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The Impact of Tā Te Māori Rangahau / Methodologies of Māori Research on My Work

              

                
                  
Rachael Fabish
                
              

            

              
Kaupapa Māori is an attempt to retrieve space for Māori voices and perspectives. It is also about providing a framework for explaining to tauiwi what we have always been about…[this] also opens up avenues for approaching and critiquing dominant, Western worldviews…[it is]  an intervention strategy. The common sense of any society often goes unnamed and therefore unchallenged. (Cram 2001:40-41)

            

            

              
the answer is in the intention

that lies behind the question

put that on your standardized multiple choice

i mean, how’s this supposed to look to me?

but half of divinity

out there trying to make harmony

with only one voice


                
(DiFranco 2006)
              

            

            

              
Introduction

              
The 
Victoria University of Wellington 
Te Kawa a Māui course MAOR408 Tā Te Māori Rangahau / Methodologies of Māori Research has had a profound impact on my research. Indeed it has had a substantial impact on the way I view academia generally. Ideas of reflexivity, postcolonial and postmodern deconstructions of positivist objectification have been gaining ground in academia for some time now, however, it has only been through studying indigenous critiques and methodologies that I have felt the full force of the damage done to communities through research. This in itself could have been immobilizing. In the past, an awareness of postcolonial critique has at best served to problematise my work, making me anxious about my role as a researcher – what Tolich has called “Pākehā paralysis” (2002). However, MAOR408 has offered the first real guidance at working through this - confronting and questioning my influences, intentions and attitudes and moving forward. It is hugely inspiring and liberating to discover methodologies that offer a way out of “paralysis” into something empowering for the subjects of research and researchers alike. 

              

                
Peggy McIntosh has identified it is a distinct feature of white privilege that “I can choose to ignore developments in minority writing and minority activist programs” (McIntosh 1990:5), furthermore, as Pākehā we are usually encouraged to do so. I think it is crucially important to resist that privilege and engage with Māori scholarship. This material not only opens my eyes to the struggles of indigenous academics (and communities) and makes me appreciate their criticism of mainstream academia, but also allows me to learn from innovative indigenous research methodologies. These methodologies, while often specific to Māori community situations, tend to place an importance on people and relationship building in ways that should be recognised by any qualitative researcher. 

            

            

              
The Role of the Intellectual

              
What is the role of the intellectual - in academia and in wider society? At their best, intellectuals should act as the critics and conscience of society. In 
Richard Benton’s words, the university should be like “a den of the tuoro. A little more benign, perhaps, than those that patrol the coasts and waterways, but no less effective when it comes to barking, burrowing underground, and emerging when necessary to give a miscreant society a judicious bite.” (Benton 2001:1) This is emphasised by 
Edward Said (1994) who claims that true intellectuals must resist being co-opted by those in power and stand up for the universals of truth and justice at all costs. Along with Foucault (1991), I am a little suspicious of this image of the “universal intellectual” (which I will return to shortly), yet I find Said’s vision of the intellectual highly appealing. I cannot help enjoying the idea that if you are not making people uncomfortable, you are not really doing your job properly. 

              
Of course, it is foolish to be too idealistic about academic freedom. 
Noam Chomsky (2002) has demonstrated that radicals have a hard time staying in the academy, despite their merits, because it is essentially a political environment. Benton argues that in Aotearoa, what threatens academic freedom is not so much suppression as neglect, because of the increasing neoliberal emphasis on commercially useful knowledge (Benton 2001). Yet he argues that “Education is still, as it always has been, fundamentally a subversive activity…” (Benton 2001:2). Similarly, Denzin and Lincoln view educators within a critical pedagogy framework as “transformative intellectuals”, who can lead emancipatory cultural politics through promoting “critical literacy” (Denzin and Lincoln 2008:8). 

              

                Stanley Fish, author of Save the World on Your Own Time (2008) may not believe this to be a good thing. He claims academics should merely inform their students rather than preaching to them, allowing them to make their own judgments. However, critical theory has basically nullified this kind of argument. Thus, following Jeff Corntassel, I believe there is no shame in being “an activist posing as an academic” (Corntassel 2003). This is where I wish to position myself (with a full awareness that a degree of “posing” or politicking is necessary within these institutions): always pursuing the subversive, emancipatory potential of education. 

            

            

              
Critical Theory

              
For research to be emancipatory it needs to be solidly grounded in critical theory, which questions the assumptions of traditional Western modernist research. What Ralph Pettman refers to as the “modernist project” began in seventeenth century Europe and is based on the idea that unfettered reason is an end in itself (Pettman 2001). This pursuit of rationalism was itself believed to be universally emancipatory, as reason was seen to lead to the betterment of society because of its ability to “discipline power with truth” (Krasner cited in Zalewski 1996:344). Universal “Truth” was determined through reason and rationality, which were themselves seen to be neutral. However, thinkers such as Foucault have called this neutrality in to question, and claimed there is no possibility of universal understanding, no way of standing outside of the present historical and social context, no ground for general principles (Rabinow 1991). Academics are embedded in the world, and are not capable of the god-eye-view they strive for. As Pettman puts it, modernism contains the seed of its own unraveling by critical theorists, for "there is nothing to stop the rationalist from standing back to look - at standing back to look" (Pettman 2001:92). Thus, postmodernists are able to argue for plural “truths”, since the tools of modernism do not generate universal “truth” but rather meaning, which is based on agreement over the rules for producing “truth” (Zalewski 1996). 

              
When we stand back to look at who makes the rules about what counts as valid epistemologies and methodologies, the idea of “disciplining power with truth” becomes problematic. According to Foucault, it is the very search for such universals that has blinded us to the actual ways that power function in our society (Rabinow 1991). The institutions that claim to be neutral should be the first to be scrutinized. While it is often presented as being purely liberating, knowledge is inherently bound up with power. Social sciences have been involved in the control of dominated groups through “dividing practices” - in which people are objectified, categorized and therefore able to be excluded if they are outside of a perceived “norm”. This is closely related to “scientific classification”, which treats the body as a thing and adds to objectification. At the centre of ‘modernity’, and therefore the norm against which all else are judged, is the white, middle class, European male (Pettman 2001). Suddenly, the “truths” uncovered through this rationalism look a lot less universal, a lot less emancipatory.

            

            

              
Postcolonial theory

              
Postcolonial theorists use the tools of critical theory to deconstruct the Western knowledge systems that have been used to justify and sustain colonial domination of indigenous communities. Frantz Fanon’s The Wretched of the Earth is a good example. Fanon describes a “compartmentalized” colonial system, which must be deconstructed in the name of decolonization (Fanon 2004).  Bhabha refers to a situation of “universality-with-racism” (Bhabha in Fanon 2004: xxiv), in which the colonised individual is in principle offered equal citizenship, and yet is constantly marked as inferior and “other” through the colonisers gaze. This requires a delicate balance of concepts of “sameness” and “difference”. To maintain their identity and authority, the colonizers have to uphold a myth of strict differences between “us” and “them” (Rennes 2008). Because these fictional lines tend to blur, especially in relation to sex and children, Françoise Vergès calls this the “colonial family romance” (Rennes 2008:65). The MomDad (colonizer) demands that the children (colonized) becomes like them, through assimilation. Fanon describes this paternalistic coloniser attitude as “a mother who constantly prevents her basically perverse child from committing suicide or giving free rein to its malevolent instincts” (Fanon 2004:xxiv). The colonised is expected to remain perpetually indebted for this protection, for the “gifts” of “civilization”. Yet the coloniser expects them to remain child-like, different, inferior, “like us, but not too like us”.

              
This fear of sameness led to the scientific racialism of the eighteenth and nineteenth century. For example, in 1824 Julien-Joseph Virey attempted to prove that there were two separate human species (“white” and “black”/non-white) (Rennes 2008). This can also be seen in the fear of miscegenation (“mixing of races”). Sartre concludes that “one of the functions of racism is to compensate the latent universalism of bourgeois liberalism: since all human beings have the same rights, the Algerian will be made a subhuman” (Sartre quoted by Bhabha in Fanon 2004:xxiv). Within this colonial system of thought, the large body of research done with indigenous peoples has been objectifying and disempowering. “Research has not been neutral in its objectification of the Other. Objectification is a process of dehumanization. In it clear links to Western knowledge research has generated a particular relationship to indigenous people which continues to be problematic” (Smith 1999:39)

              
It is easy to talk about “colonisers”, like they are ‘out there’, in history, the villains of Victorian Africa etc. However, I have to face the ugly reality that I am those colonisers. While I may personally side with tino rangatiratanga, my attachment to the university makes me an agent of the Crown (Nursing Council of New Zealand 2005). Framed in more positive terms it means I am in a position of responsibility to uphold my side of the Treaty partnership. However, this association between research and the Crown has many unsettling connotations.  Further, as Don Shamblin notes in “Reflections of a White Racist”, no matter how progressive we may consider ourselves to be, we are so steeped in racist rhetoric that it is impossible for Pākehā to distance ourselves from it (Shamblin 1996). Thus, this theory must be personalized, taken into the body. I believe this relates to what Zalewski describes as theory as everyday practice: “To understand theorizing as a way of life implies that we must take into account many more human activities and behaviours than would be considered sensible by those who utilize theory as a tool” (Zalewski 1996:348). It also makes me think about Haunani-Kay Trask’s comments that the university can only be a training ground for struggle – you have to actually go out and struggle (Trask 2001). In this sense, I identify very strongly with what Angela Brew has called the “journey variation” of research, which is experienced as personally transformative (Brew 2001:25). Research into biculturalism cannot be merely read and written about, it requires a substantial remaking of my entire self and life. 

            

            

              
Grand Narratives, Counter Narratives

              
Part of the postcolonial response is the critique of the way that history has been told from the perspective of the colonizer (Smith 1999; Pere 1991). The writing of nineteenth century non-Māori historians was influenced by a view of Māori as primitive savages, whose indigenous history traditions were inaccurate, perhaps even irrelevant. Joe Anaru Hetekia Tekani Pere has noted that these writers “were arrogant in their belief that they had a better understanding of things Maori than the Maori himself” (Pere 1991:29). This dismissal of indigenous history comes partly from a belief in the inferiorities of such history and partly because these histories challenge the grand narrative of the imperialist mission of colonization. Because of the Western preoccupation with notions of ‘race’, early non-Māori historians disregarded the importance of tribal history and attempted to create an overall picture of ‘the Māori race’ out of the various local traditions. This focus saw localized traditions as contradictory, needing correction by the Western historian. Smith identifies this trend as history as a “totalizing discourse”: which assume it is possible and desirable to contain all knowledge within one coherent, chronological, universal narrative (Smith 1999:30-31). 

              
However, Māori historians are increasingly challenging this grand narrative and reconsidering New Zealand historiography (Keenan 1999). Pere, for example, argues that we should really focus on tribal history, since until recently many Māori did not see themselves as forming a separate nation but rather based their loyalty and identity on iwi organization and the eponymous ancestor (Pere 1991). Similarly, Sir 
Tipene O’Regan has pointed out the importance of whakapapa as the authenticator of the historical tradition (O’Regan 2001). However, by contrast, 
Ranginui Walker’s work focuses on the ‘macro-view’ of Māori history, as a counter-narrative to the grand narrative of New Zealand history based on European perspectives (Walker 2004). On the macro, or ‘pan-Māori’ level, Māori clearly share a history under colonial domination, and this provides a context for many tribal histories. 

              
Recently, the Waitangi Tribunal has led to the inclusion of these counter narratives into the wider public consciousness. 
Keith Sorrenson argued in 1989 that the Tribunal offered a forum for a “radical reinterpretation of New Zealand history” (Sorrenson 1989) and it certainly has helped expose some devastating colonial injustices. It has also allowed for dialogue between professional historians and iwi that would have been impossible otherwise. However, as Michael Belgrave has pointed out, the burden of litigation with its restricted concept of what is reliable evidence has confined the development of Māori historiography. For example, “rarely is oral history the site for debate. The key debates before the Tribunal have been more about the Māori interpretation of documents created by the Crown” (Belgrave 2005:46). It also locks Māori and iwi history into the history of race relations. In response to this, Aroha Harris has attempted to produce what she calls “concurrent narratives” - modern Māori histories that show the continuing independence of Māori traditions (Harris 2008). Similarly, 
Danny Keenan argues for the need “to describe Māori historical frameworks that incorporate a certain range of Māori processes, principles and controlling devices” (Keenan 1999:29). 

              
While I am not a historian, this discussion of grand, counter and concurrent narratives has a strong bearing on my research into biculturalism in New Zealand. I would argue that for most Pākehā, at least, the grand narrative of the nation still underlies our thinking and allows for the perpetuation of white privilege. Put crudely, our society is based on a lie, which allows for the continuation of the status quo. In keeping with the “colonial family romance”, this seems like our big, dirty family secret that everyone can feel but no one wants to talk about. I believe the only way forward is to confront it directly.  

            

            

              
Kaupapa Māori

              
In recent years there has been a clear shift from Māori as objects of research to Māori as the researchers (Smith 1999). Academic trends in feminism and critiques of positivism as well as the development of the 
Waitangi Tribunal and Te Kohanga Reo have created the conditions for this transition. Based on the assertion that Māori systems of knowledge are as valid as Western counterparts, Māori scholars have been looking for theorizing that “starts from te ao Māori and extends outwards to te ao Pākehā, rather than the other way around”, yet is capable of weaving both traditions together (Irwin 1994:28). This has manifested as 
Kaupapa Māori: “Māori research by, with and for Māori [that] is about regaining control over Māori knowledge and Māori resources” (Cram 2001:37). Cram has defined seven guidelines for this kind of research. First is respect for people, which breaks down hierarchical position of the researcher and instead allows the participants to control the interaction (see Irwin 1994 on “rituals of encounter”). Secondly, 
he kanohi kitea emphasises the need for face-to-face meetings which establish relationships. Third is 
titiro, whakaronga…kōrero – watching and listening over a period of time, to develop shared understandings, should form the basis of any comment on a community. Fourth is 
manaaki ki te tangata, which encompasses collaboration and reciprocity. Fifth, 
kia tupato refers to cultural safety and the need for reflexivity over our insider/outsider roles. Sixth is 
kaua e takahia te mana o te tangata – avoid harming the mana of the participants – which involves keeping the community informed and in some control of the research, rather than merely taking information from them. Finally 
kaua e mahaki warn against flaunting your knowledge as an “expert”, rather knowledge should be made accessible and shared in empowering ways. Kathy Irwin comment sums this up: “writing as a Māori feminist my audience is not confined to those whose knowledge and credentials are validated by the PhD research process” (Irwin 1994:27). 

