori. Interviewing
bi/multi racial women will help me to determine the validity of these ideas and explore
other issues they raise. For example, an analysis of their narratives has highlighted four
major themes upon which the following chapters are based. Chapter Five outlines the
self-representations of twenty bi/multi racial women that point to their eclectic and
non-traditional Maori subjectivities. Chapter Six engages with their experience of
cultural hybridity and pays particular attention to their awareness and facilitation of this
process. Chapter Seven looks at the raced and e/raced corporeal body and their
experience of being bi/multi racial in the bicultural nation. Finally, Chapter Eight looks
at the forms of resilience bi/multi racial women engage with to effect their own

emancipation.
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First, in order to introduce the self representations of bi/multi racial women in the
following chapter, I introduce the theoretical persuasions that underpin Part Two and
also the research methodology employed in this effort. In short, a feminist oriented
kaupapa bi/multi racial research approach on bi/multi racial women is introduced. This
chapter is divided into three sections. In the first section 'Feminism and Identity
Politics' I outline the elements underpinning a kaupapa Maori research process and I
explain why a kaupapa Maori research philosophy and practice is not a suitable
methodology for researching bi/multi racial women. A synthesis of a feminist research
approach and a kaupapa Maori research approach is introduced in the second section
'Kaupapa Bi/Multi Racial Research Methodology'. At this point I theorise a research
methodology suitable for researching bi/multi racial women. As such, a life history
research methodology is introduced for its merits when researching bi/multi racial
women. The third section 'Bi/multi Racial Women's Voices' supports the inclusion of
bi/multi racial women's voices. At this point I highlight how identities are formed
through discursive processes that can be illuminated in the self-representations of the
participants’ stories. In addition, I also look at the role the feminist researcher plays in

this process.

Feminism and Identity Politics

One of the problems with a politics of identity, based as it is upon multiple
oppressions, is that these 'oppression’ based identities are in a hierarchical relationship
with each other and compete for attention. As mentioned in the previous chapter,
Yeatman [1993: 243] in her essay Interlocking Oppressions in Transitions: New
Australian Feminism theorises the difficulty inherent in oppression based Identity
Politics when she claims that feminism is capable of interrogating difference and of
identifying which form of oppression is dominant at any given time. To date, the
intersections of race, gender, ethnicity and class within 'mainstream’ academia and
within early feminism have tended to be theorised in isolation from each other .
Political and academic representations of Maori women’s identity have largely focused
on her minority status as Maori/colonised and have failed to take into account the
intersection of other identity categories. In fact, race, ethnicity, gender and class have
often been theorised as mutually exclusive of each other. As such these identities are
posited as 'mnate’ and 'natural’ and their immutability goes unquestioned. Concealed
beneath these taken-for-granted truisms is the socially constructed nature of race,

gender and class. Jan Pettman [1992: vii] in Living in The Margins states:

Minority women are frequently subject to ‘normalised absence/pathological presence’
treatment... They are rendered largely invisible within academic studies for example; or
where they are represented it is often as problems or victims, in ways that deny them agency

91



and purport to explain their experiences within culturalist frames. These representations can
also contain them within racialised or ethnic categories in such a way as to disguise their
other identities and interests, as workers, welfare consumers, mothers and so on, and so
disguise connections that wormen and others may have across the boundaries.

Certainly within the New Zealand context, feminist analyses of Maori
woman’s identity have often situated her within a framework of colonisation,
colonialism, assimilation and urban migration, and she is duly accorded the variety
of ‘isms’ that accompany such an historical trajectory. My observation of feminist
literature is that it revolves around the dichotomy highlighted by Pettman [1992]
as "normalised absence and pathological presence”. Under biculturalism, Maori
women are represented academically as either natural [which translates as
authentic/traditional] or she is pathologised as lacking her natural state [which
becomes a pathologised presence] through her historic cultural alienation,
assimilation and her disadvantaged social position [Brookes and Tennant, 1992].
Judith Binney [1992: 14-15] in her article Some Observations on the Status of

Maori Women in Women in History states:

... [I]n the literature about modern New Zealand society, a new generalisation about Maori
women has developed: that they are the most marginalised of all 'categories’ of people in the
society. It is said to be axiomatic that indigenous women living in a society that is structured
by a numerically pre-eminent European culture, itself based on male gender dominance, will
inevitably form the most oppressed stratum in that society.

For example, the Maori woman who has mental health issues or who is
involved in criminal activity would be considered to be disconnected from her
natural state. This tension creates a literal and figurative dis-ease whereby the
woman becomes pathological and is now recognised as victim. The experience of
colonisation and neo colonialism goes some way to explaining why Maori women
are treated as a 'special needs' category. These narratives also run the risk of
locking Maori women into polarised, colonised versus decolonised, subject
positions. They do not adequately represent the presence or absence of both these
identities within one subject thus refusing her agency and denying any possibility
that she freely oscillates between these two cultural positions.

As Pettman [1992: viii] articulates, the 'big' categories of nation, race, gender,
ethnicity and class "disguise differences within the categories and commonalities
across their boundaries”. Given that colonialism, assimilation and inter-cultural
contacts have resulted in increasing numbers of interracial marriages between
Maori and Pakeha, I want to know how bi/multi racial women currently experience
neo colonial forms of oppression within the bicultural nation. Further questions are
raised which concern the way racism, sexism and class combine to marginalise

bi/multi racial women. In particular what are the new forms of racism that

92



discriminate against them? Racist discourses and practices are mutually
constitutive and are embedded within institutional structures and practices
[Pettman 1992: 56]. How then, do racist discourses contribute to the
marginalisation of bi/multi racial women in the New Zealand nation?

