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The purpose of this paper is to challenge the neo-colonial education system that has developed in this country. I am not writing on behalf of any Māori organisation or for any other Māori, but because this paper comes out of my own experience I will tell you a little of it.

The thousand years of our family life on these islands has ushered my generation into place. As with each generation, our stresses are unique to our time and although historical threads have woven our times each living inheritor is also a contributor to the current story and to the future. The reality I understand has come from life as a Māori child born into a neo-colonial world, no longer sovereign (currently, but I make the point that we live in history) continuing to belong quite unromantically, to our whānau, hapū and to our iwi.

I am the first child to be born in town: the first urban-born child of our ancient whakapapa. I am also the first woman of our line not to be the child of a marriage arranged by older family members, the first to graduate from nursing and then from university.

Now I have become the first woman in our direct line for four generations to live beyond forty-three years
 and to survive tuberculosis. That fact alone has profound implications for someone like me in times such as these. It gives one the impetus to live and to fight for the right of the next generation to make choices in their lives.

All these powerful and often brutal change factors have led to the development of a range of responses among Māori people generationally. Each person and each iwi has responded to the experience of colonisation in both general and personal ways. For all the overt violence of the past colonial occupation I believe that Māori people are currently facing some of the most serious and destructive cultural implications since contact in October 1769. The colonial violence of the past has taken a new form.

Much of the institutional violence in the colonial systems has now become covert and is deeply embedded in the New Zealand psyche, including that of many Māori.

This has become, to borrow a psychiatric term, passively aggressive. It appears to be user-friendly for Māori but its outcomes are the classic outcomes of abuse, lack of confidence, identity destruction, self-doubt, and self-blame, and their paralysing ends, emotional and spiritual confusion. This, combined with poverty serves to maintain many Māori in a state of powerlessness. Sadly, much of this abuse takes place within our current education system.

Until this country recognises and works with its neo-colonial reality the future quality of life for many Māori people will continue to be seriously and negatively affected. The harvest of colonialisation is bitter wherever it is being reaped and its processes must be thoughtfully considered and acted upon in order to avoid its inevitability. The first step is to stop pretending that it has not happened.

As with all forms of abuse, cultural abuse must be recognised and named. This is a neo-colonial country and that has very serious implications for the present and the future. With honesty, self-examination and professionalism, much of what is happening can be stopped and reshaped. Personal guilt for past activities must be avoided since guilt is not a useful creative base. Each of us should accept responsibility for informed future actions personally and institutionally.

The Oxford Dictionary defines neo-colonialism as the "Use of economic, political, or other means of obtaining or retaining influence over . . . countries, especially former colonies". This definition is still true for New Zealand society. The colonial society has become so pervasive that it is now regarded as normal and has even become unrecognisable to some as 'culture'. The obverse is that Māori have become exotic in our own land. This sense of the exotic is what the education system perpetuates in the information it designs for its consumers, Māori and non-Māori alike.

What is largely offered to Māori students throughout the primary and post-primary education system is a powerfully reconstructed version of history utterly deprived of the vigorous truth of colonial and subsequent Māori, Pākehā and Crown interaction. Instead a simplistic and romantic version of race relations is offered to everyone with a dash of milksop mythology sanitised to the level of simple amusement. Nowhere is there a history of the power and the passion of our shared story, the outcomes of which we reap daily. For this reason I find the coverage of race relations in New Zealand history, except for specialised courses at university and some polytechnics, to be insulting to all those human beings who took part in it.

Most voters in this democracy have no meaningful knowledge of our history and have relied entirely on a heavily socially-engineered colonial education system for the information on which they make daily judgements about the race relations here. That has been an excellent recipe for disaster and it can be seen in all areas of New Zealand life, from the molten venom of radio talkback phone callers, to the misinformation of the people who manage and front the news media, fuel the ignorance and help reinforce negative and destructive cross-cultural attitudes. If the definition of institutional racism as "Prejudice, plus the power to back up that prejudice" is used, then it can be said that, on the whole, New Zealanders have liberal doses of prejudgment without much real information.

Ignorance is the main requirement for the creation of competent racists. Again the system of information delivery called education, its priorities and directions, have all been selected to fulfil the agendas of their times. Our times are no exception to this pattern. Most New Zealanders have been through the compulsory education system of this country and most are not fitted by it to evaluate current issues in any race relations or to make balanced and informed judgements. We remain neo-colonial while we cannot do this.

What is seen in this country in terms of the continuous failure of Māori by current systems of Crown administration is the effect of past human policies and practices. To understand social disease it is essential to understand, like any other disease, its origins and causes. History is about cause and effect. Working with the social effects of the 1990s without understanding the aetiology is dangerous indeed. At best it can only be a guessing game, at worst it results in victim-blaming and perpetuates its own mistakes. Sometimes it appears to be done with the best will in the world.