              
Irwin notes that in relation to the promotion of Māori education “the debates in universities imply that there are fewer or lower standards of accountability, whereas the reality is greater or double accountability” (Irwin 1994:35). For example, Aroha Harris and Wendy Henwood have demonstrated the great need for innovation and delicacy when undertaking research in communities already suffering from research-fatigue (Harris and Henwood 2007). I do not expect to be capable of these subtle negotiations required to do true Kaupapa Māori research. I am not Māori, I do not have the whakapapa links or the knowledge of tikanga required to create a research project based on Māori perspectives and protocols. However, I do believe that I can take the general principles of Kaupapa Māori on board and work in ways aligning with them. Cram notes that: “One growing opinion is that non-Māori cannot conduct Kaupapa Māori research but non-Māori can support a Māori research kaupapa.” (Cram 2001:38). She goes on to add that “what is good for Māori is often good for people in general” (Cram 2001:38), and I believe this to be true. For me this means finding methodologies that are respectful and people centered. It also means a deliberate attempt to educate myself in both general indigenous critiques of Western society as well as the specific and localised worldviews of Māori. In these approaches I follow Denzin and Lincoln’s example:  

              

                
In arguing for a dialoguing between critical and indigenous theories, Denzin and Lincoln recognize that they are outsiders to the indigenous colonized experience. We write as privileged Westerners. At the same time, we seek to be “allied others”, fellow travelers of sorts, antipositivists, friendly insiders who wish to deconstruct from within the Western academy and its positivist epistemologies… We value auto ethnographic, insider, participatory, collaborative methodologies… - research practices that are reflexively consequential, ethical, critical, respectful, and humble. (Denzin and Lincoln 2008:6)

              

              
Denzin and Lincoln imagine a decolonized academy, which has confronted and over come academic complicity in colonisation, which “is interdisciplinary and politically proactive. It represents indigenous epistemologies and encourages interpretive, first-person methodologies.” (Denzin and Lincoln 2008:12) Indigenous academics are leading the way here, as can be seen in the 25 projects outlined by Smith, which include claiming, story telling, indigenizing, revitalizing, representing, reframing, democratizing and negotiating. After years of being uncomfortably positioned as a Pākehā student of culture within the dominant Western framework, I am excited about immersing myself in a field containing powerful indigenous voices which challenge the old mainstream and help guide me out of it. 

            

            

              
Conclusion

              
In sum, the clear lessons I have to learn from Māori research methodologies are: firstly to confront and deconstruct the harmful prejudices and practices that underlie Western academic research. And secondly that there are alternatives available which allow for far more ethical and satisfying research. I am still digesting what I have learnt and this essay is perhaps only the beginnings of an articulation of their impact. Again, I believe I will be struggling with the ramifications of these theories and methodologies for years to come. While they make good sense and can be grasped intuitively, they are far removed from the way that many are often trained to function as academics. To put these methodologies into practice will be a great challenge, involving much questioning, soul searching, and trial and error.
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Introduction

              
The 
Victoria University of Wellington 
Te Kawa a Māui course MAOR408 Tā Te Māori Rangahau / Methodologies of Māori Research has had a profound impact on my research. Indeed it has had a substantial impact on the way I view academia generally. Ideas of reflexivity, postcolonial and postmodern deconstructions of positivist objectification have been gaining ground in academia for some time now, however, it has only been through studying indigenous critiques and methodologies that I have felt the full force of the damage done to communities through research. This in itself could have been immobilizing. In the past, an awareness of postcolonial critique has at best served to problematise my work, making me anxious about my role as a researcher – what Tolich has called “Pākehā paralysis” (2002). However, MAOR408 has offered the first real guidance at working through this - confronting and questioning my influences, intentions and attitudes and moving forward. It is hugely inspiring and liberating to discover methodologies that offer a way out of “paralysis” into something empowering for the subjects of research and researchers alike. 

              

                
Peggy McIntosh has identified it is a distinct feature of white privilege that “I can choose to ignore developments in minority writing and minority activist programs” (McIntosh 1990:5), furthermore, as Pākehā we are usually encouraged to do so. I think it is crucially important to resist that privilege and engage with Māori scholarship. This material not only opens my eyes to the struggles of indigenous academics (and communities) and makes me appreciate their criticism of mainstream academia, but also allows me to learn from innovative indigenous research methodologies. These methodologies, while often specific to Māori community situations, tend to place an importance on people and relationship building in ways that should be recognised by any qualitative researcher. 

            








Victoria University of Wellington Library




Te Kāhui Kura Māori, Volume 0, Issue 2

The Role of the Intellectual



              
The Role of the Intellectual

              
What is the role of the intellectual - in academia and in wider society? At their best, intellectuals should act as the critics and conscience of society. In 
Richard Benton’s words, the university should be like “a den of the tuoro. A little more benign, perhaps, than those that patrol the coasts and waterways, but no less effective when it comes to barking, burrowing underground, and emerging when necessary to give a miscreant society a judicious bite.” (Benton 2001:1) This is emphasised by 
Edward Said (1994) who claims that true intellectuals must resist being co-opted by those in power and stand up for the universals of truth and justice at all costs. Along with Foucault (1991), I am a little suspicious of this image of the “universal intellectual” (which I will return to shortly), yet I find Said’s vision of the intellectual highly appealing. I cannot help enjoying the idea that if you are not making people uncomfortable, you are not really doing your job properly. 

              
Of course, it is foolish to be too idealistic about academic freedom. 
Noam Chomsky (2002) has demonstrated that radicals have a hard time staying in the academy, despite their merits, because it is essentially a political environment. Benton argues that in Aotearoa, what threatens academic freedom is not so much suppression as neglect, because of the increasing neoliberal emphasis on commercially useful knowledge (Benton 2001). Yet he argues that “Education is still, as it always has been, fundamentally a subversive activity…” (Benton 2001:2). Similarly, Denzin and Lincoln view educators within a critical pedagogy framework as “transformative intellectuals”, who can lead emancipatory cultural politics through promoting “critical literacy” (Denzin and Lincoln 2008:8). 

              

                Stanley Fish, author of Save the World on Your Own Time (2008) may not believe this to be a good thing. He claims academics should merely inform their students rather than preaching to them, allowing them to make their own judgments. However, critical theory has basically nullified this kind of argument. Thus, following Jeff Corntassel, I believe there is no shame in being “an activist posing as an academic” (Corntassel 2003). This is where I wish to position myself (with a full awareness that a degree of “posing” or politicking is necessary within these institutions): always pursuing the subversive, emancipatory potential of education. 
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Critical Theory

              
For research to be emancipatory it needs to be solidly grounded in critical theory, which questions the assumptions of traditional Western modernist research. What Ralph Pettman refers to as the “modernist project” began in seventeenth century Europe and is based on the idea that unfettered reason is an end in itself (Pettman 2001). This pursuit of rationalism was itself believed to be universally emancipatory, as reason was seen to lead to the betterment of society because of its ability to “discipline power with truth” (Krasner cited in Zalewski 1996:344). Universal “Truth” was determined through reason and rationality, which were themselves seen to be neutral. However, thinkers such as Foucault have called this neutrality in to question, and claimed there is no possibility of universal understanding, no way of standing outside of the present historical and social context, no ground for general principles (Rabinow 1991). Academics are embedded in the world, and are not capable of the god-eye-view they strive for. As Pettman puts it, modernism contains the seed of its own unraveling by critical theorists, for "there is nothing to stop the rationalist from standing back to look - at standing back to look" (Pettman 2001:92). Thus, postmodernists are able to argue for plural “truths”, since the tools of modernism do not generate universal “truth” but rather meaning, which is based on agreement over the rules for producing “truth” (Zalewski 1996). 

              
When we stand back to look at who makes the rules about what counts as valid epistemologies and methodologies, the idea of “disciplining power with truth” becomes problematic. According to Foucault, it is the very search for such universals that has blinded us to the actual ways that power function in our society (Rabinow 1991). The institutions that claim to be neutral should be the first to be scrutinized. While it is often presented as being purely liberating, knowledge is inherently bound up with power. Social sciences have been involved in the control of dominated groups through “dividing practices” - in which people are objectified, categorized and therefore able to be excluded if they are outside of a perceived “norm”. This is closely related to “scientific classification”, which treats the body as a thing and adds to objectification. At the centre of ‘modernity’, and therefore the norm against which all else are judged, is the white, middle class, European male (Pettman 2001). Suddenly, the “truths” uncovered through this rationalism look a lot less universal, a lot less emancipatory.
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Postcolonial theory

              
Postcolonial theorists use the tools of critical theory to deconstruct the Western knowledge systems that have been used to justify and sustain colonial domination of indigenous communities. Frantz Fanon’s The Wretched of the Earth is a good example. Fanon describes a “compartmentalized” colonial system, which must be deconstructed in the name of decolonization (Fanon 2004).  Bhabha refers to a situation of “universality-with-racism” (Bhabha in Fanon 2004: xxiv), in which the colonised individual is in principle offered equal citizenship, and yet is constantly marked as inferior and “other” through the colonisers gaze. This requires a delicate balance of concepts of “sameness” and “difference”. To maintain their identity and authority, the colonizers have to uphold a myth of strict differences between “us” and “them” (Rennes 2008). Because these fictional lines tend to blur, especially in relation to sex and children, Françoise Vergès calls this the “colonial family romance” (Rennes 2008:65). The MomDad (colonizer) demands that the children (colonized) becomes like them, through assimilation. Fanon describes this paternalistic coloniser attitude as “a mother who constantly prevents her basically perverse child from committing suicide or giving free rein to its malevolent instincts” (Fanon 2004:xxiv). The colonised is expected to remain perpetually indebted for this protection, for the “gifts” of “civilization”. Yet the coloniser expects them to remain child-like, different, inferior, “like us, but not too like us”.

              
This fear of sameness led to the scientific racialism of the eighteenth and nineteenth century. For example, in 1824 Julien-Joseph Virey attempted to prove that there were two separate human species (“white” and “black”/non-white) (Rennes 2008). This can also be seen in the fear of miscegenation (“mixing of races”). Sartre concludes that “one of the functions of racism is to compensate the latent universalism of bourgeois liberalism: since all human beings have the same rights, the Algerian will be made a subhuman” (Sartre quoted by Bhabha in Fanon 2004:xxiv). Within this colonial system of thought, the large body of research done with indigenous peoples has been objectifying and disempowering. “Research has not been neutral in its objectification of the Other. Objectification is a process of dehumanization. In it clear links to Western knowledge research has generated a particular relationship to indigenous people which continues to be problematic” (Smith 1999:39)

              
It is easy to talk about “colonisers”, like they are ‘out there’, in history, the villains of Victorian Africa etc. However, I have to face the ugly reality that I am those colonisers. While I may personally side with tino rangatiratanga, my attachment to the university makes me an agent of the Crown (Nursing Council of New Zealand 2005). Framed in more positive terms it means I am in a position of responsibility to uphold my side of the Treaty partnership. However, this association between research and the Crown has many unsettling connotations.  Further, as Don Shamblin notes in “Reflections of a White Racist”, no matter how progressive we may consider ourselves to be, we are so steeped in racist rhetoric that it is impossible for Pākehā to distance ourselves from it (Shamblin 1996). Thus, this theory must be personalized, taken into the body. I believe this relates to what Zalewski describes as theory as everyday practice: “To understand theorizing as a way of life implies that we must take into account many more human activities and behaviours than would be considered sensible by those who utilize theory as a tool” (Zalewski 1996:348). It also makes me think about Haunani-Kay Trask’s comments that the university can only be a training ground for struggle – you have to actually go out and struggle (Trask 2001). In this sense, I identify very strongly with what Angela Brew has called the “journey variation” of research, which is experienced as personally transformative (Brew 2001:25). Research into biculturalism cannot be merely read and written about, it requires a substantial remaking of my entire self and life. 
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Grand Narratives, Counter Narratives

              
Part of the postcolonial response is the critique of the way that history has been told from the perspective of the colonizer (Smith 1999; Pere 1991). The writing of nineteenth century non-Māori historians was influenced by a view of Māori as primitive savages, whose indigenous history traditions were inaccurate, perhaps even irrelevant. Joe Anaru Hetekia Tekani Pere has noted that these writers “were arrogant in their belief that they had a better understanding of things Maori than the Maori himself” (Pere 1991:29). This dismissal of indigenous history comes partly from a belief in the inferiorities of such history and partly because these histories challenge the grand narrative of the imperialist mission of colonization. Because of the Western preoccupation with notions of ‘race’, early non-Māori historians disregarded the importance of tribal history and attempted to create an overall picture of ‘the Māori race’ out of the various local traditions. This focus saw localized traditions as contradictory, needing correction by the Western historian. Smith identifies this trend as history as a “totalizing discourse”: which assume it is possible and desirable to contain all knowledge within one coherent, chronological, universal narrative (Smith 1999:30-31). 

              
However, Māori historians are increasingly challenging this grand narrative and reconsidering New Zealand historiography (Keenan 1999). Pere, for example, argues that we should really focus on tribal history, since until recently many Māori did not see themselves as forming a separate nation but rather based their loyalty and identity on iwi organization and the eponymous ancestor (Pere 1991). Similarly, Sir 
Tipene O’Regan has pointed out the importance of whakapapa as the authenticator of the historical tradition (O’Regan 2001). However, by contrast, 
Ranginui Walker’s work focuses on the ‘macro-view’ of Māori history, as a counter-narrative to the grand narrative of New Zealand history based on European perspectives (Walker 2004). On the macro, or ‘pan-Māori’ level, Māori clearly share a history under colonial domination, and this provides a context for many tribal histories. 