Pettman [1992: 55] offers an explanation of racism. She claims it is
multifaceted and is often used to express individual attitudes and behaviours levied
towards those who are deemed Other or different from the dominant ethnic or
national group, or country of origin. This definition extends to open abuse that
encompasses variants of physical and verbal abuse and extends to stereotypes
about others based on negative portrayals that are misrepresentative and dangerous
to the group in question. The perpetrator of these stereotypes and abusive acts is
sustained within a broader racist culture. For this type of racism, education,
tolerance [and anti discrimination legislation] are advocated to redress the
problems associated with this abuse. However, as Pettman [1992: 56] points out,

the prejudice model conceals the fact that:

... [r]lacism is an ideology and a whole set of social relations which are historically generated
and materially based, and which reinforce or deny rights and social interests. The particular
structure of race power in a society locates everyone, those who are privileged as well as those
who are penalised by their socially allocated race.

Further, Pettman [1992: 56] claims that in this understanding racism is both a
"discourse - language" [with] images and explanations about race and cultural
difference - and material relations between people who are socially constructed as
different". Ideology plays an important role in the perpetuation of racist
stereotypes in that it reflects, rationalises and contributes to the organisation of
particular social interests. Racist ideology provides a vocabulary about racial and
cultural difference and contributes to an understanding about who 'we' are and
what is normal. She continues to say that the Other is constructed in essentialist
ways, in opposition to those who are the ‘we’. Drawing from Pettman’s ideas,
Maori women can be theorised within feminist discourse as the Other who are not
male, are not white, are not Pakeha, is not middle class.

A feminist re-reading of Maori women's subjectivity to include a narrative of
bi/multi racial women's subjectivity will go some way towards the dismantling of
inappropriate language used to categorise, label and place Maori women in specific
ways within the nation. It aims to develop a deeper understanding of what the
signifier 'Maori woman' means today. Central to any discussion on Maori women,
the signified [Maori woman] is interpreted and analysed and then re-presented as
the signifier. The meaning produced within these textual representations
contributes to the way in which the identity 'Maori woman' is understood. Within
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these structural and systemic arrangements, the Maori woman/Other becomes a
knowable and therefore reproducible category of difference, requiring special
attention. If Maori women are constructed along stereotypical lines [as traditional]
with this construction then reproduced in academic, social and political institutions,
then women of Maori ancestry are denied the right to define their own self
determination and of accessing an alternative identity.

New Zealand feminism is enmeshed in the production of knowledge that
necessarily involves looking at the social positioning of Maori and Pakeha women and
girls. As such, both cultural groups are theorised with specific cultural meaning and
are loosely categorised accordingly [Irwin, 1992]. Irwin also notes that New Zealand
feminism has not escaped internal debates over what constitutes Maori identity.
Inquiry into the social position and oppression of Maori women should take into
consideration the unique racial and cultural affiliations the contemporary bi/multi
racial woman grapples with which add new dimensions to her identity. For example,
as the bi/multi racial Maori woman's identity becomes incredsingly more complex
does she become more vulnerable to racism? Is she subjected to new modes of
oppression? Given that the Maori female subject may carry visual markers
contradicting her status as a Maori woman, both racism and sexism can act insidiously
to discriminate against her. Feminist inquiry has an obligation to develop theories that
represent the multifarious voices of all women, including all those who claim Maori
descent. Under the auspices of tino rangatiratanga, protected within the bicultural
configurations of the Treaty of Waitangi, it is the prerogative of Maori to determine
their own destiny, to define themselves and their identities and to activate their own
agency to promote survival. On the basis of whakapapa links, all descendants are
eligible to claim a Maori/tangata whenua identity, regardless of how many other racial
and cultural counterparts exist simultaneously within the individual. There is no such
thing as ‘diluting’ whakapapa; one has whakapapa or one does not. Notwithstanding
other racial and cultural variables existent within the bi/multi racial, it is her right, as a
descendent of the indigenous peoples of Aotearoa, to have her unique difference
represented within academic doctrine.

According to Yeatman [1993] the marginalised subject has the ability to identify
the forms of oppression that operate to subjugate them. Within this, she articulates
that the minority have the skills to represent themselves. Indigenous Australian,

Moreton-Robinson [2000: 61] comments on Yeatman's views when she states:

Yeatman argues that it is the specifics of the context that will determine which oppression is
dominant and the subject should identify this. In recognition of the fact that some women
will experience different forms of oppression because of their race, ethnicity, age, disability
or sexuality, she states that an emancipatory project is one whereby the custodians of
feminism make space available for marginalised women to have a voice.
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It is within this context that I claim a space to bring bi/multi racial Maori women
into visibility. The bi/multi racial identity reflects a synthesis of multiple oppressions
based upon, at the very least, her exclusion from dominant articulations of Maori
identity and her gender. Within a construction of Maori women's subjectivity as
‘authentic/traditional' the bi/multi racial subject is excluded from representation. She
can only come into representation through the subject position defined for her in the
post colonial encounter. Her difference to a 'prescripted’ authentic identity is expelled,
her experience as Maori is denied and her bi/multi racial knowledge subjugated. Her
‘multilayered personal identities' are denied her. I suggest that it is no longer useful to
categorise Maori women under a singular identity category, for many women who
identify as Maori through whakapapa may not experience themselves as solely
Maori/traditional. Also, despite the fact that she is a descendant of Maori and as such
will have a cultural history that reflects the ramifications of colonisation, colonialism
and assimilation, coupled with a mixed racial and cultural genealogy, the bi/multi racial
woman may not identify herself as a victim of her history. As the nation continues to
reproduce the idea of an authentic Maori subject, in order to fulfil its own desires for
the reproduction of cultural and national purity, what happens to those women who
fall outside the specificities of the call? How do they survive the racist contradictions
of being Maori, yet not Maori enough? What is their cultural and gendered experience
of dislocation and alienation? What has the nation’s need for pure Maori feminine
subjects have to do with the marginalised bi/multi racial woman and what is her

understanding of this new form of racism/oppression?

