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Te Orokohanga o te Ao Maori

Ko te pa, te more, te weu, te aka, te rea.

Ko te wao-nui, te kune, te whé, te kore, te po.
Ki nga tangata Maori, na Rangi raua ko Papa.
Ko ténei te timatanga o te ao,

Ko ténei te timatanga o te ao.

From ‘te pu’ (the very origin) sprang ‘te more’ (the taproot), then sprang ‘te weu’ (the
rootlets or fibrous roots). Then came ‘te aka’ (the creeper or vine), and then ‘te rea’ (the
increase).

Then came ‘te wao-nui’ (the great forest), ‘te kune’ (the forming, the conception), ‘te whé’,
(representing sound), ‘te kore’ (void) and ‘te pd’ (darkness).

Maori people came from Ranginui (Sky Father) and Papatadanuku (Earth Mother).
This is the beginning of the world.

This is the beginning of the world.
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Ka Ao, Ka Ao, Ka Awatea:
Emergent Maori experiences of education employment transition

Abstract: The significance of genealogy on Maori transitions between
education and employment is often not appreciated as a valid body of knowledge.
This research seeks to consider a family history of Maori ‘education towards
employment’ experiences and the ensuing conversations that have occurred as part of
those experiences. Of major focus is the influence of state policy on systems that have
educated Maori to become employable or unemployable, highlighting the often
insidious nature of the underlying themes of assimilation, cultural adaptation and
integration that have underpinned these policies.

Kaupapa Maori theory is engaged as the methodological approach for this
research, while a ‘hypothetical dialogue’, counter-storying and Critical Race Theory
(CRT) form the theoretical frameworks for analysing the historical and contemporary
narratives provided. What this enables is the positioning of a Maori lens with which
to understand the inherent values, beliefs and experiential learning that emerge
through using autoethnography and more specifically, indigenous autoethnography.
This research details a series of conversations that portray the education-employment
transitions of different generations of the researcher’'s family. It is a highly
personalised account shared to provide insight into the effect of policy on these
transitions. Accompanied by scholarly commentary, the thematic material is derived
from the collection and analysis of primary data such as genealogical and personal
experience, which includes the analysis of family narratives and the observation of
hui/meetings.! Secondary data includes literature and review of policy, which provided
a baseline for the research.

The findings of the research establish deficit thinking as a distinctive, historic
and recurring feature of systems that are supposed to educate Maori for employment,
but which instead continue to educate and transition a significant number of young
Maori into unemployment, underemployment and temporary employment
arrangements. These findings contribute to the development of an initiative that
supports Maori transitions between education and employment, and which looks to

1 Te reo Maori terms, phrases, proverbs and words will be used throughout this study, and will have macrons
where appropriate. With terms that need explanation, the Maori term will be provided with a non-Maori
translation either immediately in the text of the research or in the footnotes where necessary. A glossary of
terms has been added to the beginning of this thesis to define the Maori words used throughout the thesis.
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the design of a community hub dedicated to educating whole families at a grassroots
level; specifically focusing on a group of parents and whanau studying towards an
undergraduate qualification based at their local kura/school.
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Glossary of Maori terms

Ahi ka

Ata

Aotearoa
Aroha

Awa

Awhi

Haka

Hapu

He Parekereke
Hinga

Hui

Iwi

Ka ao, ka ao, ka awatea
Kai

Kaimoana
Kaitiakitanga
Karanga
Kaumatua
Kaupapa
Kawa

Koha

Korero
Korero-a-whanau
Kdpapa

Kuia

Kura
Mana
Manaaki
Maori
Mamae
Mana
Marae
Matapono
Matauranga Maori
Mauri

Home fires burning

Set of principles around being mindful
Indigenous name for New Zealand
Love

River

Help

A dance, traditionally done as a confrontation
Sub-tribe

Seedling bed

Fall

Meeting

Tribe

It is day, it is day, it is daylight

Food

Seafood

Guardianship

A ceremonial welcoming call

Elder

Subject, purpose

Protocols

Gift

Talk

Family talk

Historical term denoting someone who is neutral,
or a sympathiser/loyalist to the Crown
Elderly woman