The history of this country can be taught in illuminating and constructive ways to every age group. Education should be emancipatory and liberating. People should be able to use it as a revealing and guiding tool for their lives.

Many young Māori carry a burden of self-doubt and shame for being Māori. Again the outcomes of cultural abuse appear to relate closely to those of sexual and mental abuse: the victim often assumes responsibility for being abused and internalises the associated guilt.

Deprivation of powerful role models and replacement with unrealistic song, dance, and warrior/sport or assimilationist imagery have left many young Māori with few identity choices. It is scarce wonder that many have selected role models which relate to brown resistance movements such as Rastafarianism or other collective brown identities of their own creation. The forensic admission and re-admission rate of young Māori men to psychiatric hospitals attest to the severe ego destruction undergone by young colonialised Māori.

How can the ethnic Pākehā education system address these issues? First it needs to do some intensive review of what it really wants to happen for Māori people given that Māori often have little real educational choice.

Māori needs for our children are concerned with enabling them to develop the skills of critical analysis so that they can contribute to positive political change for themselves and their future. The current system is offering them the opposite.

The focus of the current system appears to be in the form of traditional Māori cultural practice, which education is in danger of reshaping then fossilising. The focus on ritual and form without political and historical content has led to the development of aberrant cultural practice in schools which often demean traditional forms.

For example, teaching a young child or adolescent to karanga when she has living older relatives is something without precedent in traditional culture. How much better to give that role back to the rightful people and ensure that taua and kuia are associated with schools to role model accurately for children and to link them with Māori communities.

Frequently Māori children fulfil a decorative function for their school, being called upon to powhiri visitors and lead prayers which are not done under other circumstances in the school.

A further example of the acceleration of cultural breakdown can be the building of wharehui on ethnic Pākehā education sites. This contributes to the breakdown of relationships with local iwi, rural and urban, deprives them of business and reinforces the idea that the marae is where all Māori gather.

Colonisation is continued by the selective co-option of Māori ideas and rituals which become redefined, stereotyped and rigidified. This process is often perpetuated by Māori teachers trained in the ethnic Pākehā system, and so we become our own coloniser.

Māori children now spend much time learning songs and dances in Māori at Poly clubs. As well, some progress to standards of competency in ngā reo Māori. This is a useful beginning but they are not taught the powerful protest songs and haka of the tipuna. Often they are unable to view the world around them critically. The decorative and ritual forms often leave them hollow. However exuberantly a young person may swing a poi at a prospective employer, the one with the skills of analysis, written and oral communication, vision and the capacity to strategise and implement creative change will get the significant and well-paid jobs.

The polytechnic and university system function in the same way although less obviously. If Māori needs were for a course in political strategising led by Moana Jackson and Donna Awatere, there would be no possible justification found in the ethnic Pākehā academic framework. There would not be the same difficulty in providing a course on Māori art, waiata or any whakairo, decoration or ritual.

Our children need both sets of skills and information. Without the faculty of critical analytical thinking they will not be able to engage in the process of change and create choices for the future. Tino Rangatiratanga is not assured.

Recent figures have also been quoted by urban workers such as June Jackson and also by Professor Mason Durie, of up to 60% of young urbanised Māori having no iwi contact. Three generations of urbanisation have seen the creation of an urban reality which is often not compatible with rural idealised Māori life now inaccessible to most.

What does the warrior imagery achieve for Māori? It does validate the colonial takeover and it sustains it. It also reinforces the symbolism of Māori as a primitively aggressive people, randomly violent and savage. It has the converse effect of making non-Māori appear rational, dispassionate and civilised. This negative imagery is accentuated in such market-driven television programmes as Crimewatch, also colloquially called Brownwatch or The Māori News. In a mature and balanced society equal time could be given to white collar crime and to identifying those offenders in an equally public way.

The question must be asked: which agenda is being fulfilled, however unconscious? And who is really benefiting from all this? Will the neo-colonial education system really undertake to help create a confident, feisty, articulate, versatile, challenging and politically viable indigenous people? Can it afford to operate against its own existence? It would certainly be challenged even more consistently than it is now.

Again, what can be done? I believe the time for moral persuasion in race relations in education is over. There has been little evidence of a real power shift in mainstream education. It should be acknowledged that it is not normal for any group in control to relinquish power and resources to the less powerful simply on the grounds of goodwill or a sense of moral obligation. This is particularly true of any neo-colonial country where the new identities and systems are being consolidated in the face of opposition from indigenous peoples.

As the increasing Māori population achieves some degree of politicisation and decolonisation there will be increasing pressure and strategies developed to achieve a real power shift. That is quite predictable in any human group which intends to control its own future.

Initially a research base needs to be established which gives regular and reliable data about the quality of educational outcomes in this country. Then the courage and vision is required to make such data ethnospecific and cross-culturally comparable so that meaningful funding can be allocated. The case must not only be clearly proved but it must be acted upon.