Maori, Feminism and Research

Identifying who bi/multi racial women are and where they are located in the New
Zealand nation, and within indigenous nations, requires a methodological approach
sensitive to the specificities of bi/multi racial women. Because there is a recognition
that bi/multi racial women, as non fixed subjects, are potentially vulnerable as Maori
citizens and as women, the task is to undertake research that is capable of speaking to
the multiple identities and positions bi/multi racial women occupy. Research
methodology must take into consideration the experiential component, meeting the
challenge of analysing the multiple oppressions these women live with in order to
understand their experience of difference and to acknowledge and accommodate the
specific relationships they have with men of kinship origin and those men who are
culturally and nationally different [Pettman, 1992; Yeatman, 1993]. It also should

provide an opportunity to examine their relationships with women of kinship origin and
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women who belong to ethnic groups other than theirs. In undertaking an examination
of bi/multi raciality and the experiences that accompany it, feminist scholarship is
required to provide research methodology that not only facilitates the collection of
information/text/data that reflects the value and knowledge of the female subject but,
at the same time, has a responsibility to engage with the exchange of knowledge
between the parties involved. In essence, effective research will articulate the
heterogeneity of difference within and between bi/multi racial women.

Irwin [1992: 2-3] reminds us that Maori women are not a homogenous group
when she highlights the factors that continue to influence Maori women's development.

She writes of:

... [T]ribal affiliation, social class, sexual preference, knowledge of traditional Maori
tikanga, knowledge of the Maori language, rural or urban location, identification on the
political spectrum from radical to traditional, place in the family, the level of formal
schooling and educational attainments to name but a few.

Irwin's explanation points out that an underlying assumption of a universal and
normative female Maori subject position and subjectivity exists prior to the influence of
external variables. By contrasting the feminine Maori subject with Pakeha and Maori
males, the idea of a quintessential feminine subject is constructed. The subject's ability
to progress [develop normatively] is either compromised or realised by the interplay of
external variables that create a myriad of heterogeneous experiences and opportunities.
Emancipation is limited to progress based upon the improvement of external variables
while the Maori subject passively waits to be acted upon. Somehow, a reading of
Maori subjectivity that assumes a prior identity runs the risk of incarcerating Maori
women within an essentialist framework and locating her emancipation in the ability of
the nation to provide equality. In holding onto the normative Maori subject, the focus
is on redressing the unequal social and political variables that work to discriminate
against Maori women. In this move, alternative ways of thinking about Maori
women's subjectivity are occluded. In contrast to the quintessential subject, theorising
the bi/multi racial subject's dual subjectivity positions her differently from those who
are theorised as having a singular cultural subjectivity and, by extension, a predictable
set of external experiences available to them. In contrast, rethinking a feminist analysis
of Maori subjectivity to include a post modern articulation of identity as multiple,
variable and unstable could open up new cultural spaces and opportunities for Maori

subjects.
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Decolonising Maori Women

In order to address thoughtfully the question of Maori Pakeha bi/multi raciality,
the research methodology must be able to speak to the gendered experiences of
those women who live on the cultural margins between Maori and Pakeha. The
desire is to hear the voices of bi/multi racial women, previously silenced and

invisible. Pettman [1992: 142] states it is the marginalised impulse:

... [tJo tell their stories, to provide positive images, to explain [to themselves as well as to
others] how it might have come to this - these are personally and socially significant. And
it is an irony that while many oppressed people are now asserting their status as subject, the
very notion of the subject is under attack, especially in literary and cultural theory.

The research methodology must be capable of gaining insight into the bi/multi
racial woman’s marginal experiences while at the same time interrogating the
discourses that inform the maintenance of a traditional Maori identity. In other words,
the research methodology must be able to generate enough experiential information to
support an examination of the regulation and control of bodies of difference. What
does her body of knowledge contribute to a discussion on Maori women’s identity and
emancipation? The research methodology also has to absorb bymulti racial women’s
resistance to forms of neo colonialism which prescript a 'traditional’ oriented gender -
specific subjectivity for Maori. Irwin explains that researching Maori women requires
a careful approach. She makes the point that Maori do not require non - Maori to
develop these theoretical tools and that this power to research Maori resides with
Maori. Doing so will "contribute to our empowerment as Maori women, moving
forward in our struggles for our people, our lands, our world, ourselves" [Irwin, 1992,
5]. Irwin lists four sources as primary when rewriting Maori women into history,
identifying these components as Maori society [te ao tawhito, te ao hou; past and
present] te reo Maori [Maori language] Maori women's herstories and tikanga Maori
[Maori cultural practices].

The first component, 'Maori society', [rwin continues, acknowledges the
importance of an historical analysis in the formation of Maori feminist theory. A critical
analysis of the development of our society must include everything that has had an
impact on Aotearoa from the time of creation to now, and should take into account
plans for the future claims through the Waitangi Tribunal [Irwin, 1992, 6]. She also
argues for iwi based analysis to accommodate the different gender roles between the
Maori and Pakeha cultures. The second source, "Te reo Maort, refers to both oral and
written sources and should be consulted when researching Maori. She writes of the
oral archives as an "authentic and authoritative Maori data base" with which to study

the "...role and status of Maori women and Maori feminisms" [Irwin, 1992, p. 7]. The
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third source, 'Maori Women’s Herstories', validates the necessity for Maori women to
undertake research on Maori women. Finally, the fourth source, 'Tikanga Maori',
speaks to the reclamation of traditional Maori cultural practices and a deconstruction
of those which have been altered since colonial contact. This is important for
reclaiming the role and status of Maori women and needs to be achieved through a
feminist analysis. To neglect these four elements in feminist research, she suggests,
creates misunderstanding and ignorance about the value of Maori women within
society. In the following section on bi/multi racial research methodology, I
problematise the research elements outlined by Irwin by pointing to the difficulties

inherent when researching bi/multi racial women.