              
Recently, the Waitangi Tribunal has led to the inclusion of these counter narratives into the wider public consciousness. 
Keith Sorrenson argued in 1989 that the Tribunal offered a forum for a “radical reinterpretation of New Zealand history” (Sorrenson 1989) and it certainly has helped expose some devastating colonial injustices. It has also allowed for dialogue between professional historians and iwi that would have been impossible otherwise. However, as Michael Belgrave has pointed out, the burden of litigation with its restricted concept of what is reliable evidence has confined the development of Māori historiography. For example, “rarely is oral history the site for debate. The key debates before the Tribunal have been more about the Māori interpretation of documents created by the Crown” (Belgrave 2005:46). It also locks Māori and iwi history into the history of race relations. In response to this, Aroha Harris has attempted to produce what she calls “concurrent narratives” - modern Māori histories that show the continuing independence of Māori traditions (Harris 2008). Similarly, 
Danny Keenan argues for the need “to describe Māori historical frameworks that incorporate a certain range of Māori processes, principles and controlling devices” (Keenan 1999:29). 

              
While I am not a historian, this discussion of grand, counter and concurrent narratives has a strong bearing on my research into biculturalism in New Zealand. I would argue that for most Pākehā, at least, the grand narrative of the nation still underlies our thinking and allows for the perpetuation of white privilege. Put crudely, our society is based on a lie, which allows for the continuation of the status quo. In keeping with the “colonial family romance”, this seems like our big, dirty family secret that everyone can feel but no one wants to talk about. I believe the only way forward is to confront it directly.  
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Kaupapa Māori

              
In recent years there has been a clear shift from Māori as objects of research to Māori as the researchers (Smith 1999). Academic trends in feminism and critiques of positivism as well as the development of the 
Waitangi Tribunal and Te Kohanga Reo have created the conditions for this transition. Based on the assertion that Māori systems of knowledge are as valid as Western counterparts, Māori scholars have been looking for theorizing that “starts from te ao Māori and extends outwards to te ao Pākehā, rather than the other way around”, yet is capable of weaving both traditions together (Irwin 1994:28). This has manifested as 
Kaupapa Māori: “Māori research by, with and for Māori [that] is about regaining control over Māori knowledge and Māori resources” (Cram 2001:37). Cram has defined seven guidelines for this kind of research. First is respect for people, which breaks down hierarchical position of the researcher and instead allows the participants to control the interaction (see Irwin 1994 on “rituals of encounter”). Secondly, 
he kanohi kitea emphasises the need for face-to-face meetings which establish relationships. Third is 
titiro, whakaronga…kōrero – watching and listening over a period of time, to develop shared understandings, should form the basis of any comment on a community. Fourth is 
manaaki ki te tangata, which encompasses collaboration and reciprocity. Fifth, 
kia tupato refers to cultural safety and the need for reflexivity over our insider/outsider roles. Sixth is 
kaua e takahia te mana o te tangata – avoid harming the mana of the participants – which involves keeping the community informed and in some control of the research, rather than merely taking information from them. Finally 
kaua e mahaki warn against flaunting your knowledge as an “expert”, rather knowledge should be made accessible and shared in empowering ways. Kathy Irwin comment sums this up: “writing as a Māori feminist my audience is not confined to those whose knowledge and credentials are validated by the PhD research process” (Irwin 1994:27). 

              
Irwin notes that in relation to the promotion of Māori education “the debates in universities imply that there are fewer or lower standards of accountability, whereas the reality is greater or double accountability” (Irwin 1994:35). For example, Aroha Harris and Wendy Henwood have demonstrated the great need for innovation and delicacy when undertaking research in communities already suffering from research-fatigue (Harris and Henwood 2007). I do not expect to be capable of these subtle negotiations required to do true Kaupapa Māori research. I am not Māori, I do not have the whakapapa links or the knowledge of tikanga required to create a research project based on Māori perspectives and protocols. However, I do believe that I can take the general principles of Kaupapa Māori on board and work in ways aligning with them. Cram notes that: “One growing opinion is that non-Māori cannot conduct Kaupapa Māori research but non-Māori can support a Māori research kaupapa.” (Cram 2001:38). She goes on to add that “what is good for Māori is often good for people in general” (Cram 2001:38), and I believe this to be true. For me this means finding methodologies that are respectful and people centered. It also means a deliberate attempt to educate myself in both general indigenous critiques of Western society as well as the specific and localised worldviews of Māori. In these approaches I follow Denzin and Lincoln’s example:  

              

                
In arguing for a dialoguing between critical and indigenous theories, Denzin and Lincoln recognize that they are outsiders to the indigenous colonized experience. We write as privileged Westerners. At the same time, we seek to be “allied others”, fellow travelers of sorts, antipositivists, friendly insiders who wish to deconstruct from within the Western academy and its positivist epistemologies… We value auto ethnographic, insider, participatory, collaborative methodologies… - research practices that are reflexively consequential, ethical, critical, respectful, and humble. (Denzin and Lincoln 2008:6)

              

              
Denzin and Lincoln imagine a decolonized academy, which has confronted and over come academic complicity in colonisation, which “is interdisciplinary and politically proactive. It represents indigenous epistemologies and encourages interpretive, first-person methodologies.” (Denzin and Lincoln 2008:12) Indigenous academics are leading the way here, as can be seen in the 25 projects outlined by Smith, which include claiming, story telling, indigenizing, revitalizing, representing, reframing, democratizing and negotiating. After years of being uncomfortably positioned as a Pākehā student of culture within the dominant Western framework, I am excited about immersing myself in a field containing powerful indigenous voices which challenge the old mainstream and help guide me out of it. 
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Conclusion

              
In sum, the clear lessons I have to learn from Māori research methodologies are: firstly to confront and deconstruct the harmful prejudices and practices that underlie Western academic research. And secondly that there are alternatives available which allow for far more ethical and satisfying research. I am still digesting what I have learnt and this essay is perhaps only the beginnings of an articulation of their impact. Again, I believe I will be struggling with the ramifications of these theories and methodologies for years to come. While they make good sense and can be grasped intuitively, they are far removed from the way that many are often trained to function as academics. To put these methodologies into practice will be a great challenge, involving much questioning, soul searching, and trial and error.
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Article 

              
The Woman kneaded her temples. So much to read and time was running out. Reaching for her peppermint tea, liberally dosed with honey, she took a deep breath and read aloud, ‘anything that is watched changes.’ It was something her lecturer had said about Measurement Theory (
Mercier 2009) and for the life of her she couldn’t remember what that had to do with her research. On reflection, the Woman thought it related to her role as ‘participant-observer’ (Spradly 1980 cited in Kawagley 2006:137, Smith 1999:137-140) of her 
takatāpui community. The traditional Yupiaq method of research resonated with her understanding of Kaupapa Māori research; ‘patient observation through participation over a long period of time, reflection on what was seen and heard, and confirming tentative conclusions with the participants’ (Kawagley 2006:144). The related idea that ‘a body of knowledge differs when it is viewed from different perspectives’ (Battiste and Henderson 2000:134) convinced her of how important it was for her to reinterpret historical Māori material from a takatāpui perspective, regardless of who produced it.

              
After assessing her methodology yet again, the Woman finally identified the stumbling block – she disagreed with the eight-step model she was working with (Kumar 1999:15-21). The high level of clarity required in the early stages was at odds with her tendency to be more flexible and allow the process to unfold as feedback was incorporated. Although the model was designed for beginners, a cultural viewpoint was not fundamental to its premise and would have to be added or the model discarded. The Woman was proud to follow in the footsteps of Māori who had successfully attained their PhD using a Kaupapa Māori foundation to ‘mediate between and speak to two worlds’ (Irwin 1994:25-27), the often skeptical Māori world (Harris and Henwood 2007) and the demanding academic world (Deloria Jr 2004:28). The Woman still harboured suspicions about the extent to which her strong views and activist perspective would fit into the academic world (Chomsky 2002 and Deloria Jr 2004) but she trusted her supervisors and kaumātua to guide her through.

              
Tired from juggling theories about privileging indigenous voices in indigenist research (Rigney 1999:115-118), the finer points of whether non-Māori could undertake Kaupapa Māori research (Smith 1999:184) or was the ‘knowledge system’ too ‘contaminated by colonialism and racism’ (Battiste and Henderson 2000:132-144), the Woman decided something mindless might help. Flicking through the channels she found an old favourite, Battlestar Galactica. Before long she was dismayed to recognise evidence of the post-colonial theories she had just been avoiding. The Cylons were created to help the humans, who kept them in a colonised role; subordinate, inhuman, child-like and indebted (Rennes 2008:64-76, Nakata 2007:196 and Foucault cited in Rabinow 1991:10-11). Unsurprisingly, the colonised were keen to change this situation. It made the Woman wonder about the incentives offered by the coloniser to accept that role by learning and adopting their ways and the penalties they leveled at the colonised when they did not.

              
In the colonial vocabulary (Fanon 1963 cited in Bhabha 2004:xx, Foucault cited in Rabinow 1991:17), Māori were routinely cast as ‘heathen savages’ and ‘sexually wanton’. They were required to embrace monogamous heterosexuality, eliminate pre-marital sex (Pere 1991:37) and erase any credence of traditional expressions of sexuality. From her previous research, the Woman was well aware that the colonial settlers, and even the missionaries, failed to adhere to those standards themselves. Perhaps these were examples of the instability (Memmi 1967 cited in Bhabha 2004:xx) of the colonial system as well as its share of ambivalence - that ‘complex, unstable mixture of attraction and repulsion between the coloniser and the colonised’ (Bhabha 1994 cited in Rennes 2008:67).

              
When such forbidden unions led to ‘mixed race offspring’ or ‘hybrids’ (
McKinley 2008:960-964, Pettman 2001:84), the colonisers resorted to increasingly complex means such as intricate blood quantum measurements to identify difference. The Woman considered her personal experience of being ‘half-caste’. She hated the assurances that Pākehā blood softened her Māori features and she was more attractive because she was fair. The Woman picked up some old postcards from her collection which reinforced her thinking. Here race collided with sexual desire; the images of ‘hybrid’ Māori women projected ‘fantasy and desire, promiscuity and eroticism, exotic and alluring’ (McKinley 2008:963). Yet another creative form of subjugation of Māori women. That led the Woman to consider the privilege inherent in being the coloniser and the privilege sought by leaders who colluded in the ‘displacement, dispossession and exploitation’ (Teaiwa, Nicole and Durutalo 1996:270-271) of their own people, particularly Māori men regarding Māori women.

              
The Woman sighed. It was surely an uphill battle with no sign of respite. Integral to the daily grind of decolonisation in Aotearoa, she knew that takatāpui faced a globalised genealogy of colonisation (Fanon 1963 cited in Bhabha 2004:xvi,xxvi) which had systematised homophobia and transphobia throughout much of the world. The Woman resisted the temptation to revise her early draft, recognising her sudden interest in main characters, nominalisations and the passive voice (Booth et. al 1995:218-228) for the distraction that it was.

              
Suddenly the Woman’s Kuia sprang into mind and she recalled their long conversations over the years. Her Nana embodied that elusive ideal of a Kuia from whom knowledge, love and acceptance was offered freely. Deeply spiritual and fluent in te reo Māori me ōna tikanga, she often spoke about the connection between the ‘people…, the gods, and the land, forged not by information but by blood and roots’ (Holmes 2000:42, Deloria Jr 2004:30). The Woman fondly remembered those childhood stories of 
taniwha, beautiful ancestors and fearless warriors. As an adult, the Woman could appreciate them for the tribal history and whakapapa they imparted. She resolved to talk to her Nana (Irwin 1994:30, O’Regan 2001, Durie 1998:64) about her research as soon as possible and to enlist her support in approaching the home people to take part.

              
The Woman’s eyes were just starting to droop when the phone rang. Minutes later she was throwing clothes into a bag and loading her papers into the car. Her Nana was in hospital, she would just have to finish her work up home.

              
The Kuia watched her moko pore over her mahi with interest. She chuckled and the head jerked up.

              

                
‘Oh, you’re awake Nana.’ 

              

              

                
‘Ae, come and talk to me about your work. No wonder you need glasses with all that reading.’ 

              

              

                
‘Oh nemmind that. You feeling better?’ 

              

              

                
‘Nothing that some pork bones and 
puha wouldn’t fix. Here, this one. What’s it about?’ 

              

              
The Woman chuckled at the paper her Nan had selected, 

              

                
‘The cultural interface…mmm. It’s about the Torres Strait Islanders trying to get on with their lives even though the Australians have created a new colonial world that paints the Islanders out of the picture in their own land (Nakata 2007). Sound familiar?’

              

              

                
‘It sure is the same all over. Okay… and is that the kind of research you’re doing?’

              

              

                
‘Mmm, kind of. You know there’re lots of different ways of looking at research Nan. There’s the tension between the ‘theorists’ and the ‘real worlders’ as if the thinking and the doing are not related (Zalewski 1996). One writer talks about four ‘variations’ (Brew 2001:24-25) of research. You know how some want to solve a problem or unravel a puzzle, looking for the secrets hidden beneath.’

              

              

                
‘We know all about that! Researchers have been poking and prodding at us Mystery Māoris since I was a little girl.’ 

              

              
They laughed together and the Woman launched back into her kōrero. 

              

                
‘Others want the social connectedness of academic and research networks. Some crave the recognition and awards – to write their next book, go to their next conference. Still others see it as a personal journey, learning as much about themselves as what they’re researching (Brew 2001:24-25).’ 

              

              

                
‘And you?’ 

              

              

                
‘Maybe a little of each… the kaupapa is so important to me but I want my research to mean something, to be for the good of Māori people (Irwin 1994:32). I’m still working out the details so I’m still not sure who should be involved since I’ll have the final say in the end.’ 

              

              

                
‘Even if that was true, why would you want it?’ 

              

              
At the Woman’s raised eyebrow, her Kuia elaborated, 

              

                
‘If you want to add some letters to your name and look flash for your Pākehā mates, 
pai rawa. You want to do something for the people; you do it with the people - from the beginning. So what are you researching?’

              

              

                
‘It’s about Takatāpui [

1] which means…’ 

              

              

                
‘
E hika! I know what it means. You get your 
Te Arawa side from me remember! We know all about Tūtanekai and Tiki. And anyway, I’ve seen you on that Māori Television programme [

2].  How come you’re doing this research?’ 

              

              
The Woman squirmed in her seat. 

              

                
‘Well, partly because I’m takatāpui, partly because our rōpū Tīwhanawhana [

3] have asked me to do it on their behalf and mostly because you know I’ve got the drive and commitment to get it done.’ 

              

              

                
‘Not to mention those brains you got from my side of the family!’

              

              

                
‘
Ka tika Nana! I just want to record the real stories about takatāpui, the ones the Pākehā has kept hidden all these years.’