School

Power, strength

Care

Indigenous peoples of Aotearoa New Zealand
Pain

Prestige, influence, control, power
Traditional meeting-house

Principles

Maori knowledge

Essence, life force
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Mihi

Moana
Mokopuna
NUhaka

Ora

Orokohanga
Pakeha

Pakeke
Papakainga
Papattanuku
Patua

Powhiri
Pakaorero, parakau
Rangatahi
Rangatiratanga
Ranginui
Tamoko
Tangata/Tangata
Tangata Whenua
Tangihanga
Taniwha

Taonga tuku iho
Taranaki

Te ao Maori

Te ao hurihuri
Te ao tawhito

Te Kotahitanga
Te Kuru

Tiaki

Tikanga

Tino Rangatiratanga
Toku ohooho
Toku reo
Tuatahi

Tuarua

Tuatoru

Tapuna

Waiata

Waka

Greetings

First name of the author. Means ‘ocean, sea’
Grandchild

Town in the Hawkes Bay region
Wellness

Origins, creation

Referring to a non-Maori person
Adult

Homestead

Earth Mother

Hit

Welcoming ritual

Stories

Young person

Leadership

Sky Father

Cultural body adornment, tattoo
Person/People

Person of the land, indigenous person
Funeral

Monster

Treasures passed down through the generations
Province of New Zealand

The Maori world

The changing world

The traditional world

An education strategy, means the unity, oneness
Transliteration of 'The Guru’

Look after

Protocols

Self determination

My awakening

My language

First

Second

Third

Ancestors

Song

Canoe/boat
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Whaikorero
Whaiwahitanga
Whakapapa

Whakatauki
Whakawhanaungatanga
Whanau

Whanau whanui
Whanaungatanga
Whare

Whenua

Speechmaking as part of powhiri process
Participating/contributing

Genealogy

Proverb, saying

Process of making connections

Family

Wider/extended family

Making connections

House

Land
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Prologue

Ka Ao (It is Dawn),
Ka Ao (It is Dawn),

Ka Awatea (It is Daylight).

There are some things that I have come to know about te ao Maori, the Maori
world. Not everything or a few things. Not even close to being an expert in anything
or enough to think I am what I've cynically come to know as a specific characteristic in
people who use their knowledge to become Te Kuru—The Guru, and to engage in Te
Kurutanga—the ways of The Guru.2 No, that is not my world or my way. In my version
of being Maori, I am in between te ao tawhito, the traditional world and te ao hurihuri,
the changing world. My learning about this is a lifelong passion. It is part of the love
I have for knowing who I am. It is coming into an awareness that being Maori is hard
and then wanting to know more about why it is hard and what can help to make it less
so. It is the blossoming of my thoughts in the form of a conversation with self.

Conversations are the backbone of my writing and the reason why I feel so compelled

2 Te Kuru—The Guru and Te Kurutanga—The ways of the Guru are loosely defined here as a Maori person
with varying knowledge of te ao Maori who use that knowledge for their own benefit either as a means of
‘mana sucking’, a term that describes the transference of mana/esteem from the giver to ‘Te Kuru’, and/or for
pecuniary gain. Te Kuru often thrive in Maori educational contexts that attract Maori people who are lacking
in either te reo Maori and/or a Maori identity, and in this vulnerable state are often attracted to the supposed
knowledge of Te Kuru. An awareness of Te Kuru and Te Kurutanga is relevant to this study as it is important
to understand what a ‘lived experience’ might look like if critical thinking is not engaged, particularly with
Maori people who are often searching for the ‘truth’ in all the wrong places. (See Walker, 1989).
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to bring these stories to light. They are stories that have made me who I am and that

have taught me about life and all that it entails, and for which I am forever grateful.