Kaupapa Bi/Multi Racial Research Methodology

"We know we are dying', someone said, 'but tell me why we are living? 'Our health will not
improve unless we address the fact that we have no sovereignty', "We're sick of hearing
what's wrong with us, tell us something good for a change', or, "Why do they always think by
looking at us they will find the answers to our problems, why don't they look at themselves?'
The same questions were being asked of education and of justice. I too wanted to know why
it was that community concerns were always reframed around standard research problems.
How can research ever address our needs as indigenous peoples if our questions are never
taken seriously? It was as if the community's questions were never heard, simply passed
over, silenced [Linda Tuhiwai Smith, 1999, p. 198].

Linda Tuhiwai Smith [1999] in Decolonizing Methodologies raises some
interesting points concerning scientific research on Maori. Within the process of
naming, appropriating and understanding the social and cultural position of Maori, the
specificity of the community is silenced. The above quotation points to the hunger
Maori have for research that speaks to the experience of Maori lives, survival, health,
education and justice. There is a desire to identify the good and positive things about
Maori and to initiate research that is Maori centred, community oriented. Researching
Maori must be culturally sensitive and aware of a long history of scientific empiricism
and imperialist appropriation of Maori that has privileged Pakeha and pathologised
Maori. Maori have been Othered by the discursive requirements of the nation to
produce knowledge that underpins history. Smith [1999: 29-30] claims that
indigenous people have "mounted a critique of the way history is told from the
perspective of the colonizers" but who simultaneously recognise that "history is
important for understanding the present and that reclaiming history is a critical and
essential aspect of decolonization". Indigenous people, Smith adds, view Western
history as a modernist project "which has developed alongside imperial beliefs about
the Other". Smith [1999: 30-1] cites nine key 'interconnected’ ideas that define the
colonising nature of Western history. Her first claim is that history is a totalizing
discourse and that, secondly, the idea of a universal history exists. The third idea she
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posits is that history is one large chronology while the fourth concerns the fact that
history is about development. The fifth idea Smith puts forward is that history is
about a self-actualizing human subject and the sixth is that the story of history can be
told in one coherent narrative. The seventh idea is that history as a discipline is
innocent and the eighth is that history is constructed around binary categories. The
ninth and final idea she offers is that history is patriarchal.

Smith's ideas suggest the presence of a heterogenous Maori history; Maori
communally and individually now share similar world views to non-Maori, due to
ongoing colonial processes that have increased cultural overlaps. Further, Maori
epistemologies and processes are now informed by normative developmental models
laid down in Pakeha history, as Maori deploy their own agency to compete alongside
Pakeha in the corporate world. Maori communities are complicit in participating in
new forms of imperialist progress objectives, as iwi are obliged to compete in the
market place. There is a need to develop normatively for fear of their communities
being left behind, economically disadvantaged and viewed as developmentally
backward. Because Maori tribal accounts of history do not constitute a linear
narrative of history and are viewed as unimportant and invisible [and tribal records
have a different time sequence to Pakeha/Western society] Maori history is ignored
and invalidated, but this does not mean that it does not exist. The fabrication of
scientific knowledge by Western social scientists and historians is perceived as
unprejudiced truth while the irrational Maori ways of knowing are viewed as untruths.
Given that a narrative of history that supports the binary truisms embedded within the
idea of discrete cultural identities exists, Maori continue to fit into the
barbaric/immoral/uncivilised/irrational category as Pakeha's Other while Pakeha
function as the developed, moral and rational human subject. Also, if history is
patriarchal then men [including Maori men] are considered more self-actualised than
wormen, resulting in the current subjugated position of New Zealand women, including
Maori women [Smith, 1999].

Researching bi/multi racial Maori women requires a careful approach and
methodology because it must take into account the way Maori knowledge has been
historically marginalised and subjugated in colonial processes embedded in the
development of the normative, white masculine nation and national identity, and also in
the name of science. A bi/multi racial kaupapa Maori research approach may not
necessarily adhere to the culturally specific guidelines highlighted by Irwin [1992] or
Smith [1999] by virtue of the researchers’ and the participants’ inability to engage with
a kaupapa Maori research practice. Rather, this research will use a feminist oriented
approach that will incorporate some elements described in a kaupapa Maori approach
but will be tempered by the researcher’s and the research participant’s ability to engage

in research at such an indepth cultural level. In his article Freeing Ourselves From
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Neo-Colonial Domination In Research: A Maori Approach To Creating Knowledge
Bishop [1998, 201] claims that a kaupapa Maori research involves a number of

significant dimensions that set it apart from traditional research:

One main focus of a Kaupapa Maori approach to research is the operationalization of self-
determination [tino Rangatiriatanga) by Maori people... Such an approach challenges the
locus of power and control over the research issues of initiation, benefits, representation,
legitimization, and accountability... with the latter being located in another cultural frame of
reference/world-view. Kaupapa Maori is, therefore, challenging the dominance of
traditional, individualistic research which primarily, at least in its present form, benefits the
researchers and their agenda. In contrast, Kaupapa Maori research is collectivistic and is
oriented toward benefiting all the research participants and their collectively determined
agendas, defining and acknowledging Maori aspirations for research, while developing and
implementing Maori theoretical and methodological preferences and practices for research.