              

              

                
‘Who cares what the Pākehā says? They always think there’s only one side of the story – theirs!’ 

              

              

                
‘Nan, that’s the point. Only one story, that’s what they call the grand narrative (Walker 1994 cited in Keenan 1999:26) [

4]. It’s the history that gets published and the history that gets taught in school. There’s a big gap between that and our oral traditions (Teaiwa, Nicole and Durutalo 1996:264), let alone our real life (Nakata 2007:201-204, Zalewski 1996). So our stories are the counter narratives that challenge that grand narrative.’ 

              

              
The Kuia laughed again. 

              

                
‘So, the Pākehās win again! Our stories don’t always have to be about them or because of them (Keenan 1999:27). The only ‘grand’ narrative you need to know is that we came from 
Te Kore and 
Te Pō into 
Te Ao Marama. You can’t get much grander than the separation of 
Rangi and 
Papa, now can you?!’

              

              
Getting serious, the 
Kuia pinned her 
moko with a steely glare. 

              

                
‘We belong to this land. Regardless of what the Pākehā does, we will survive. When is someone going to do the research on how Māori affects Pākehā eh? Ask them how their life has improved because they came to our whenua. Learning our stories and talking to your relations is being Māori – that’s part of our whakapapa. That’s what binds us to the whenua. Writing down Māori stories so the Pākehā can rewrite it until they agree with it…well, that’s what happens at the Waitangi Tribunal (Belgrave 1994 cited in Keenan 1999:28). That’s why Maori don’t like research! Like all our claim stuff, one set we have for us. The other set we have to put it in a certain way for the Pākehā – all to get back a tiny part of what was ours in the first place (O’Regan 2001:19-23, Sorrenson 1989:170-177) [

5]. Meanwhile, all the lawyers making the money and we can’t afford to fix the 
Pā roof. Where will it end?’

              

              
That said, the Kuia determinedly closed her eyes and turned away. Just as abruptly, she spoke again, 

              

                
‘You remember we had our own 
whare wānanga.’ 

              

              
The Woman managed to nod without rolling her eyes. Her father pointed it out every time they drove to the Pā. 

              

                
‘The mana of Māhaki depends on us remembering Māhaki stories and telling them to our children…in Māhaki language. Because if we don’t, who will (Deloria Jr 2004:17)? It’s up to other tribes to collect their own stories. Any real history of Māori has to be a collection of all of those histories out together (Pere, O’Regan and Royal cited in Keenan 1999:30-31). Even our relations in the Pacific, their stories are not the same as ours. The Pākehā did different things to different people and we all reacted differently. The Māori, we fought back, hard and fast. We still have to.’

              

              
 As her Nana took a ragged breath, the Woman spoke quietly, 

              

                
‘You’re right Nana, but you’re Christian and you support the Church. What about what the Church has done, what the missionaries did to our stories, our culture (Pere 1991:36-37)?’

              

              

                
‘I know what you mean but Christian beliefs added to the beliefs we already had – it didn’t replace them (Durie 1998:66). The Church was always something that helped keep the whānau together and our stories can sit beside the stories of the Bible.’

              

              

                
‘What about what Vercoe [

6] said that time? What about the Destiny march against the proposed Civil Union Act? [

7] That was a Māori Church attack on lesbians and gays and no one stood up against them.’ 

              

              

                
‘Those are those strange Pākehās I’ve heard about - the boys look like girls and the girls look like boys.’ 

              

              

                
‘But Nana, what about cousin Nicky - who we all call Tiffany now - and Uncle Kiki? All the ones like them who never married and never had children. What about me?’

              

              

                
‘Don’t be silly, you’re not like them.’ 

              

              

                
‘But I am Nan, we all are. We’re part of a takatāpui whānau - you hurt one of us, you hurt us all. Isn’t that what you taught me?’ 

              

              

                
‘He’s not even from here, why would we say anything to that Tāmaki boy? That’s up to his old people or even 
Te Ātiawa since he went to their rohe. If he came here, well, he better look out! Now, how about a nice cup of tea?’

              

              
When the Woman left, the Kuia thought over their kōrero. Once they were both settled again, she spoke, 

              

                
‘I’ve been meaning to tell you a story from when I was young, long before I met your grandfather. I used to stay with my mate Moetu from the Coast. She was a card, used to wear this soft brown, big belted overcoat and the navy blue neck-scarf I got her for her birthday [

8]. She wore a shirt and tie and I made sure her creases were always sharp. And perform! She was the best - could make up a waiata at the drop of a hat.’ 

              

              
The Woman listened with increasing interest. 

              

                
‘Oh, we were so in love.’ 

              

              
The Woman spluttered her tea across the floor and the Kuia laughed so hard she choked. 

              

                
‘I still miss her but you remind me a lot of her, your passion. The thing is I already had an arranged marriage. We couldn’t be together for long but she met someone else and they were together until she passed away - just before you were born. It would be nice to talk about her, to remember her. I’ll talk to the Trust for you about your project.’

              

              
The Woman hugged her tight but when she offered to show her Nan the research proposal she was pushed away, 

              

                
‘I don’t need to see any papers. I know you. You are me. But just because you’re from home doesn’t mean you get to do whatever you want (Irwin 1994:37, Durie 1998:66). You follow tikanga (Smith 1999:10, Mead 1997 cited in Cram 2001:40-49, Irwin 1994:36-39, Durie 1998:62-69) from the beginning and you’ll be fine. Leave the paperwork to the Research Team.’

              

              

                
‘Leave what to the Research Team?’ 

              

              

                
‘Here they are, you can talk to them now,’

              

              
said the Kuia happily as more whānau poured into the room. 

              

                
‘Are you doing research? What’s it on?’

              

              

                
‘You know my cousin runs the claims research over in Taranaki. They’ve been doing it for years – got that nice boy 
Peter (Adds 2009) working for them.’ 

              

              

                
‘Did you hear heard about Te Rarawa’s research programme (Harris and Henwood 2007)? They’ve combined all their whānau and hapū research into one just like ours. I think they stole our idea! Ha!’

              

              

                
‘Ae, so everything’s in place for settlement.’

              

              

                
‘We’re bypassing the Tribunal eh? Takes too long and they still can’t make any decisions’ (Sorrenson 1989:171).

              

              

                
‘And it helps train up our young ones.’

              

              

                
‘And it makes sure we work to Iwi rules, not just jump for the Pākehā money.’

              

              

                
‘Research is alright as long as we got one of our own running it’ (Smith 1999, Rigney 1999:118).

              

              

                
As if suddenly remembering she was there, the Koro turned to her. ‘Is that what you’re doing? Coming home to help us with the claim?’ 

              

              
It was not the first time he’d asked. The Woman briefly outlined what she was planning and how it could fit into the successful hauora programme the Trust was already running. 


                

The kaumātua glanced at each other and nodded. 

              

                
‘
Ka pai kōtiro. Haere tonu. You talk to your Uncle and when the Trust meets next month you come and talk eh? If they agree we can add it to our research schedule. It means you have to come home though to report every month.’ 

              

              
With profuse thanks, the Woman readily agreed, knowing that the University Ethics Committee would hardly accept it as ‘informed consent’ but it gave her the foot in the door she needed.


                

As the Trust meeting was called to order, the aunties, uncles and cousins then assumed a more authoritative air at the Board table. By the time it came to her item of the agenda, it was late and people were tired and fidgety. With quick decision, the Woman jumped to her feet and launched into a ribald waiata her Kuia had written. The whānau joined in with enthusiasm, laughing and stomping feet. Setting her papers aside, the Woman remained standing. Into the expectant silence, she began to whakapapa the tūpuna takatāpui who had been part of their whānau. The memories she recalled brought forth laughter. They brought forth tears. Others chimed in with their own memories.


                

The Woman concluded, 

              

                
‘I am so thankful to come from a whānau which accepts those of us who don’t always fit the norms of what a ‘proper’ boy and girl should be. Many of our takatāpui are not so fortunate and they don’t go home anymore. The mahi I could do here and around the motu will honour the memories of all our 
tūpuna takatāpui so that future generations will remember those who would otherwise be consigned to the 
whakapapa page as ‘died no issue’. With your support, we can record those memories and by doing so, we can help the takatāpui who struggle without support and without hope. It won’t take up much of your time but I can’t do it without you. 
Honoa te pito ora ki te pito mate.’ 

              

              
And with a flourish she sat down.


                

Her Koro beamed at her and waited for the applause to subside. With great comic timing, he said, ‘Well, we haven’t had such a passionate speech at one of these meetings since Bison started eating those runaway pigs and cows!’ [

9] He waited again and then spoke directly to his moko, 

              

                
‘We’ve always had high expectations of you and you’ve never asked for our help before. As you know, we already have a big research programme and the Whānau Research Team coordinates it all. I move that the girl’s Takatāpui project be added.’ 

              

              
The Woman beamed back at him as the motion was seconded and unanimously agreed. 
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1  Takatāpui is a traditional word used for all Māori who identify as LGBTFIQ (lesbian, gay, bisexual, trans, fa’afafine, intersex, asexual, queer or questioning). Queer is a reclaimed word which is increasingly used by young people as an English equivalent of Takatāpui.

                  




2  Takatāpui programme produced by Front of the Box Productions for the Maori Television Service (MTS) (2004-2008).

                  




3  Tīwhanawhana Trust was founded in 2000 to provide a safe space for takatāpui to ‘build our community, tell our stories and leave a legacy.’ In addition to kapa haka,  Tīwhanawhana provides advice to community organisations and government agencies with a particular focus on supporting rangatahi.

                  




4  See also Pettman (2001:93) on singular and plural ‘truths’, Zalewski (1996:350) on the rules for producing ‘truth’ and Foucault cited in Rabinow (1991:7) on searching for and ‘telling the truth’.

                  




5   See also Foucault cited in Rabinow (1991:6) on how ‘power actually operates in society’.

                  




6   Arguably the most high profile case of Māori homophobia hit the front page of the New Zealand Herald, 5 June 2004 under the banner of “A World Without Gays”. In opposition to the stated decision of the Anglican General Synod, Archbishop of Aotearoa and Polynesia, Te Wharehuihui Vercoe, announced that “homosexuality was not a part of traditional Māori society and that many people within the Māori community looked forward to the day when this would be the case again.”

                  




7   Destiny Church March to Parliament led by Brian Tamaki, August 2006, under the slogan ‘Enough is Enough’.

                  




8   Character based on Tuīni (Moetu Haangu) Ngāwai in Ngahuia Te Awekōtuku (1989:77-80).

                  




9   True story. My father, Karauria Tarao (Bison) Kerekere, was the resident master carver/caretaker at Pākohai Marae. He threatened to butcher any more pigs or cows that wandered onto the Pā grounds until the Pākehā farmer fixed the fences. The freezer stayed full of steak and pork for some time.
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The Woman kneaded her temples. So much to read and time was running out. Reaching for her peppermint tea, liberally dosed with honey, she took a deep breath and read aloud, ‘anything that is watched changes.’ It was something her lecturer had said about Measurement Theory (
Mercier 2009) and for the life of her she couldn’t remember what that had to do with her research. On reflection, the Woman thought it related to her role as ‘participant-observer’ (Spradly 1980 cited in Kawagley 2006:137, Smith 1999:137-140) of her 
takatāpui community. The traditional Yupiaq method of research resonated with her understanding of Kaupapa Māori research; ‘patient observation through participation over a long period of time, reflection on what was seen and heard, and confirming tentative conclusions with the participants’ (Kawagley 2006:144). The related idea that ‘a body of knowledge differs when it is viewed from different perspectives’ (Battiste and Henderson 2000:134) convinced her of how important it was for her to reinterpret historical Māori material from a takatāpui perspective, regardless of who produced it.

              
After assessing her methodology yet again, the Woman finally identified the stumbling block – she disagreed with the eight-step model she was working with (Kumar 1999:15-21). The high level of clarity required in the early stages was at odds with her tendency to be more flexible and allow the process to unfold as feedback was incorporated. Although the model was designed for beginners, a cultural viewpoint was not fundamental to its premise and would have to be added or the model discarded. The Woman was proud to follow in the footsteps of Māori who had successfully attained their PhD using a Kaupapa Māori foundation to ‘mediate between and speak to two worlds’ (Irwin 1994:25-27), the often skeptical Māori world (Harris and Henwood 2007) and the demanding academic world (Deloria Jr 2004:28). The Woman still harboured suspicions about the extent to which her strong views and activist perspective would fit into the academic world (Chomsky 2002 and Deloria Jr 2004) but she trusted her supervisors and kaumātua to guide her through.

              
Tired from juggling theories about privileging indigenous voices in indigenist research (Rigney 1999:115-118), the finer points of whether non-Māori could undertake Kaupapa Māori research (Smith 1999:184) or was the ‘knowledge system’ too ‘contaminated by colonialism and racism’ (Battiste and Henderson 2000:132-144), the Woman decided something mindless might help. Flicking through the channels she found an old favourite, Battlestar Galactica. Before long she was dismayed to recognise evidence of the post-colonial theories she had just been avoiding. The Cylons were created to help the humans, who kept them in a colonised role; subordinate, inhuman, child-like and indebted (Rennes 2008:64-76, Nakata 2007:196 and Foucault cited in Rabinow 1991:10-11). Unsurprisingly, the colonised were keen to change this situation. It made the Woman wonder about the incentives offered by the coloniser to accept that role by learning and adopting their ways and the penalties they leveled at the colonised when they did not.

              
In the colonial vocabulary (Fanon 1963 cited in Bhabha 2004:xx, Foucault cited in Rabinow 1991:17), Māori were routinely cast as ‘heathen savages’ and ‘sexually wanton’. They were required to embrace monogamous heterosexuality, eliminate pre-marital sex (Pere 1991:37) and erase any credence of traditional expressions of sexuality. From her previous research, the Woman was well aware that the colonial settlers, and even the missionaries, failed to adhere to those standards themselves. Perhaps these were examples of the instability (Memmi 1967 cited in Bhabha 2004:xx) of the colonial system as well as its share of ambivalence - that ‘complex, unstable mixture of attraction and repulsion between the coloniser and the colonised’ (Bhabha 1994 cited in Rennes 2008:67).