My childhood is where I learnt many of my life lessons. Through my school
years, there are two stand out memories when I think about what it was like for me
growing up Maori. The first recollection comes from when I had just started primary
school and of being the only girl out of a handful of children, most of whom were
Maori, lined up on a wall in a corridor and about to get the strap. This was punishment
for myself and another Maori boy who had been caught playing with water inside a
classroom. When school had finished for the day and I went home in tears and told
my mother what had happened, she marched down to the school and yelled at the
principal for a lengthy amount of time for strapping her five-year-old child for

something she believed should not have resulted in corporal punishment.3

The second recollection came later on in my secondary schooling when I first
began to question why all the teachers at the school I had attended were Pakeha. The

shopkeeper was Pakeha, the leaders at Girls Brigade and the swimming instructors

3 The memory is a peculiar thing. 1 do not actually clearly remember the physical sensation of being strapped
however; I do have the most vivid memory of waiting to be strapped—standing by the wall outside the girls’
toilets and in total despair, although funnily enough not in tears. The tears did not come until I came face to
face with my mother and told her what happened to me.
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were Pakeha. I did not know where any of these people lived either but I just knew
they did not live on my street. The schools, the shops, the youth groups and swimming
lessons were all spaces in which I learnt I was different and that in the hierarchy of
things, my difference meant I was less likely to fit in. I also began to think about my
experiences of places where there were mostly or solely only Maori people. For me
this was at the marae, at rugby league games, collecting kaimoana, and at family
gatherings. This is where I learnt that being Maori was about being connected to the
sea, the land and to people. Alcohol abuse, land loss and greed would be a part of
these narratives as well, although it was a mostly happy childhood that taught me that
being Maori involved the establishment and maintenance of relationships, which as
children you first began to understand through observation and also sometimes

through yelling.

Mereana my beautiful grandmother never yelled. When she answered the
phone, her phone manner was as if she were singing with bellbirds chirped on her
shoulders, not talking. I do not ever recall her screaming or being angry. I remember
her telling us off but it never felt like it was a telling off, and because she never quite
told us off, I think we mokopuna tried very hard not to do things that required
reprimanding. During the times I would sit with Nan, I would ask her to talk about her

dad, Wi Manawawai Wharehinga. I remember being there with her on numerous
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occasions, carefully holding the photo of Wi that held a special place on my Nan's
bookcase and I would then ask about him and their life growing up. They were warm
memories with many smiles and a bit of sadness shared in between. She would tell
me stories about her siblings, her Mum and Dad and about his schooling. One of the
stories she would always share was that her father had gone to quite a well-known
Maori boys’ boarding school, Te Aute College. However, at the times I would relay this
information onto other whanau* members, many felt unsure about this point and at
that stage my grandmother was the only one left alive of her siblings so there was no

one from inside my immediate whanau who I could call upon to validate her story.

I wanted to be sure of this piece of information but mostly I needed to make
this right for my grandmother, so I emailed Te Aute to inquire after my great-
grandfather under the names Wi, Wi Manaawai, Wi Manawawai and Wharehinga.
Confirmation came back of Wi Manawawai being enrolled there in 1904. I cried when
I read the email, not because he was enrolled there but because Nan told me this and
I wanted desperately for it to be true. I was relieved that I could tell Nan that she was
right; her father had attended Te Aute because I received an email that told me so. It

was through the process of verification that this fact became ‘the truth’ for me, all the

4 Whanau translates as family in the Maori language.

22



while Nan just smiled and told me she already knew this. After a time of reflecting on
what had happened and how I had processed things, I got angry with myself for not
believing my grandmother in the first place or just simply not accepting what she had

told me already so many times before as the truth.

This is the ultimate academic mind game. I needed to tell this story and the
stories that have contributed to the education employment transitions of my family. 1
had to explain how state policy had been inscribed into our collective whakapapa
through an education haphazardly steering us towards eventual career pathways. I
wanted to do this as genuinely and authentically as I could, as well as loosely aligning
what I had to say through this thesis with the conventions of academic writing. This is
not a straight story, and it is not a linear or compartmentalised or even a ‘count by
numbers’ affair. It is a circular story. It goes back and forth adding more dimension
and substance with every exasperating rotation. It is pakorero, parakau, a Maori-
centric storytelling experience. It is the traditional process of pdowhiri and of
whaikorero, of speechmaking and of each person adding their voice and the content
of their talk to the bigger picture. It is similar to how I have been taught to do things
in a Maori context, by listening, observing and then by doing. Sometimes I did not

know what I was doing or why, and my continual questions of 'Why? Why? Why?’
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would be met with ‘Just because..." And so I have written a thesis in much the same

vein.