To research the bi/multi racial subject using a kaupapa Maori research
methodology and analysis could be confusing and Othering to the bi/multi racial
participant. Locating the bi/multi racial subject within a kaupapa Maori context could
jeopardise their embodied knowledge as dual cultural subjects because the landscape of
the interviewing process permits the presence of particular subjectivities to the
exclusion of others. Further, the bi/multi racial subject, while honouring and valuing a
Maori subjectivity, may not necessarily relate to things Maori or to an indepth
knowledge of Maori practices inherent in good Maori research as described by Bishop.
Not to pay attention to the cultural variables at play within bi/multi racial research to
enhance the knowledge and experience of the research participant/s will invariably
invoke neo-colonial domination of research practices highlighted by Bishop [1998:
200] when he states:

.. [T]raditional research has misrepresented Maori understandings and ways of knowing by
simplifying, conglomerating, and commodifying Maori knowledge for "consumption” by the
colonizers. These processes have consequently misrepresented Maori experiences, thereby
denying Maori authenticity and voice. Such research has displaced Maori lived experiences
and the meanings that these experiences have with the "authoritative" voice of the
methodological "expert". Moreover, many misconstrued Maori cultural practices and
meanings are now part of our everyday myths of Aotearoa/New Zealand, believed by Maori
and non-Maori alike...

Despite the inability of this research to undertake a kaupapa Maori study of the life
experiences of the dual cultural subject, the research style will incorporate the spirit of
such a research approach while holding in tension the reality that the bi/multi racial
researcher and the participants may not possess the cultural resources to make a

kaupapa Maori methodology viable.
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Kaupapa Bi/multi Racial Research and the Life-History Approach

In this section my aim is to develop a research approach that is both feminist in
orientation and is respectful of bi/multi racial Maori women's difference/hybridity. In
addition, the research must be flexible enough to accommodate the cultural
specificities, incongruencies, cultural overlaps and disjunctures of the participants by
accommodating their unique cultural experiences within the research process. This
methodology extends that of Irwin[1992] and Smith's [1999] ideas in that bi/multi
racial research has to work with the tensions created when researching a subject that is
neither Maori nor Pakeha, but both. Successful research will point to the cracks and
crevices within the colonial relationship and will illuminate the gaps where new
knowledge is formed. Therefore, it must provide a framework that can contain the
academic requirements and scope while, at the same time, caring for and respecting the
bi/multi racial subject within the context of their unique Maori/Pakeha subjectivities
and the cultural variables at play within the research process. This requires an approach
that 1s flexible, as the research methodology must be fluid enough to cope with any
cultural ambiguities that arise [Reinharz, 1992].

In order to accommodate the various cultural strengths that reflect the research
participants’ embodied cultural knowledge, this thesis employs a feminist perspective
that utilises a life history research methodology as an approach [Middleton, 1993,
1996]. This technique is capable of providing an exploration into the lives of women
who refuse to be conceptualised as the colonised/victim or defined as
decolonised/traditional. The research seeks to understand how bi/multi racial women
utilise their dual and multiple racial and cultural essences to seek
emancipation/decolonisation. Therefore, what is their experience of marginalisation
and resistance within the bicultural nation today? At this point a feminist research
approach is introduced as an appropriate tool in the investigation of bi/multi racial
women's life experiences.

In explanation of a broad based feminist perspective, Shulamit Reinharz' [1992:
241] views in Feminist Methods in Social Research highlight the nature of this

research inquiry:

The fact that there are multiple definitions of feminism means that there are multiple
feminist perspectives on social research methods. One shared radical tenet underlying
feminist research is that women's lives are important. Feminist researchers do not cynically
"put” women into their scholarship so as to avoid appearing sexist. Rather, for feminist
researchers females are worth examining as individuals and as people whose experience is
interwoven with other women. In other words, feminists are interested in women as
individuals and as a social category.
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A feminist perspective incorporates a qualitative approach that provides a scope for
the bi/multi racial subject to incorporate as much or as little of her Maori or
Pakeha/Other cultural world view as is appropriate and comfortable for her, the
researcher and the research process. The research must be a supportive, positive
experience for both people in order to be productive. Qualitative research, in the form
of a life history methodology, is a legitimate form of gathering narratives pertaining to
the lived experiences of women and is a widely used approach to an inquiry that is
centred on subjective knowledges and self-representations of women. According to
Reinharz a feminist qualitative research approach provides a critical research technique
in that it centres on 'difference’ of identity between the subjective experiences of
women and men. Qualitative research is a process that enables individual women to
express their own experiential viewpoint.

The research methodology and analysis must be flexible enough to accommodate
the cultural ambiguities, partial knowledges and safety of the bi/multi racial subject. At
the same time it must seek to enrich the lives of the participants by reflecting the
meaning and value inherent in minority subject positions, dual/multiple subjectivities
and the knowledge that living on the borderlands generates. This may require some
dialogue and support from the researcher as experiences are confronted, analysed and

reconstructed to make sense for the participant.

Life History Methodology

Pettman [1992: 142] claims that part of the reason marginalised women write
is so that other women will recognise themselves in the stories of the women
interviewed and will gain a measure of confidence and reassurance that their
difference, to some degree, is shared by others. It is also about breaking silence
over the minority status we have within the nation and within our own
communities because we are not Maori enough, not brown enough, not exotic
enough, or we are not Pakeha enough, not white enough, not quintessentially
Ango-European enough. Pettman states:

Women exchanging experiences and reflecting on their feelings may be delighted and
immensely relieved to discover that other women have similar experiences. This knowledge
can form the basis for understanding the problem as systemic or social, rather than as
evidence of personal failure or misadventure. Women can then find new ways to name their
concerns, to politicise their experiences and enable them to make connections with other
women.