              
When such forbidden unions led to ‘mixed race offspring’ or ‘hybrids’ (
McKinley 2008:960-964, Pettman 2001:84), the colonisers resorted to increasingly complex means such as intricate blood quantum measurements to identify difference. The Woman considered her personal experience of being ‘half-caste’. She hated the assurances that Pākehā blood softened her Māori features and she was more attractive because she was fair. The Woman picked up some old postcards from her collection which reinforced her thinking. Here race collided with sexual desire; the images of ‘hybrid’ Māori women projected ‘fantasy and desire, promiscuity and eroticism, exotic and alluring’ (McKinley 2008:963). Yet another creative form of subjugation of Māori women. That led the Woman to consider the privilege inherent in being the coloniser and the privilege sought by leaders who colluded in the ‘displacement, dispossession and exploitation’ (Teaiwa, Nicole and Durutalo 1996:270-271) of their own people, particularly Māori men regarding Māori women.

              
The Woman sighed. It was surely an uphill battle with no sign of respite. Integral to the daily grind of decolonisation in Aotearoa, she knew that takatāpui faced a globalised genealogy of colonisation (Fanon 1963 cited in Bhabha 2004:xvi,xxvi) which had systematised homophobia and transphobia throughout much of the world. The Woman resisted the temptation to revise her early draft, recognising her sudden interest in main characters, nominalisations and the passive voice (Booth et. al 1995:218-228) for the distraction that it was.

              
Suddenly the Woman’s Kuia sprang into mind and she recalled their long conversations over the years. Her Nana embodied that elusive ideal of a Kuia from whom knowledge, love and acceptance was offered freely. Deeply spiritual and fluent in te reo Māori me ōna tikanga, she often spoke about the connection between the ‘people…, the gods, and the land, forged not by information but by blood and roots’ (Holmes 2000:42, Deloria Jr 2004:30). The Woman fondly remembered those childhood stories of 
taniwha, beautiful ancestors and fearless warriors. As an adult, the Woman could appreciate them for the tribal history and whakapapa they imparted. She resolved to talk to her Nana (Irwin 1994:30, O’Regan 2001, Durie 1998:64) about her research as soon as possible and to enlist her support in approaching the home people to take part.

              
The Woman’s eyes were just starting to droop when the phone rang. Minutes later she was throwing clothes into a bag and loading her papers into the car. Her Nana was in hospital, she would just have to finish her work up home.

              
The Kuia watched her moko pore over her mahi with interest. She chuckled and the head jerked up.

              

                
‘Oh, you’re awake Nana.’ 

              

              

                
‘Ae, come and talk to me about your work. No wonder you need glasses with all that reading.’ 

              

              

                
‘Oh nemmind that. You feeling better?’ 

              

              

                
‘Nothing that some pork bones and 
puha wouldn’t fix. Here, this one. What’s it about?’ 

              

              
The Woman chuckled at the paper her Nan had selected, 

              

                
‘The cultural interface…mmm. It’s about the Torres Strait Islanders trying to get on with their lives even though the Australians have created a new colonial world that paints the Islanders out of the picture in their own land (Nakata 2007). Sound familiar?’

              

              

                
‘It sure is the same all over. Okay… and is that the kind of research you’re doing?’

              

              

                
‘Mmm, kind of. You know there’re lots of different ways of looking at research Nan. There’s the tension between the ‘theorists’ and the ‘real worlders’ as if the thinking and the doing are not related (Zalewski 1996). One writer talks about four ‘variations’ (Brew 2001:24-25) of research. You know how some want to solve a problem or unravel a puzzle, looking for the secrets hidden beneath.’

              

              

                
‘We know all about that! Researchers have been poking and prodding at us Mystery Māoris since I was a little girl.’ 

              

              
They laughed together and the Woman launched back into her kōrero. 

              

                
‘Others want the social connectedness of academic and research networks. Some crave the recognition and awards – to write their next book, go to their next conference. Still others see it as a personal journey, learning as much about themselves as what they’re researching (Brew 2001:24-25).’ 

              

              

                
‘And you?’ 

              

              

                
‘Maybe a little of each… the kaupapa is so important to me but I want my research to mean something, to be for the good of Māori people (Irwin 1994:32). I’m still working out the details so I’m still not sure who should be involved since I’ll have the final say in the end.’ 

              

              

                
‘Even if that was true, why would you want it?’ 

              

              
At the Woman’s raised eyebrow, her Kuia elaborated, 

              

                
‘If you want to add some letters to your name and look flash for your Pākehā mates, 
pai rawa. You want to do something for the people; you do it with the people - from the beginning. So what are you researching?’

              

              

                
‘It’s about Takatāpui [

1] which means…’ 

              

              

                
‘
E hika! I know what it means. You get your 
Te Arawa side from me remember! We know all about Tūtanekai and Tiki. And anyway, I’ve seen you on that Māori Television programme [

2].  How come you’re doing this research?’ 

              

              
The Woman squirmed in her seat. 

              

                
‘Well, partly because I’m takatāpui, partly because our rōpū Tīwhanawhana [

3] have asked me to do it on their behalf and mostly because you know I’ve got the drive and commitment to get it done.’ 

              

              

                
‘Not to mention those brains you got from my side of the family!’

              

              

                
‘
Ka tika Nana! I just want to record the real stories about takatāpui, the ones the Pākehā has kept hidden all these years.’

              

              

                
‘Who cares what the Pākehā says? They always think there’s only one side of the story – theirs!’ 

              

              

                
‘Nan, that’s the point. Only one story, that’s what they call the grand narrative (Walker 1994 cited in Keenan 1999:26) [

4]. It’s the history that gets published and the history that gets taught in school. There’s a big gap between that and our oral traditions (Teaiwa, Nicole and Durutalo 1996:264), let alone our real life (Nakata 2007:201-204, Zalewski 1996). So our stories are the counter narratives that challenge that grand narrative.’ 

              

              
The Kuia laughed again. 

              

                
‘So, the Pākehās win again! Our stories don’t always have to be about them or because of them (Keenan 1999:27). The only ‘grand’ narrative you need to know is that we came from 
Te Kore and 
Te Pō into 
Te Ao Marama. You can’t get much grander than the separation of 
Rangi and 
Papa, now can you?!’

              

              
Getting serious, the 
Kuia pinned her 
moko with a steely glare. 

              

                
‘We belong to this land. Regardless of what the Pākehā does, we will survive. When is someone going to do the research on how Māori affects Pākehā eh? Ask them how their life has improved because they came to our whenua. Learning our stories and talking to your relations is being Māori – that’s part of our whakapapa. That’s what binds us to the whenua. Writing down Māori stories so the Pākehā can rewrite it until they agree with it…well, that’s what happens at the Waitangi Tribunal (Belgrave 1994 cited in Keenan 1999:28). That’s why Maori don’t like research! Like all our claim stuff, one set we have for us. The other set we have to put it in a certain way for the Pākehā – all to get back a tiny part of what was ours in the first place (O’Regan 2001:19-23, Sorrenson 1989:170-177) [

5]. Meanwhile, all the lawyers making the money and we can’t afford to fix the 
Pā roof. Where will it end?’

              

              
That said, the Kuia determinedly closed her eyes and turned away. Just as abruptly, she spoke again, 

              

                
‘You remember we had our own 
whare wānanga.’ 

              

              
The Woman managed to nod without rolling her eyes. Her father pointed it out every time they drove to the Pā. 

              

                
‘The mana of Māhaki depends on us remembering Māhaki stories and telling them to our children…in Māhaki language. Because if we don’t, who will (Deloria Jr 2004:17)? It’s up to other tribes to collect their own stories. Any real history of Māori has to be a collection of all of those histories out together (Pere, O’Regan and Royal cited in Keenan 1999:30-31). Even our relations in the Pacific, their stories are not the same as ours. The Pākehā did different things to different people and we all reacted differently. The Māori, we fought back, hard and fast. We still have to.’

              

              
 As her Nana took a ragged breath, the Woman spoke quietly, 

              

                
‘You’re right Nana, but you’re Christian and you support the Church. What about what the Church has done, what the missionaries did to our stories, our culture (Pere 1991:36-37)?’

              

              

                
‘I know what you mean but Christian beliefs added to the beliefs we already had – it didn’t replace them (Durie 1998:66). The Church was always something that helped keep the whānau together and our stories can sit beside the stories of the Bible.’

              

              

                
‘What about what Vercoe [

6] said that time? What about the Destiny march against the proposed Civil Union Act? [

7] That was a Māori Church attack on lesbians and gays and no one stood up against them.’ 

              

              

                
‘Those are those strange Pākehās I’ve heard about - the boys look like girls and the girls look like boys.’ 

              

              

                
‘But Nana, what about cousin Nicky - who we all call Tiffany now - and Uncle Kiki? All the ones like them who never married and never had children. What about me?’

              

              

                
‘Don’t be silly, you’re not like them.’ 

              

              

                
‘But I am Nan, we all are. We’re part of a takatāpui whānau - you hurt one of us, you hurt us all. Isn’t that what you taught me?’ 

              

              

                
‘He’s not even from here, why would we say anything to that Tāmaki boy? That’s up to his old people or even 
Te Ātiawa since he went to their rohe. If he came here, well, he better look out! Now, how about a nice cup of tea?’

              

              
When the Woman left, the Kuia thought over their kōrero. Once they were both settled again, she spoke, 

              

                
‘I’ve been meaning to tell you a story from when I was young, long before I met your grandfather. I used to stay with my mate Moetu from the Coast. She was a card, used to wear this soft brown, big belted overcoat and the navy blue neck-scarf I got her for her birthday [

8]. She wore a shirt and tie and I made sure her creases were always sharp. And perform! She was the best - could make up a waiata at the drop of a hat.’ 

              

              
The Woman listened with increasing interest. 

              

                
‘Oh, we were so in love.’ 

              

              
The Woman spluttered her tea across the floor and the Kuia laughed so hard she choked. 

              

                
‘I still miss her but you remind me a lot of her, your passion. The thing is I already had an arranged marriage. We couldn’t be together for long but she met someone else and they were together until she passed away - just before you were born. It would be nice to talk about her, to remember her. I’ll talk to the Trust for you about your project.’

              

              
The Woman hugged her tight but when she offered to show her Nan the research proposal she was pushed away, 

              

                
‘I don’t need to see any papers. I know you. You are me. But just because you’re from home doesn’t mean you get to do whatever you want (Irwin 1994:37, Durie 1998:66). You follow tikanga (Smith 1999:10, Mead 1997 cited in Cram 2001:40-49, Irwin 1994:36-39, Durie 1998:62-69) from the beginning and you’ll be fine. Leave the paperwork to the Research Team.’

              

              

                
‘Leave what to the Research Team?’ 

              

              

                
‘Here they are, you can talk to them now,’

              

              
said the Kuia happily as more whānau poured into the room. 

              

                
‘Are you doing research? What’s it on?’

              

              

                
‘You know my cousin runs the claims research over in Taranaki. They’ve been doing it for years – got that nice boy 
Peter (Adds 2009) working for them.’ 

              

              

                
‘Did you hear heard about Te Rarawa’s research programme (Harris and Henwood 2007)? They’ve combined all their whānau and hapū research into one just like ours. I think they stole our idea! Ha!’

              

              

                
‘Ae, so everything’s in place for settlement.’

              

              

                
‘We’re bypassing the Tribunal eh? Takes too long and they still can’t make any decisions’ (Sorrenson 1989:171).

              

              

                
‘And it helps train up our young ones.’

              

              

                
‘And it makes sure we work to Iwi rules, not just jump for the Pākehā money.’

              

              

                
‘Research is alright as long as we got one of our own running it’ (Smith 1999, Rigney 1999:118).

              

              

                
As if suddenly remembering she was there, the Koro turned to her. ‘Is that what you’re doing? Coming home to help us with the claim?’ 

              

              
It was not the first time he’d asked. The Woman briefly outlined what she was planning and how it could fit into the successful hauora programme the Trust was already running. 


                

The kaumātua glanced at each other and nodded. 

              

                
‘
Ka pai kōtiro. Haere tonu. You talk to your Uncle and when the Trust meets next month you come and talk eh? If they agree we can add it to our research schedule. It means you have to come home though to report every month.’ 

              

              
With profuse thanks, the Woman readily agreed, knowing that the University Ethics Committee would hardly accept it as ‘informed consent’ but it gave her the foot in the door she needed.


                

As the Trust meeting was called to order, the aunties, uncles and cousins then assumed a more authoritative air at the Board table. By the time it came to her item of the agenda, it was late and people were tired and fidgety. With quick decision, the Woman jumped to her feet and launched into a ribald waiata her Kuia had written. The whānau joined in with enthusiasm, laughing and stomping feet. Setting her papers aside, the Woman remained standing. Into the expectant silence, she began to whakapapa the tūpuna takatāpui who had been part of their whānau. The memories she recalled brought forth laughter. They brought forth tears. Others chimed in with their own memories.


                

The Woman concluded, 

              

                
‘I am so thankful to come from a whānau which accepts those of us who don’t always fit the norms of what a ‘proper’ boy and girl should be. Many of our takatāpui are not so fortunate and they don’t go home anymore. The mahi I could do here and around the motu will honour the memories of all our 
tūpuna takatāpui so that future generations will remember those who would otherwise be consigned to the 
whakapapa page as ‘died no issue’. With your support, we can record those memories and by doing so, we can help the takatāpui who struggle without support and without hope. It won’t take up much of your time but I can’t do it without you. 
Honoa te pito ora ki te pito mate.’ 

              

              
And with a flourish she sat down.


                

Her Koro beamed at her and waited for the applause to subside. With great comic timing, he said, ‘Well, we haven’t had such a passionate speech at one of these meetings since Bison started eating those runaway pigs and cows!’ [

9] He waited again and then spoke directly to his moko, 

              

                
‘We’ve always had high expectations of you and you’ve never asked for our help before. As you know, we already have a big research programme and the Whānau Research Team coordinates it all. I move that the girl’s Takatāpui project be added.’ 

              

              
The Woman beamed back at him as the motion was seconded and unanimously agreed. 
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Article 

              
In 2007 the burial of Christchurch resident James Takamore sent New Zealand media into a frenzy. Takamore’s body was taken from a Christchurch funeral home by members of his mother’s family, sparking a dispute between his Pākehā widow in Christchurch and his Māori relatives in the Tūhoe rohe. But the dispute was not limited to Takamore’s family; members of the public expressed dismay over the lack of police intervention, a result of a loophole in the law relating to who “owns” a corpse.  Many claimed that the issue was race-related; some of these pointed out a lack of understanding of Māori customary practice whereas others believed that the issue highlighted an example of “reverse racism”.