By prioritising my voice and our community, I intentionally choose the means
by which to pay respect to the people who have shared their knowledge and their
stories with me, with those people being my own whanau. Therefore, I have
endeavoured to write this PhD thesis with my first priority being to honour the stories
and the korero that are an integral part of my own personal experiences. I am
incredibly lucky to have these stories, which provide insight into our whanau
experiences of education towards employment, and I will keep that thought at the
forefront of my mind. Autoethnography, although not always a comfortable fit, has
given me the vehicle from which to tell this story, using my voice and locating it in a
familiar context. In translating this into ‘indigenous autoethnography’, it affords me
some scholarly license to express myself in a way that upholds my cultural integrity,

and pays homage to the stories told to me by my family.

The words of the title of this thesis serve as a metaphor to track my journey of
coming into awareness through these stories. It is only a small part of an invocation
that can be used to begin formal Maori speechmaking, a tauparapara/incantation that

goes through the phases that created the world. This tauparapara begins in te kore,
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the nothingness and goes through different sequences of that before coming to te po,
the night and its many variances, te pé nui, the great night, te po roa, the long night,
te po uriuri, the deep night, te po kerekere, the intense night. Thus arriving at the dawn,
ka ao, and daylight, ka awatea. The significance of ka ao, ka ao, ka awatea is that it
represents an awakening of my awareness relating to my whanau experiences of
education towards employment. It is the dawning of my understanding towards the
realisation that Maori can and are proactive in providing their own solutions to

education-employment transitions.

As indigenous peoples who have survived the historical onslaught of
colonialism and colonisation, Maori people as a population are on a precipice. Do we
succumb to assimilation and leave our indigeneity in the past, continuing in our
enjoyment of New Zealand citizenship like every other ethnic minority in Aotearoa?
Or do we lay claim to our whakapapa, the genealogy that connects us as first peoples
of this land? My choice is to remember the past and our stories so they may continue

to speak to my current circumstances and to my future.

Toku reo, toku ohooho—my language, my awakening.
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HEI TIMATATANGA: KA AO, KA AO, KA AWATEA

Kei konei au. | am here. Basking in the glow of this Far North sunrise, the hint of golden
sunrays reflecting off low-lying clouds. Its dazzle yet to be realised.

I am the cloud.

My family are the rays.

| can reflect the brilliance of their stories.

If only | find a way to shine this light back from where it came.

Please let me get that right. | want to do them proud. | must rise above this uncertainty.
I can demonstrate my aroha and respect for what | have received. | need to give back.

I have a need to be authentic, and so | sit here, watching this sunrise, and waiting to
capture this essence of myself, in the form of words.

(Journal log, 27/01/16)
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Chapter One: Introduction

Each individual story is powerful. But the point about the stories is not that

they simply tell a story, or tell a story simply. These new stories contribute

to a collective story in which every indigenous person has a place. (Smith,

1999, p. 144)
Introduction

There is a story to be told about New Zealand’s education policy and its limiting

of Maori educational potential and subsequent employability. It is a response to the
negative experiences of education that have contributed to Maori unemployment and
underemployment. Mostly, this has been experienced through government policy that
discriminates based on a historic, colonialist system—the occurrence of which has
consistently failed generations of young Maori as they have transitioned between
school and work. 1t is the story of those Maori families who left school with no or few
qualifications, and who went directly into jobs offered specifically to the unskilled and
unqualified—the entry level jobs at the very bottom of the ladder. Ko ténei toku ao,
me toku pakorero. This is my world, and my story. It is drawn from the collective
narrative of my family; all of us entangled in the myth of meritocracy that if you just
apply yourself then you will achieve. Instead, framed by policy our shared experience

would speak more about the struggle of being Maori and how that shaped what we

were to expect from New Zealand's education and employment systems. Moreover,
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it would attest to the agency of Maori people who pushed through the restraints of
these experiences, to pursue education and employment beyond the box that was
prescribed for them. This study celebrates these stories of resistance by also naming
the structural and systemic inequities that Maori have had to overcome as part of

school-to-work transitions.