I explore the life history methodology as an appropriate research approach because

I argue that it is capable of providing an exploration into the experiences of women

who resist being conceptualised as a 'colonized victim' or defined as
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decolonised/traditional. In doing so, I am aware of my own presence in the research
process, the questions asked and the conversations shared. This viewpoint holds
salience with Sue Middleton's [1993] PhD research, where she outlines some of the
methodological concerns embedded in social science research. Middleton [1993: 65]

in Educating Feminists states:

The methodology was grounded in my experiences with these women - our friendships. It
was for me a natural thing to ask other women - other feminist teachers of my age group - to
talk about their lives. We often talked this way with one another. Such sharing of stories had
been the method of making knowledge of the consciousness-raising groups of the 1970s.

Like Middleton, my interest in researching bi/multi racial women came naturally to
me. The question of Maori identity often surfaced with women who neither fitted
within a traditional Maori identity stereotype nor a Pakeha/Other stereotype. The
majority of women interviewed either approached me to be a part of the study or
willingly agreed, out of support for the research and of myself as a Maori woman. The
research was undertaken with the knowledge that the methodology must be capable of
asking and handling some 'big' questions. For example, I wanted to know who these
bicultural women were who defiantly claimed their dual and multiple racial and cultural
identities as opposed to a prescriptive traditional/pathologised identity. What was their
experience of being bi/multi racial? What did they think informed a bi/multi racial
subjectivity and how did they mediate this? What could their hybrid knowledge reveal
about the forms of power that sought to oppress them? To an extent, the research was
concerned with an exploration into the truths bi/multi racial women hold about
themselves, their identities and their place within the Maori and Pakeha cultural
worlds. According to Middleton [1993: 66], feminists have challenged the idea that a
scientifically detached observer exists when she claims that there has been a focus on
the production of truth within the social sciences. Middleton cites Foucault's [1980a:
58] ideas of the place of confession in interrogating the production of truth claims.

She draws upon Foucault again [1980a: 61] when she says:

For Foucault, the confession, like the sociological research interview, is "a ritual of discourse
in which the speaking subject is also the subject of the statement...". Such a form of encounter
is "also a ritual that unfolds within a power relationship".

Middleton also makes the point that for knowledge to become authorised as
'‘truth’ it has to be subjected to a relationship process in which the truth is
validated within the confessional. She again cites Foucault [1988: 66]:

... The work of producing the truth was obliged to pass through this relationship if it was to
be scientifically validated. The truth did not rely solely in the subject who, by confession,
would reveal it wholly framed. It was constituted in two stages: present but incomplete, blind
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toitself, in the one who spoke, it could only reach completion in the one who assimilated and
recorded it. It was the latter's function to verify this obscure truth: the revelation of

confession had to be coupled with the decipherment of what it said.

The qualitative research I undertook is an attempt at defining a woman
centred approach to researching bi/multi racial women. Their knowledge has
been appropriated on at least two levels. The first is the way women have been
written about within research through masculinised and androcentric practices
that have occluded their experiences; the second is, by the nature of their race.
Smith [1999] points out that Maori ways of 'knowing' and 'being' have been
appropriated by orthodox scientific observers. The bi/multi racial woman has been
the subject of the male ethnocentric gaze. This research is an attempt to
accommodate the experiences of bi/multi racial women in a way that honours our
reality, our ways of knowing.

The form the life history research takes is one of a semi-structured interview
where specific questions guide the research but do not limit the process by
controlling where the conversation needs to go. A kaupapa bi/multi racial
research approach informs an adapted Maori technique used in the collective
conversations of Maori as evidenced in hui. During whanau meetings an issue is
presented to the community in order to precipitate dialogue that generates
conversational flexibility. Dialogue is free to travel in a variety of directions until
it rests with a conclusion commonly understood and agreed upon by the people
present [Walker, 1992]. This process is understood as kotahitanga, or consensus
achieved through unity [Ritchie, 1992]. In drawing from this example the aim,
however tenuous, is to create a space where the bi/multi racial subject can make

sense of her life experiences as bi/multi racial. Pettman [1992: 141] writes:

Those who become aware of their own speaking position/s, and of the absence or silence of
the objects of study, may seek to allow 'them' to speak for themselves. Strategies here include
inviting visiting speakers, using oral history sources and non-academic writings, for
example, autobiographies and political or popular tracts as text. Films, interviews and video
productions may also provide opportunities to speak to those formerly excluded from social
discourse.

The notion of ‘experience’ is problematic within feminist theory as post modern
theorists challenge the idea of a universal truth [Haraway, 1988]. An ideology
prevails which suggests that subjective narratives [storytelling, truth-telling
narratives and autobiographical material] is unfashionable in contemporary literary
and cultural studies, and is a questionable form of research. However it holds

appeal for an examination of bi/multi racial women in that it provides an
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opportunity to understand how the bi/multi racial subject makes sense of her
cultural ambiguity [Pettman, 1992]. Pettman [1992: 142] states:

Meaning is constructed by position and relationship, rather than by what
‘really’ happened. This is not to say that memory is not true or accurate; rather
that it is a reconstruction which speaks to where the person is now, and to the
social setting within which that person now stands. Celebrating identities which
up to now have been stigmatised is a political act, but celebrating them without
situating them within the politics of difference and the power relations within
which they-are constructed simply encourages a cultural relativist position. It
also infuses identity politics with a kind of moralism...

Bi/Multi Racial Women's Voices

Narratives are personal recollections that provide interpretations of life events,
processes and responses. At times these stories indicate that events are sequentially

linked across time and are discursively constructed. Alice Morgan [2000: 5] explains:

As humans, we are interpreting beings. We all have daily experiences of events that we seek
to make meaningful. The stories we have about our lives are created through linking certain
events together in particular sequence across a time period, and finding a way of explaining
or making sense of them. This meaning forms the plot of the story. We give meanings to our
experiences constantly as we live our lives. A narrative is like a thread that weaves the
events together, forming a story.