              
On August 17, 2007, James (Jim) Takamore died suddenly of a brain aneurysm. Takamore was at that time working as a school caretaker for Linwood College in Christchurch, although he was raised in Tāneatua, east of Rotorua (The Press 22/09/2007). The day before Takamore was to be buried by his wife in Christchurch, his body was removed by members of his birth family and taken to the Bay of Plenty for a Māori burial and tangihanga (The Press 25/08/2007). On August 21, Takamore was laid to rest in the urupā of his mother’s family, at Kutarere (The Press 22/09/2007). This burial occurred in contravention of a court order instructing that the body be returned to his widow, Denise Clarke, in Christchurch. On August 22, The Press reported: “[i]t is understood the police were notified of the injunction less than an hour before the burial and did not have the manpower to prevent it.” (The Press 22/08/2007). Takamore’s Māori family were branded by the media as ‘bodysnatchers’ (NZ Herald 24/08/2007). Clarke then obtained a license from the Ministry of Health, entitling her to have Takamore’s body exhumed and returned to her and the rest of his Christchurch family (NZ Herald 07/09/2007). However, this only caused further family dispute, with Takamore’s cousin, Tawhai Te Rupe, vowing that anyone coming to exhume the body would “have a fight on their hands” (NZ Herald 07/09/2007). Again, the police declined to act on the exhumation order until they’d had “further discussions with both sides of the family” (NZ Herald 07/09/2007). In early October, Clarke and her children made the journey to her husband’s burial spot in Kutarere. “We didn't really want to see the family,” she said, “but we did want to get our point across. There was discussion from our side of the family, but nothing from theirs." (NZ Herald 15/12/2007). By December, the exhumation license had expired, and to this day, the legal case remains unresolved.

              
The Takamore incident is not the only one involving allegations of ‘bodysnatching’. In 2007 another case involved the paternal family of Tina Marshall-McMenamin taking her body from a Lower Hutt funeral home and burying it in the family urupā in Rangitukia (NZ Herald 14/12/2007). This case was labelled a racial issue by local media due to the fact that, although Miss Marshall-McMenamin had Māori whakapapa, she was not raised in a Māori environment and allegedly felt no connection with her Māoritanga (NZ Herald 14/12/2007). The burial of May Ngahooro in March 2008 also brought claims of “bodysnatching” (NZ Herald 06/03/2008), and in the same month there were intertribal arguments over where to bury the Ngāti Hine rangatira, Tamati Paraone (Northern Advocate 24/03/2008). In a less recent but no less controversial incident, the burial of comedian Billy T. James also caused dispute between different factions within his family (The Press 25/08/2007). A common thread in many of these cases is a dispute between the Māori and Pākehā sides of a person’s family. However, the Paraone case shows that these disputes can also arise between different Māori groups within the family.

              
The Billy T. James case led to a different kind of legal saga when James’ cousin, Bill Awa, brought a case against the Sunday News for defamation after they labelled him a “bodysnatcher” (Evening Post 07/08/1997). The term has now become commonly used in the New Zealand media in cases such as these. But is it a fair label? The word carries with it a plethora of negative connotations – it implies theft, underhandedness, and disrespect for the dead. It evokes images of midnight grave robbery, and its eponymous ancestor, the 1955 film Invasion of the Bodysnatchers, is based around the idea of aliens who come to Earth and take over people’s bodies in parasite-fashion (Walker 2007:581). For many Māori, the implication that Māori are ‘invading’ Pākehā to snatch something is ironic, given the historical context. However, in a literal sense the term describes the events. In each of these cases, there was a ‘body’ and it was removed without permission, or as some would have it, ‘snatched’. Bill Awa ultimately lost his case, with the judges stating: "One race is entitled to comment adversely and even narrow-mindedly on the practices of another save as prohibited by statute” (Evening Post 07/08/1997). This statement reveals that the judges saw these issues as race-related, and saw the label as unfair, although one of them, Justice Thomas, feared that the joint statement “could be construed as endorsing racially insensitive comment” (The Evening Post 07/08/1997).

              
Clearly, though, the main reason that these family members do not see themselves as ‘bodysnatchers’ is precisely because they are family. Takamore’s family saw it as both their right, and their duty to ensure that their relative’s body was buried within the tribal region. Family spokesperson Tania McCormack told TV3’s Campbell Live, "It was decided he's got to be brought home to his marae. We can't leave him -- Christchurch is a long way from home. This is home right here." (The Press 22/08/2007). Hector Matthews of Te Rarawa commented: 

              

                
It does go back to our cultural view that the most important denominator is whanau, not individual, and that's really the heart of all this. We're living in a society which is based on individual rights and that's a good thing, but with Maori, whanau have the paramount rights. (The Press 25/08/2007)

              

              
Matthews’ sentiments are supported by Māori studies scholarship. Salmond (1975:182) describes how the whānau pani (also called pae mate or kiri mate) are the important mourners at a tangihanga. Mead (2003:138) writes:

              

                
Members of the kiri mate are under the tapu of death and there are restrictions upon what they can or cannot do. They keep together as a group and sustain one another through the whole ceremony ... The burden is often referred to as ‘he kākahu whakataratara’ (a cloak of nettles) or a ‘kapua pōuri’ (a dark cloud). 

              

              
Most interestingly, though, Mead (2003:139) confirms that traditionally, it is the whānau pani who makes the decision over place of burial.

So the central question from a tikanga Māori perspective becomes: who are the whānau pani? In most Pākehā funerary contexts, it is the widow, widower, or next of kin who has the primary right to make decisions pertaining to the body of the deceased, but does it therefore follow that in Māori custom the same people constitute the whānau pani? After Billy T. James’ funeral, 
Sir Kingi Ihaka, the then Maori Language Commissioner, said: "When you are alive you are your own boss but once you are dead you become the property of the tribe." (The Press 25/08/2007). The concept of whānau pani is known and respected by some non-Māori New Zealanders. For example, ex-Prime Minister Helen Clarke used the term in her poroporoaki to Dame Te Atairangikaahu: “I send my aroha to you, the whanau pani, and with my Government express deepest sympathy at the loss of Te Arikinui, Dame Te Atairangikaahu” (New Zealand Herald 17/08/2006). However, the definition of whānau pani becomes more complicated when considering a Pākehā widow (who probably considers herself to be a “widow” and not a “pouaru”). Is Denise Clarke a member of James Takamore’s whānau pani, or not?

              
Hector Matthews weighed in on the argument when he spoke to The Press (25/08/2007) about the Takamore case "It is rare the wife is not listened to. That's what's caused the biggest ruckus here. Now you have people digging their toes in." Yet his comments – quoted earlier in this article – show that, in fact, Matthews’ understanding of tikanga coincides with Ihaka’s view that a person’s birth family, their whānau, has the most ‘rights’. Matthews also pointed out to The Press (25/08/2007) that the “mother [in the Takamore case] will be saying what if this woman gets married in 10 years time? When the kids move away from Christchurch, who is going to look after his grave? In their view, in 100 years time, his people will still be there; his marae will still be there.” But 
Ranginui Walker maintains that widows have always had the right of veto: “While fighting over a body was honourable to Maori, it was clear that widows had the final say at burial” (Herald 07/09/2007). The editorial of the Timaru Herald (08/09/2007) at the time of the Takamore case questioned whether Māori cultural belief was even relevant; “the fact that he was a Maori married to a Pakeha woman does not somehow give his Maori family the right to override Ms Clarke and her children's wishes”. There is no authoritative word on whether a widow is considered a member of the whānau pani. 

Matthews emphasises the importance of the concept of 
ūkaipō which he describes as 

              

                
...all tied in with the placenta . . . Where it is buried ties you to the land, to the place where you were born and where your ancestors come from . . . That concept is deeply embedded over centuries and what it tells Maori is there will always be a place for you, no matter where you go, no matter what you do. If you come back here this will be the place you can call home and we guarantee we will look after you. I guess the central part of that concept is that your iwi is permanent; your genealogy is permanent and I guess marriage is not always permanent. (The Press 25/08/2007)

              

              
The concept of ūkaipō, along with tūrangawaewae, is very important to Māori. Mead (2003:369) defines tūrangawaewae as a “place for the feet to stand; home”.  In this context, people unfairly labelled ‘bodysnatchers’ see themselves as returning the body to its spiritual home. Takamore’s sister, Tania McCormack, said “We can't leave him -- Christchurch is a long way from home. This is home right here." (The Press 22/08/2007). She also noted the cultural importance of the whenua (placenta) and the pito (umbilical cord) to Māori, saying; 

              

                
It's quite a concern for us -- his cord is here -- but we can't stretch it to the South Island. It was really important for us to get him home, especially for his mum -- for nan. She was like, she has to bring him home, there was no two ways about it. His father is buried here and he's the first of the children that's been lost, so it was really important. 

              

              
Hanson and Hanson (1983:64) write about the importance of ‘homeland-burial’ to Māori; “it was, indeed a matter of great importance to Maoris that they died on their tribal land. They might demand to be taken on long and difficult journeys while critically ill with this end in view.” They also state that the Māori view of death was linked to a concept of repatriation, drawing a metaphorical link between the body’s return to its earthbound homeland and the return of the person’s wairua to its spiritual origin (1983:91-92). This issue became more apparent to non-Māori in the time following the two World Wars, when Māori expressed how upsetting it was for them to have their relatives buried in Europe and the Middle East (The Press 25/08/2007). Māori musician Dalvanius Prime, gave his point of view “how would they like it if we buried their grandfather or grandmother in another part of the country, away from their homeland?” (Daily News 23/08/1997).

              
Can the furore about these incidents be put down to cultural misunderstanding, racism, or as some have called it, “reverse racism” (“Fletcher” in NZ Conservative Blogspot 06/03/2008)?  The writer who used the term “reverse racism” seemed to be referring to the preferential treatment he believed Māori were getting. The victim of the so-called racism is then himself (a Pākehā rather than a Māori). The Oxford dictionary (askoxford.com) defines “racism” as “discrimination against or antagonism towards other races”. Racism can be shown by anyone, and can occur in spite of who the ‘other races’ are. His use of the word “reverse” refers to an unexpected role-reversal, which in turn assumes that for him, the norm is for brown-skinned people to be discrimated against by light-skinned people. The writer is not necessarily accusing the Māori players in the story of discriminating against the Pākehā, but does highlight inaction by Pākehā police and other officials as a form of racial discrimination against their own race – or perhaps a deliberate diversion of his criticisms of Māori. But can we claim that this dispute even arose from racism? 

              
Outspoken journalist Jim Hopkins wrote in the New Zealand Herald (24/08/2007) that the Takamore case showed preferential treatment of Māori people and of Māori culture. He even took the idea a step further, controversially claiming that Māori was no longer a ‘culture’, but rather a ‘cult’:

              

                
. . . specifically, the cult of Maori past, a local reinvention of Rousseau's noble savage (if you'll pardon the unpalatable phrase) which has seen the creation of a mythic phenomenon unique in human history, a people of absolute virtue and no apparent vice.

              

              
Other people agreed that racial prejudice was at the root of any action (or inaction) taken by police and politicians. NZ Conservative Blogspot was rife with angry comments like this one from ‘Zentiger’ (06/03/2008): “on the radio tonight, the police used the pathetic excuse that they didn't act for fear of making a cultural error. Does this mean breaking the law is only applied to "white people"? Do they realise for one moment how stupid they sound?” [

1]

              
Not every commentator saw the issue as one of Māori values versus Pākehā values. Northland coroner Brandt Shortland said the problem was one of poor communication rather than racism. “We've had burial disputes involving two Pakeha families. In cases like Mrs Ngahooro's, it just so happens one part of the family is Pakeha and the other Maori” (Northern Advocate 24/03/2008). Indeed, several of Takamore’s Māori relatives sympathised with his widow. Four of his siblings did not attend the Kutarere funeral and one spoke (anonymously) to The Press (15/09/2007) “I feel bad for her and the kids ... I would feel terrible if they took my father's body away.” Indeed, Martin Van Beynen suggests that Takamore’s life can be seen as a “race relations success story” (The Press 22/09/2007), because in life he was confident and capable in both Māori and Pākehā worlds. 

              
In an article about the Bill Awa case, The Māori Law Review (16/10/1995) emphasised cultural misunderstanding rather than bigotry as the primary issue in these cases.

              

                
‘The Maori way of approaching the question of burial is therefore part of a complex spiritual and metaphysical process which is intertwined with the extreme importance of recognition and acknowledgment of ancestors; and family; and the burial process is closely intertwined with land and the place from which one sprung.’ European-style rational analysis could not do justice to the ‘coherent vision of an indigenous people’. 

              

              
The article claims that people thinking in a ‘European’ way are unable to understand the Māori view. Further, any attempt to translate or explain the use and meaning of tikanga Māori would be futile. Is this kind of exclusivist rhetoric useful, or is it more likely to inflame people like Hopkins, who believe that Māori claim to be a spiritually superior race?

              
Mead (2003:23) believes that there are certain fundamental Māori concepts that can be used as a guide to understanding tikanga: “whanaungatanga, mana, manaakitanga, aroha, mana tupuna, wairua and utu, may be described as conceptual regulators of tikanga, or as providing fundamental principals or values of Maori law.” He (2003:135) also points out that “tikanga dictates that the deceased should be taken to the hapū marae”. When Denise Clarke was granted a license to exhume her dead husband’s body, the stand that his birth family made was based on tikanga. His cousin (Tawhai Te Rupe) claimed that the exhumation order challenged Māori tikanga: 

              

                
our tikanga and process has been followed through. We've got to the stage now where he's in a wahi tapu [sacred place]. It's not a public cemetery. It's a private cemetery. It belongs to the hapu. (New Zealand Herald 07/09/2007) 

              

              
Here, Te Rupe suggests that an exhumation cannot proceed without contravening tikanga. 


                
Anne Salmond (1975:193) describes hahunga in her book Hui, also pointing out that the custom has largely been replaced by the modern practise of hura kōhatu. 