Tagata Pacifika migrants who enter the second and third generation as New Zealand-born Polynesian required to move through the ethnic Pākehā system of education will undergo much the same experience as Māori, and many will endure the same outcomes. An honest research base which is acted upon thoughtfully can help avoid perpetuating the cycle. With the research baseline established it would be relatively simple to build performance indicators and other agreed requirements into the contracts of all principals and other managers.

Where specific groups of people are being consistently failed by the service, such failure should be demonstrated and measured. Contracts should then include a specific requirement to eliminate failure in service delivery by detailing an improvement in teaching skills which meet ethnospecific or social status needs. Poverty is a culture of its own which is often not fully understood by middle-class educators in a system which is inherently hierarchical. An agreed measurement of improvement should be arrived at, e.g. 25% improvement in Māori School Certificate or Bursary achievement.

Such change would not include changing the standards of examinations, or rescaling the results for specific groups of people, but the change and improvement of the skill levels of the teachers and the accountability of the education system to all members of communities. It must begin with the other Treaty party, ngā iwi Māori, which is also the greatest area of service failure.

The issue is one of professional responsibility and of moving away from the deficit theory which blames the consumers for not availing themselves of the service. A common expression of such poor and shallow analysis is the blaming of parents for the ills of the education system.

Processes of professional accountability and regular audit by specific community groups should be designed into systems. Our educators are members of our communities and should be our skilled servants. Currently they offer us a service which most of us cannot afford to refuse.

Rapid revision of the education of all teachers needs to happen. People who teach those who have been colonised should have a profound understanding of the outcomes of such experience because it is very different from the experience of the children of the colonisers. Denying it will not make it go way.

The objectives of the cultural safety components of the nursing curricula are working well. Many new graduates are different from traditional nursing graduates. They are self-aware and politically and historically aware. They know where the voices of the 1990s are coming from. They are analytical, they do not prejudge, they are flexible, and the sky has not fallen in. These nurses and midwives represent a New Zealand service which I want my family to be able to say they feel safe in approaching, in terms of its cultural safety, as well as in the use of the normal technical skills.

I believe that there will be an indigenous New Zealand identity which is not Māori. These people will belong only to this country, they will have developed here and in the true sense of "indigenous" will know only this place as their home. The early signs are there in the development of the Kiwi identity although as yet it is rather primitive and mainly based on competition in sport since there is little history to nourish it.

These are general signs of national immaturity and will eventually be overcome as New Zealand develops other national icons with which to identify. This is why I favour the self-description of many indigenous peoples as "First Peoples" or "First Nations". The status of first peoples cannot be extinguished whereas the idea of Tangata Whenua can eventually be subsumed. There will always be first peoples and they will always claim that status and express it according to their times.

We have a future together in this country, which contains the ingredients for success and failure. The potential for success is great indeed, as is the potential for failure.

I will leave the last word to an Oglala Sioux woman from the Black Hills of Dakota, whom I admire. When I spoke of the difficulties of making New Zealand Treaty effective, she told me that we of all countries had the greatest potential for success. We have only one Treaty, while her people were struggling with many; we are still homogeneous enough to talk directly to each other, we share experience, we share children and we co-occupy these islands of ours.

Now we must seriously examine the options for success. I believe this process must no longer be naive or patronising. There is a consistent and powerful intention among Māori to maintain our identity, control our own future and use the human skills and technology available in the 1990s to do so. In this decade, we should begin the positive movement to become post-colonial, to leave the colonial ideas and values behind and develop the clear series of identities and the power to maintain them which speak of a mature society. There will be very bumpy times because the process must involve shifts in power and control of resources and therefore of the development of policy and professional practice.

To use the analogy employed by our people at the time of the signing of the Treaty, we are in this boat together. It is now a shared boat. We have little choice about that. We will each have to bail at times and hang onto the sides. We do not have to share cabins. We do need to negotiate directions. There is no reason why we cannot have two captains and a process of agreeing on navigation and direction.

That is what life is all about if we want to arrive at a place where all our children and our mokopuna will be well served and able to make informed choices about their worlds. It is time we were a mature society.

Glossary of Māori terms

	hapū
	sub-tribe

	iwi
	Tribe

	karanga
	call of welcome, always performed by a woman

	kuia
	an old woman

	mokopuna
	a child of the grandchild generation; future generations

	ngā reo Māori
	the Māori languages

	powhiri
	ceremonial welcome

	taua
	a woman of the grandmother generation

	tino rangatiratanga
	self-determination

	tipuna
	grandparent or ancestor

	waiata
	Song

	whakairo
	collective term for art forms

	whakapapa
	genealogy; ancestry

	whānau
	Family

	whangai
	customary adoption

	wharehui
	meeting place


� This paper is a revised version of an address to the New Zealand Post Primary Teachers Association Annual Conference, 25 August 1994, Whanga-nui-a-Tara Wellington.


� Although I have an elder sister, she identifies as a whangai (informally adopted child) of Tainui.