The voices of twenty women who identify as occupying a dual cultural subjectivity are
included in the scope of this research to show how both Maori and Pakeha cultures
contain the imprints of the other and that sexism, racism and colonial desire prevail in
both, to marginalise the bi/multi racial within the bicultural nation. Their narratives are
employed to determine how their subjective experiences of bi/multi racialism reflect the
colonial processes embedded within New Zealand nationalism.

This is our story, spoken from our own life-perspective and experience of engaging
with a marginalised cultural subject position. Our histories, despite their
heterogeneity, share some common insights about our subjugated knowledges, life
experiences and differences to Maori women and to Pakeha/Other women. We are
defining ourselves not in opposition to dominant narratives of Maori women's
subjectivity, or of dominant articulations of Pakeha/Other subjectivity, but as a
synthesis of both. Our voices speak about the way we shape and reshape ourselves in
the nation to enhance our survival rate and our opportunities for health, happiness and
success as we speak about the contributions our bi/multi racial knowledge give to our
local and global ethnic groups, communities and nations. Moreton-Robmson [2000: 3]

states:

Indigenous women's life writings are testimony to colonial processes that shaped
subjectivity and they illuminate the pain and loss of dispossession in its many forms. The
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life writings also reveal various creative strategies developed and deployed for survival and
resistance.

Bi/multi racial women's stories provide the foundation upon which an analysis of
cultural hybridity can be formed. These narratives also point to the discursive
processes that call bi/multi racial women into being as 'Maori'. Judith Butler [1993] in
Gender is Burning in Bodies that Matter elaborates the call to identity and highlights
what this rests upon. She employs Althusser's ideas to describe how the process of
naming the subject and calling the subject into existence occurs within a process of
power that inscribes the subject in specific ways. According to Butler, the Law
functions as the authority that interpellates the subject into particular subject positions,
holding implications for the social construction of gender. Within the 'naming' process
the subject turns to answer the call and in this moment is 'subjectivated’ and becomes
the 'subject’. For example, in the New Zealand context the discursive processes
associated with biculturalism [for example, the Waitangi Tribunal] employ
'whakapapa' to subjectivate the Maori subject with a 'traditional' Maori identity [Te
Whanau, 2001]. In practical terms the call to authenticity [through identification with
whakapapa] functions to subjectivate the subject with the accompanying ideologies
and cultural obligations that give this identity its current meaning and value. This
process occurs within the gendered subject and is reliant upon the repudiation of
corporeal gendered difference.

Butler states that gender is subsumed beneath the requirement of the erasure of
difference as specific discourses call the subject into being. She claims, when the
subject answers the call an excess of difference operates which functions outside the
Law. Butler [1993, 122] writes that "interpellation thus loses its status as a simple
performative, an act of discourse with the power to create that which it refers, and
creates more than it ever meant to, signifying in excess of any intended referent." The
Law emanates from the disinterested unmarked universal subject. It is the Law that
desires, and within this desire, subsumes Maori in its quest to satisfy its desire.
Whatever the universal subject desires and deems desirable is intimately tied to
capitalism, progress and development. As a totalising operation of power, it must
subsume all difference in pursuit of its desire. Within this, the colonised subject also
becomes the desiring subject. In answering the interpellation, and being subjectivated
into the subject position and subjectivity prescribed by the Law, Maori become
inscribed with the ideological desires encoded in the subjectivity provided. The desired
feminine Maori subject is one that complies with the interpellation as she meets the
needs of the normative aesthetic embedded within colonialist discourses [biculturalism)]
to reproduce itself and its normative white subject. She is desired only so long as she

fulfils the nation's desire of her as primordial and traditional, the point Chatterjee
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[1989] made when he looked at the gendered 'spiritual’ versus 'material’ dichotomy in
India. Within this subject position she is fixed and innate, and her "authentic/traditional
subjectivity is symbolically 'freeze-framed’, untouched by colonisation, the practices of
colonialism and the effects of both. The Maori woman is in flux; she is constructed
through a desire for her difference that demarcates the cultural boundary between
Maori and Pakeha. Yet at the point she comes into representation as the 'traditional
she becomes inscribed with the desires, values and standards of the normalised
Western/Pakeha subject. .

The Maori woman's difference is both upheld and denied. On the one hand, the
subjectivity available to her within the discursive processes embedded within bicultural
politics reflects the needs of the post colonial nation to legitimise itself through the
reproduction of itself as knowable, timeless and stable. The Maori woman's corporeal
body signifies the difference that is needed to uphold the 'difference’ of the Maori
nation as it comes into relationship with the normative white Pakeha subject/nation.
This patriarchal relationship requires that she become the conduit for the "post' colonial
nation's reinvention of itself. The processes of colonialism require the assimilation of
the 'difference’ that cannot be absorbed. At once, the difference contained in the
feminine Maori subject, and employed in the pursuit of a Maori Pakeha political and
economic alliance, is denied. Given that Maori difference is carried by Maori women,
she can only come into representation through the inscription of a traditional
subjectivity encoded in the Maori nation. In that moment when she comes into
representation the specificities of her cultural differences are occluded.