              

                
In pre-contact times the body was buried for a period, then exhumed, and the bones were scraped and coated with red ochre. A second mourning ceremony was held before the bones were finally hidden away in a secret place where malicious enemies could not desecrate them. With contact, this custom was discarded, and Maori people began to erect gravestones over their dead instead. The unveiling ceremony is not as a rule used by Europeans in New Zealand, except for public monuments, bridges or foundation stones, and it seems that in this case, elements of European ceremonial have been transformed during the period of contact into a peculiarly Maori event.

              

              
Hanson and Hanson (1983:97) as well as Mead (2003:68) give similar descriptions of the practice. 

There could, then, be possibilities for an exhumation in accordance with tikanga Māori. What if the body was exhumed according to a combination of Māori and Pākehā custom? Perhaps a tohunga could perform the exhumation alongside police. There have been several recent examples of tikanga Māori being combined with European practice in order to create a more cooperative approach to sensitive situations (Frame 1981:110). Lawyer Donna Hall told the Herald (25/08/2007) that carrying out an exhumation of Takamore’s body would have to take Māori customary law into account [

2].  To make this kind of bicultural approach possible, there would have to be some give and take from both sides of the family, working with mutual respect and understanding for each others’ culture. 

Ranginui Walker claims that in the Takamore case, Māori were not showing appropriate respect for the culture of the Pākehā wife or the Pākehā law of New Zealand: 

              

                
…exercising Maori tikanga (custom) among Maori is fine, but when you get into cross-cultural marriages it should be tempered by Pakeha custom, which is backed by the law . . . What happened here is that tikanga Maori and the law clashed... 

              

              
He further stated “It's time Maori learned they live with Pakeha law.” (New Zealand Herald 07/09/2007). However, the law of New Zealand is not clear here.

              

                
Under current law a person cannot be charged with theft of a body as there is no property in a human body, although charges can be laid over indignity to a dead human body. However, the taking of a casket can be deemed as theft. Indignity caused to a body is also a possible offence. (Northern Advocate 24/03/2008) 

              

              
So although the media may label Takamore’s family as ‘snatchers’, New Zealand law does not share the thieving sentiment behind the accusation. If a will is made, the case becomes clearer. Then, the executor has the right to decide where the body is to be buried (Dominion Post 22/12/2007).

              
So if a will is made, and the body is accordingly buried outside the tribal region, then how can the Māori relatives of the deceased address the issue of tikanga without a body to bury? The process of 
kawe mate could provide a possible answer. Salmond (1975:188) translates kawe mate as being to “carry the death” (which is indeed the literal translation). She says “there is no real central ceremony for a kawe mate. The rituals of encounter follow almost exactly the same form as when a coffin is first brought onto the marae, except that the group bring the spirit of the dead man instead; and it is the encounter itself that is all-important.” 

              
The custom of kawe mate is generally used as a way to acknowledge the links between two groups of people while both groups recognise those who have passed on and their (inter-tribal) relationship. In Tikanga Māori, 
Hirini Moko Mead (2003:144) discusses the 

              

                
obligation upon the 
kiri mate to take their mate to neighbouring tangihanga. If there is another death in the tribal region they are obliged to go there. If there is a relative lying at a marae miles away they are required to go. 

              

              
Examples of this were seen at the tangihanga for Sir 
Hepi Te Heuheu. A group had brought with them from Northland the late Matiu Rata's 
kawe mate, which linked the two deaths conceptually, acknowledging the closeness of the two events (The Evening Post 04/08/1997).

              
However this custom could also be useful as a means of including Māori tikanga in the burial process while still respecting the wishes of the next of kin (whether Māori or Pākehā). Salmond (1975:188) points out that this custom was often followed in the exact set of difficult circumstances exemplified in the James Takamore case: “if a man has been buried away from home under protest from his kinsfolk, the owners of the marae ‘carry the death’ back to his original birthplace to settle any ill-feelings”.  In this way, Takamore’s whānau could have carried out the kawe mate ceremony in keeping with tikanga Māori, while still respecting the wishes of the widow and her right to ‘
tono’, or to make the final decision about burial. 

              
Examples of muru in The Institution of Muru (Maning 1912:103-110) show that, traditionally, Māori law (as governed by tikanga) was generally respected even when certain parties may have hoped for different outcomes. In the case described in ‘The Great Muru’ (‘A Taranaki Veteran’ 1919:97-102), locals accepted that their guns be taken, as that was customary law. Similarly today, a criminal will (generally) accept that they go to prison, as the outcome of their actions under the law of the society they live in. So, if we accept that within both Māori tikanga and the law of New Zealand, the right to decide where someone is buried lies with their next of kin, then perhaps the kawe mate process could be employed as a way for whānau members to follow appropriate mourning tikanga at their own marae while respecting the rights of the other members of the 
whānau pani.

              

                Oppenheim writes about tikanga meaning the “correct” way of doing things, and this relates to decision making around burials: 

              

                
…when, as is not infrequently the case, disputes break out over where the body is to be buried and other matters relating to the dead person, they are thought to do so because of feelings of aroha, and their resolution will be seen to be “correct” insofar as the claims of all parties are thought to be properly heard and acknowledged (1973:22-23). 

              

              
Does this idea of ‘correctness’ still hold if one of the disputing parties is Pākehā? Before European contact with Māori, the tangata whenua of Aotearoa lived in a society governed by customary law, and the basis for that law lay in a shared belief in and understanding of certain fundamental concepts. The Māori families involved in the above incidents of “bodysnatching” were applying these fundamental concepts. 

Experts such as Dr Rawiri Taonui have suggested that clearer communication between the different factions involved would have prevented these occurrences of “bodysnatching” (The Press 08/09/2007). However, can we expect people to act with generosity and logic when a close family member has died? 

              
One suggestion that appears repeatedly in the various media sources quoted here is that people (particularly Māori) leave precise, written details of where and how they would like their burial to be. Professor Ranginui Walker claimed Māori should write their burial wishes in their wills (New Zealand Herald 07/09/2007), and Hector Matthews said that Māori would almost always respect the wishes of the deceased, if they were known. He says “usually, however, everyone thinks they know what the deceased wanted” (The Press 25/08/2007). This idea has a root in tikanga Māori, in the concept of ōhākī, or “The Last Instructions” (Oppenheim 1973:39). Oppenheim (1973:40) states that “
oohaaki was regarded as binding upon its hearers and considerable anxiety was felt that it should be suitable guidance for the chief’s followers”.

              
It would be presumptuous for me to conclude by giving my ‘
ohākī’ on these matters. Even when people are grieving, room must be made for listening to the other point of view in order to make the best decisions. In the Takamore case both Denise Clarke and Tania McCormack felt their side wasn’t listened to, and yet the pressure was upon them, as members of the whānau pani, to make decisions and act upon them. This paper has shown how the media can cloud the issue for those not directly involved. Furthermore it has argued that within tikanga Māori are rich and specific traditions for returning the mate to the earth. And yet, in this bi-cultural realm, only good and prior communication across cultures will illuminate the reasons for these practices, and ways that non-Māori tikanga can be incorporated in laying our loved ones to rest.
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1  With Māori contributing around half of the New Zealand prison population (www.justice.govt.nz), it is ironic to suggest that Māori are exempt from New Zealand law.

                




2  She also addressed the source of the conflict, saying, "This is not an invented practice but a widely held and widely practised customary law - that you go back to the bloodline, you don't go back to the partner".
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In 2007 the burial of Christchurch resident James Takamore sent New Zealand media into a frenzy. Takamore’s body was taken from a Christchurch funeral home by members of his mother’s family, sparking a dispute between his Pākehā widow in Christchurch and his Māori relatives in the Tūhoe rohe. But the dispute was not limited to Takamore’s family; members of the public expressed dismay over the lack of police intervention, a result of a loophole in the law relating to who “owns” a corpse.  Many claimed that the issue was race-related; some of these pointed out a lack of understanding of Māori customary practice whereas others believed that the issue highlighted an example of “reverse racism”.

              
On August 17, 2007, James (Jim) Takamore died suddenly of a brain aneurysm. Takamore was at that time working as a school caretaker for Linwood College in Christchurch, although he was raised in Tāneatua, east of Rotorua (The Press 22/09/2007). The day before Takamore was to be buried by his wife in Christchurch, his body was removed by members of his birth family and taken to the Bay of Plenty for a Māori burial and tangihanga (The Press 25/08/2007). On August 21, Takamore was laid to rest in the urupā of his mother’s family, at Kutarere (The Press 22/09/2007). This burial occurred in contravention of a court order instructing that the body be returned to his widow, Denise Clarke, in Christchurch. On August 22, The Press reported: “[i]t is understood the police were notified of the injunction less than an hour before the burial and did not have the manpower to prevent it.” (The Press 22/08/2007). Takamore’s Māori family were branded by the media as ‘bodysnatchers’ (NZ Herald 24/08/2007). Clarke then obtained a license from the Ministry of Health, entitling her to have Takamore’s body exhumed and returned to her and the rest of his Christchurch family (NZ Herald 07/09/2007). However, this only caused further family dispute, with Takamore’s cousin, Tawhai Te Rupe, vowing that anyone coming to exhume the body would “have a fight on their hands” (NZ Herald 07/09/2007). Again, the police declined to act on the exhumation order until they’d had “further discussions with both sides of the family” (NZ Herald 07/09/2007). In early October, Clarke and her children made the journey to her husband’s burial spot in Kutarere. “We didn't really want to see the family,” she said, “but we did want to get our point across. There was discussion from our side of the family, but nothing from theirs." (NZ Herald 15/12/2007). By December, the exhumation license had expired, and to this day, the legal case remains unresolved.

              
The Takamore incident is not the only one involving allegations of ‘bodysnatching’. In 2007 another case involved the paternal family of Tina Marshall-McMenamin taking her body from a Lower Hutt funeral home and burying it in the family urupā in Rangitukia (NZ Herald 14/12/2007). This case was labelled a racial issue by local media due to the fact that, although Miss Marshall-McMenamin had Māori whakapapa, she was not raised in a Māori environment and allegedly felt no connection with her Māoritanga (NZ Herald 14/12/2007). The burial of May Ngahooro in March 2008 also brought claims of “bodysnatching” (NZ Herald 06/03/2008), and in the same month there were intertribal arguments over where to bury the Ngāti Hine rangatira, Tamati Paraone (Northern Advocate 24/03/2008). In a less recent but no less controversial incident, the burial of comedian Billy T. James also caused dispute between different factions within his family (The Press 25/08/2007). A common thread in many of these cases is a dispute between the Māori and Pākehā sides of a person’s family. However, the Paraone case shows that these disputes can also arise between different Māori groups within the family.

              
The Billy T. James case led to a different kind of legal saga when James’ cousin, Bill Awa, brought a case against the Sunday News for defamation after they labelled him a “bodysnatcher” (Evening Post 07/08/1997). The term has now become commonly used in the New Zealand media in cases such as these. But is it a fair label? The word carries with it a plethora of negative connotations – it implies theft, underhandedness, and disrespect for the dead. It evokes images of midnight grave robbery, and its eponymous ancestor, the 1955 film Invasion of the Bodysnatchers, is based around the idea of aliens who come to Earth and take over people’s bodies in parasite-fashion (Walker 2007:581). For many Māori, the implication that Māori are ‘invading’ Pākehā to snatch something is ironic, given the historical context. However, in a literal sense the term describes the events. In each of these cases, there was a ‘body’ and it was removed without permission, or as some would have it, ‘snatched’. Bill Awa ultimately lost his case, with the judges stating: "One race is entitled to comment adversely and even narrow-mindedly on the practices of another save as prohibited by statute” (Evening Post 07/08/1997). This statement reveals that the judges saw these issues as race-related, and saw the label as unfair, although one of them, Justice Thomas, feared that the joint statement “could be construed as endorsing racially insensitive comment” (The Evening Post 07/08/1997).

              
Clearly, though, the main reason that these family members do not see themselves as ‘bodysnatchers’ is precisely because they are family. Takamore’s family saw it as both their right, and their duty to ensure that their relative’s body was buried within the tribal region. Family spokesperson Tania McCormack told TV3’s Campbell Live, "It was decided he's got to be brought home to his marae. We can't leave him -- Christchurch is a long way from home. This is home right here." (The Press 22/08/2007). Hector Matthews of Te Rarawa commented: 

              

                
It does go back to our cultural view that the most important denominator is whanau, not individual, and that's really the heart of all this. We're living in a society which is based on individual rights and that's a good thing, but with Maori, whanau have the paramount rights. (The Press 25/08/2007)

              

              
Matthews’ sentiments are supported by Māori studies scholarship. Salmond (1975:182) describes how the whānau pani (also called pae mate or kiri mate) are the important mourners at a tangihanga. Mead (2003:138) writes:

              

                
Members of the kiri mate are under the tapu of death and there are restrictions upon what they can or cannot do. They keep together as a group and sustain one another through the whole ceremony ... The burden is often referred to as ‘he kākahu whakataratara’ (a cloak of nettles) or a ‘kapua pōuri’ (a dark cloud). 

              

              
Most interestingly, though, Mead (2003:139) confirms that traditionally, it is the whānau pani who makes the decision over place of burial.

So the central question from a tikanga Māori perspective becomes: who are the whānau pani? In most Pākehā funerary contexts, it is the widow, widower, or next of kin who has the primary right to make decisions pertaining to the body of the deceased, but does it therefore follow that in Māori custom the same people constitute the whānau pani? After Billy T. James’ funeral, 
Sir Kingi Ihaka, the then Maori Language Commissioner, said: "When you are alive you are your own boss but once you are dead you become the property of the tribe." (The Press 25/08/2007). The concept of whānau pani is known and respected by some non-Māori New Zealanders. For example, ex-Prime Minister Helen Clarke used the term in her poroporoaki to Dame Te Atairangikaahu: “I send my aroha to you, the whanau pani, and with my Government express deepest sympathy at the loss of Te Arikinui, Dame Te Atairangikaahu” (New Zealand Herald 17/08/2006). However, the definition of whānau pani becomes more complicated when considering a Pākehā widow (who probably considers herself to be a “widow” and not a “pouaru”). Is Denise Clarke a member of James Takamore’s whānau pani, or not?

              
Hector Matthews weighed in on the argument when he spoke to The Press (25/08/2007) about the Takamore case "It is rare the wife is not listened to. That's what's caused the biggest ruckus here. Now you have people digging their toes in." Yet his comments – quoted earlier in this article – show that, in fact, Matthews’ understanding of tikanga coincides with Ihaka’s view that a person’s birth family, their whānau, has the most ‘rights’. Matthews also pointed out to The Press (25/08/2007) that the “mother [in the Takamore case] will be saying what if this woman gets married in 10 years time? When the kids move away from Christchurch, who is going to look after his grave? In their view, in 100 years time, his people will still be there; his marae will still be there.” But 
Ranginui Walker maintains that widows have always had the right of veto: “While fighting over a body was honourable to Maori, it was clear that widows had the final say at burial” (Herald 07/09/2007). The editorial of the Timaru Herald (08/09/2007) at the time of the Takamore case questioned whether Māori cultural belief was even relevant; “the fact that he was a Maori married to a Pakeha woman does not somehow give his Maori family the right to override Ms Clarke and her children's wishes”. There is no authoritative word on whether a widow is considered a member of the whānau pani. 

Matthews emphasises the importance of the concept of 
ūkaipō which he describes as 

              

                
...all tied in with the placenta . . . Where it is buried ties you to the land, to the place where you were born and where your ancestors come from . . . That concept is deeply embedded over centuries and what it tells Maori is there will always be a place for you, no matter where you go, no matter what you do. If you come back here this will be the place you can call home and we guarantee we will look after you. I guess the central part of that concept is that your iwi is permanent; your genealogy is permanent and I guess marriage is not always permanent. (The Press 25/08/2007)

              

              
The concept of ūkaipō, along with tūrangawaewae, is very important to Māori. Mead (2003:369) defines tūrangawaewae as a “place for the feet to stand; home”.  In this context, people unfairly labelled ‘bodysnatchers’ see themselves as returning the body to its spiritual home. Takamore’s sister, Tania McCormack, said “We can't leave him -- Christchurch is a long way from home. This is home right here." (The Press 22/08/2007). She also noted the cultural importance of the whenua (placenta) and the pito (umbilical cord) to Māori, saying; 

              

                
It's quite a concern for us -- his cord is here -- but we can't stretch it to the South Island. It was really important for us to get him home, especially for his mum -- for nan. She was like, she has to bring him home, there was no two ways about it. His father is buried here and he's the first of the children that's been lost, so it was really important. 

              

              
Hanson and Hanson (1983:64) write about the importance of ‘homeland-burial’ to Māori; “it was, indeed a matter of great importance to Maoris that they died on their tribal land. They might demand to be taken on long and difficult journeys while critically ill with this end in view.” They also state that the Māori view of death was linked to a concept of repatriation, drawing a metaphorical link between the body’s return to its earthbound homeland and the return of the person’s wairua to its spiritual origin (1983:91-92). This issue became more apparent to non-Māori in the time following the two World Wars, when Māori expressed how upsetting it was for them to have their relatives buried in Europe and the Middle East (The Press 25/08/2007). Māori musician Dalvanius Prime, gave his point of view “how would they like it if we buried their grandfather or grandmother in another part of the country, away from their homeland?” (Daily News 23/08/1997).

              
Can the furore about these incidents be put down to cultural misunderstanding, racism, or as some have called it, “reverse racism” (“Fletcher” in NZ Conservative Blogspot 06/03/2008)?  The writer who used the term “reverse racism” seemed to be referring to the preferential treatment he believed Māori were getting. The victim of the so-called racism is then himself (a Pākehā rather than a Māori). The Oxford dictionary (askoxford.com) defines “racism” as “discrimination against or antagonism towards other races”. Racism can be shown by anyone, and can occur in spite of who the ‘other races’ are. His use of the word “reverse” refers to an unexpected role-reversal, which in turn assumes that for him, the norm is for brown-skinned people to be discrimated against by light-skinned people. The writer is not necessarily accusing the Māori players in the story of discriminating against the Pākehā, but does highlight inaction by Pākehā police and other officials as a form of racial discrimination against their own race – or perhaps a deliberate diversion of his criticisms of Māori. But can we claim that this dispute even arose from racism? 

              
Outspoken journalist Jim Hopkins wrote in the New Zealand Herald (24/08/2007) that the Takamore case showed preferential treatment of Māori people and of Māori culture. He even took the idea a step further, controversially claiming that Māori was no longer a ‘culture’, but rather a ‘cult’:

              

                
. . . specifically, the cult of Maori past, a local reinvention of Rousseau's noble savage (if you'll pardon the unpalatable phrase) which has seen the creation of a mythic phenomenon unique in human history, a people of absolute virtue and no apparent vice.

              

              
Other people agreed that racial prejudice was at the root of any action (or inaction) taken by police and politicians. NZ Conservative Blogspot was rife with angry comments like this one from ‘Zentiger’ (06/03/2008): “on the radio tonight, the police used the pathetic excuse that they didn't act for fear of making a cultural error. Does this mean breaking the law is only applied to "white people"? Do they realise for one moment how stupid they sound?” [

1]

              
Not every commentator saw the issue as one of Māori values versus Pākehā values. Northland coroner Brandt Shortland said the problem was one of poor communication rather than racism. “We've had burial disputes involving two Pakeha families. In cases like Mrs Ngahooro's, it just so happens one part of the family is Pakeha and the other Maori” (Northern Advocate 24/03/2008). Indeed, several of Takamore’s Māori relatives sympathised with his widow. Four of his siblings did not attend the Kutarere funeral and one spoke (anonymously) to The Press (15/09/2007) “I feel bad for her and the kids ... I would feel terrible if they took my father's body away.” Indeed, Martin Van Beynen suggests that Takamore’s life can be seen as a “race relations success story” (The Press 22/09/2007), because in life he was confident and capable in both Māori and Pākehā worlds. 

              
In an article about the Bill Awa case, The Māori Law Review (16/10/1995) emphasised cultural misunderstanding rather than bigotry as the primary issue in these cases.

              

                
‘The Maori way of approaching the question of burial is therefore part of a complex spiritual and metaphysical process which is intertwined with the extreme importance of recognition and acknowledgment of ancestors; and family; and the burial process is closely intertwined with land and the place from which one sprung.’ European-style rational analysis could not do justice to the ‘coherent vision of an indigenous people’. 

              

              
The article claims that people thinking in a ‘European’ way are unable to understand the Māori view. Further, any attempt to translate or explain the use and meaning of tikanga Māori would be futile. Is this kind of exclusivist rhetoric useful, or is it more likely to inflame people like Hopkins, who believe that Māori claim to be a spiritually superior race?

              
Mead (2003:23) believes that there are certain fundamental Māori concepts that can be used as a guide to understanding tikanga: “whanaungatanga, mana, manaakitanga, aroha, mana tupuna, wairua and utu, may be described as conceptual regulators of tikanga, or as providing fundamental principals or values of Maori law.” He (2003:135) also points out that “tikanga dictates that the deceased should be taken to the hapū marae”. When Denise Clarke was granted a license to exhume her dead husband’s body, the stand that his birth family made was based on tikanga. His cousin (Tawhai Te Rupe) claimed that the exhumation order challenged Māori tikanga: 

              

                
our tikanga and process has been followed through. We've got to the stage now where he's in a wahi tapu [sacred place]. It's not a public cemetery. It's a private cemetery. It belongs to the hapu. (New Zealand Herald 07/09/2007) 

              

              
Here, Te Rupe suggests that an exhumation cannot proceed without contravening tikanga. 


                
Anne Salmond (1975:193) describes hahunga in her book Hui, also pointing out that the custom has largely been replaced by the modern practise of hura kōhatu. 

              

                
In pre-contact times the body was buried for a period, then exhumed, and the bones were scraped and coated with red ochre. A second mourning ceremony was held before the bones were finally hidden away in a secret place where malicious enemies could not desecrate them. With contact, this custom was discarded, and Maori people began to erect gravestones over their dead instead. The unveiling ceremony is not as a rule used by Europeans in New Zealand, except for public monuments, bridges or foundation stones, and it seems that in this case, elements of European ceremonial have been transformed during the period of contact into a peculiarly Maori event.

              

              
Hanson and Hanson (1983:97) as well as Mead (2003:68) give similar descriptions of the practice. 

There could, then, be possibilities for an exhumation in accordance with tikanga Māori. What if the body was exhumed according to a combination of Māori and Pākehā custom? Perhaps a tohunga could perform the exhumation alongside police. There have been several recent examples of tikanga Māori being combined with European practice in order to create a more cooperative approach to sensitive situations (Frame 1981:110). Lawyer Donna Hall told the Herald (25/08/2007) that carrying out an exhumation of Takamore’s body would have to take Māori customary law into account [

2].  To make this kind of bicultural approach possible, there would have to be some give and take from both sides of the family, working with mutual respect and understanding for each others’ culture. 

Ranginui Walker claims that in the Takamore case, Māori were not showing appropriate respect for the culture of the Pākehā wife or the Pākehā law of New Zealand: 

              

                
…exercising Maori tikanga (custom) among Maori is fine, but when you get into cross-cultural marriages it should be tempered by Pakeha custom, which is backed by the law . . . What happened here is that tikanga Maori and the law clashed... 

              

              
He further stated “It's time Maori learned they live with Pakeha law.” (New Zealand Herald 07/09/2007). However, the law of New Zealand is not clear here.

              

                
Under current law a person cannot be charged with theft of a body as there is no property in a human body, although charges can be laid over indignity to a dead human body. However, the taking of a casket can be deemed as theft. Indignity caused to a body is also a possible offence. (Northern Advocate 24/03/2008) 

              

              
So although the media may label Takamore’s family as ‘snatchers’, New Zealand law does not share the thieving sentiment behind the accusation. If a will is made, the case becomes clearer. Then, the executor has the right to decide where the body is to be buried (Dominion Post 22/12/2007).

              
So if a will is made, and the body is accordingly buried outside the tribal region, then how can the Māori relatives of the deceased address the issue of tikanga without a body to bury? The process of 
kawe mate could provide a possible answer. Salmond (1975:188) translates kawe mate as being to “carry the death” (which is indeed the literal translation). She says “there is no real central ceremony for a kawe mate. The rituals of encounter follow almost exactly the same form as when a coffin is first brought onto the marae, except that the group bring the spirit of the dead man instead; and it is the encounter itself that is all-important.” 

              
The custom of kawe mate is generally used as a way to acknowledge the links between two groups of people while both groups recognise those who have passed on and their (inter-tribal) relationship. In Tikanga Māori, 
Hirini Moko Mead (2003:144) discusses the 

              

                
obligation upon the 
kiri mate to take their mate to neighbouring tangihanga. If there is another death in the tribal region they are obliged to go there. If there is a relative lying at a marae miles away they are required to go. 

              

              
Examples of this were seen at the tangihanga for Sir 
Hepi Te Heuheu. A group had brought with them from Northland the late Matiu Rata's 
kawe mate, which linked the two deaths conceptually, acknowledging the closeness of the two events (The Evening Post 04/08/1997).

              
However this custom could also be useful as a means of including Māori tikanga in the burial process while still respecting the wishes of the next of kin (whether Māori or Pākehā). Salmond (1975:188) points out that this custom was often followed in the exact set of difficult circumstances exemplified in the James Takamore case: “if a man has been buried away from home under protest from his kinsfolk, the owners of the marae ‘carry the death’ back to his original birthplace to settle any ill-feelings”.  In this way, Takamore’s whānau could have carried out the kawe mate ceremony in keeping with tikanga Māori, while still respecting the wishes of the widow and her right to ‘
tono’, or to make the final decision about burial. 

              
Examples of muru in The Institution of Muru (Maning 1912:103-110) show that, traditionally, Māori law (as governed by tikanga) was generally respected even when certain parties may have hoped for different outcomes. In the case described in ‘The Great Muru’ (‘A Taranaki Veteran’ 1919:97-102), locals accepted that their guns be taken, as that was customary law. Similarly today, a criminal will (generally) accept that they go to prison, as the outcome of their actions under the law of the society they live in. So, if we accept that within both Māori tikanga and the law of New Zealand, the right to decide where someone is buried lies with their next of kin, then perhaps the kawe mate process could be employed as a way for whānau members to follow appropriate mourning tikanga at their own marae while respecting the rights of the other members of the 
whānau pani.

              

                Oppenheim writes about tikanga meaning the “correct” way of doing things, and this relates to decision making around burials: 

              

                
…when, as is not infrequently the case, disputes break out over where the body is to be buried and other matters relating to the dead person, they are thought to do so because of feelings of aroha, and their resolution will be seen to be “correct” insofar as the claims of all parties are thought to be properly heard and acknowledged (1973:22-23). 

              

              
Does this idea of ‘correctness’ still hold if one of the disputing parties is Pākehā? Before European contact with Māori, the tangata whenua of Aotearoa lived in a society governed by customary law, and the basis for that law lay in a shared belief in and understanding of certain fundamental concepts. The Māori families involved in the above incidents of “bodysnatching” were applying these fundamental concepts. 

Experts such as Dr Rawiri Taonui have suggested that clearer communication between the different factions involved would have prevented these occurrences of “bodysnatching” (The Press 08/09/2007). However, can we expect people to act with generosity and logic when a close family member has died? 

              
One suggestion that appears repeatedly in the various media sources quoted here is that people (particularly Māori) leave precise, written details of where and how they would like their burial to be. Professor Ranginui Walker claimed Māori should write their burial wishes in their wills (New Zealand Herald 07/09/2007), and Hector Matthews said that Māori would almost always respect the wishes of the deceased, if they were known. He says “usually, however, everyone thinks they know what the deceased wanted” (The Press 25/08/2007). This idea has a root in tikanga Māori, in the concept of ōhākī, or “The Last Instructions” (Oppenheim 1973:39). Oppenheim (1973:40) states that “
oohaaki was regarded as binding upon its hearers and considerable anxiety was felt that it should be suitable guidance for the chief’s followers”.

              
It would be presumptuous for me to conclude by giving my ‘
ohākī’ on these matters. Even when people are grieving, room must be made for listening to the other point of view in order to make the best decisions. In the Takamore case both Denise Clarke and Tania McCormack felt their side wasn’t listened to, and yet the pressure was upon them, as members of the whānau pani, to make decisions and act upon them. This paper has shown how the media can cloud the issue for those not directly involved. Furthermore it has argued that within tikanga Māori are rich and specific traditions for returning the mate to the earth. And yet, in this bi-cultural realm, only good and prior communication across cultures will illuminate the reasons for these practices, and ways that non-Māori tikanga can be incorporated in laying our loved ones to rest.
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