I suggest here that the bi/multi racial subject embodies a contradiction in the
conflicting sense of acceptance [of difference] and disavowal [of difference] contained
within her narrative experience of bi/multi raciality. In claiming an oppositional
subjectivity she becomes inauthentic and contaminated. To be accepted as 'authentic’
and come back into representation, she must abide by the rules specified in the
bicultural contract. Maori subjectivity is only permissible in so far as it reflects a
Pakeha subjectivity, thus reinstating the Pakeha subject's legitimacy and access to New
Zealand [Spoonley, 1993]. The subject who refuses the call to a singular cultural
subjectivity is excluded from representation despite the fact that she may personally
and politically identify as Maori. The bi/multi racial woman is excluded from dominant
articulations of Maori identity because her difference, as the subject who occupies
more than one cultural subjectivity, precludes her acceptance as authentic. The
bi/multi racial woman is now conceived of as an excess of identity prescribed in the
Maori/Pakeha colonial relationship. Qualitative research allows an examination of the
processes of subjectivication. Bi/multi racial women's narratives will highlight how the
call to a highly politicised Maori subjectivity excludes the specificities of her Other

cultural differences.

107



The Bi/multi Racial Researcher

Pettman [1992: 130-1] claims that the intellectual politics of feminism differ from

mainstream disciplines in that:

... feminism began as an engaged and oppositional discourse... While the links between
feminist academics and the women’s movement are problematic, feminist academics
recognise that they have a personal interest in revealing gender issues in power and
knowledge structures... Their identity and right to speak as ‘women’ has come under attack
from outside academia, including from other feminists, but a claim to an impartial position
vis a vis teaching or researching about women is impossible within feminist discourse... They
work and politic in different ways and with varying energy, but within an understanding that
they do have social interests as women in feminism.

Pettman pre-empts my interest and involvement in the social interests and position of
bi/multi racial women. As such, I wish to make explicit my personal experiences as a
bi/multi racial woman marginalised within the post colonial nation, as well as those of
other women. I recognise that the research must be capable of understanding and
making explicit the cultural differences and specificities that bi/multi women grapple
with daily, while at the same time catering for those differences in a culturally sensitive
way. Bishop [1998: 200] recognises and speaks back to forms of research that have

sought to recolonise Maori. He states:

Researchers in Aotearoa/New Zealand have developed a tradition of research that has
perpetuated colonial values, thereby undervaluing and belittling Maori knowledge and
learning practices and processes in order to enhance those of the colonizers and adherents of
neo-colonial paradigms. There has developed a social pathology research approach in
Aotearoa/New Zealand that has implied, in all phases of the research process, the "inability"
of Maori culture to cope with human problems and proposed that Maori culture was and is
inferior to that of the colonizers in human terms. Such practices have perpetuated an
ideology of cultural superiority that precludes the development of power-sharing processes
and the legitimization of diverse cultural epistemologies and cosmologies.

It is my belief that feminist research on bi/multi racial women must be
undertaken by women of Maori ancestry who have an awareness of the issues that
bi/multi racial women face as culturally transient and fragmented subjects. By
positioning myself in the research as bi/multi racial, I declare my personal interest
in the subject of inquiry, the way the topic is researched and analysed, and how the
information is later disseminated. Pettman [1992: 141] supports the minority's right

to theorise themselves with Spivak’s [1987: 253] statement when she asks:

... [C]an men theorize feminism, can whites theorize racism, can the bourgeois theorize
revolution, and soon? It is when only the former groups theorize that the situation is
politically intolerable. Therefore, it is crucial that members of these groups are kept vigilant
about their assigned subject positions.
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Further, Middleton [1996: 3] states, "The ways we think, research, and write are
always outcomes of the possibilities and constraints of our historical, material, cultural,
political, institutional and biographical circumstances.” The researcher must also be
capable of shifting cultural landscapes from Maori to non Maori environments, be
comfortable with both Maori and non Maori cultures, embrace both te reo and English
and have some understanding and appreciation of the issues facing bi/multi racial
subjects, as well as possessing the ability to show empathy for the issues that may
arise. Reinharz [1992: 24] states that "[a] woman listening with care and caution
enables another woman to develop ideas, construct meaning, and use words that say
what she means." Moreton-Robinson [2000: 179] celebrates the contribution
feminists who occupy the borderlands make to the emancipation of indigenous women
when she cites Espen [1995: 135]:

[W]omen of color who are feminist live on "the borderlands". We know more than one
world and "travel" between different "worlds". In doing so, we develop new experiences,
new territories and new languages not known by those who inhabit only one world or speak
in only one language. We know possibilities unknown by others. We can develop those
possibilities to the enrichment of everyone, but only if we are subjects, known and respected
as equals in the task of building a new world for all women. If we continue to be treated as
objects when acknowledged at all, we will never be known by others and perhaps not even
fully by ourselves. The richness and knowledge we could offer the feminist movement in
general... will be forever lost. I believe that all of us... can play a role in steering the feminist
movement in this most enriching direction. We are all, together, the subjects and the owners
of this movement.

Conclusion

It is no longer useful to categorise Maori women strictly in terms of a traditional,
assimilated or pathologised Maori identity in binary opposition to Pakeha identity. I
have suggested that bi/multi racial Maori women are culturally subjectivated as Maori
as well as Pakeha and live with the cultural ambiguity contained in their dual and/or
multiple cultural positioning as Maori Pakeha/Other subject. I have also suggested
that New Zealand academics, Maori experts and feminists need to recognise and
theoretically acknowledge the presence of bi/multi racial women in both the imagined
national community and the imagined Maori community. Further, articulations of
Maori women's ethnicity, based upon traditional, assimilated or pathologised
subjectivities, are limiting in that they act as prescriptive cultural identity categories.
The promotion of such stereotyping, ultimately influences how members of society
think about and behave towards Maori women. To ignore the fact that many women
of Maori ancestry are identified within representations of Maori identity as solely
Maori is to ignore the fact that some Maori women also live with dual and multiple

cultural subjectivities. Ignoring Maori women's hybridity contributes to the
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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.

112



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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