Historically, policy has shut young Maori out. The prevailing mindset behind
this being that "members of the dominant group justify the world as it is, that is, with
whites on top and...browns on the bottom” (Delgado, 1989, p. 2413). Ritchie, Skerrett
and Rau (2014) argue that this is part of “the complex and twisted discourses of harm
masking the power hierarchies of colonisation in Aotearoa New Zealand” (p. 117). The
intent of this research is to make sense of the knowledge embedded within these
‘twisted discourses of harm’ that target Maori> populations and correspond with an
enduring deficit perspective ingrained within ongoing state policy. It is the persistent
and dominant nature of this discourse that manifests itself as an often indiscriminate
and unchallenged feature of government policy; and even though it is significant—it
is mostly undetected in the state’s approach to educating Maori towards employment.

It is something that as a nation we do not speak openly and honestly about. In creating

> Maori is a term used extensively through this research. It is the name given for the indigenous peoples of
Aotearoa New Zealand. In this study, the use of the word Maori refers to Maori people unless otherwise stated.
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Maori educational underachievement, the incongruous nature of New Zealand's
education system® is disguised by ‘good intentions’ (Simon, 1990) that then shape the
level of employment expected for and consequently experienced by Maori people.
Despite this being a difficult and uncompromising testimony, it does provide a
compelling reason for how we came to be here due to a systemic bias that favours the
interests of dominant Pakeha over subordinate Maori (Mahuika, 2008; Simon, 1986;

Walker, 1991).

There is a link between government policy, education, employment and Maori
"failure’, which is historically located and part of a meta-narrative that corroborates the
range of experiences Maori people have been subjected to as a result of such
phenomena as acculturation, institutionalisation and colonialism (Bhabha, 1985;
Fanon, 1963; Smith, 2005; Trask, 2013). Education is an inherently political act (Freire,
1985), and historic government policy has purposefully been used as a means of
control (Simon & Smith, 2001). The wisdom gained from these insights has been
intermittent and limited, and as such, the general state of Maori education-

employment transition as with other areas of development for Maori remains

6 The term ‘system’ is defined here as “the patterning of social relations across time-space, understood as
reproduced practices. Social systems should be regarded as widely variable in terms of the degree of
‘systemness’ they display and rarely have the sort of internal unity which may be found in physical and
biological systems” (Giddens, 1984, p. 377).
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problematic (Mitchell & Phillips, 2013; Phillips & Mitchell, 2012).7 It is through the
sharing of these contextual realities; drawing from collective conversations and stories

that Maori are able to access and critically engage with these experiences.

Background to Study

There is a relatively small but growing amount of New Zealand-based research
undertaken describing the school-to-work transitions of young New Zealanders
(Dalziel, 2010; Dalziel, Higgins, Vaughn & Phillips, 2007; Morrison & Loeber, 2005;
Phillips & Mitchell, 2010; Sanders & Munford, 2016; Stolte, 2006). Despite the increase
in research, more needs to be done with the education-employment linkages data
towards improving the quality and success of young New Zealanders (Quintini, 2008;
Quintini & Martin, 2014) and Maori school-to-work transitions (Mitchell, 2009). The
focus here is on the links made between the historical education system provided for
Maori and the present-day system, and more specifically the discourse around
education and the continuance of failure that has become a generational experience
for young Maori. My own transition narrative, which is described in the findings of my

Masters of Arts research (Mitchell, 2009), establishes that the majority of Maori people

7 The paradox for Maori, who participate in education-employment transition and other development
initiatives such as quota admission strategies for Maori students applying to study subjects such as law, is
whether the intent of these strategies to be positive, equitable, pro-social activities is realistic. Instead, research
suggests that these strategies have had very little effect on increasing the participation rates for Maori in these
areas (Hitchcock, Smuts, Alon & Gabriel, 2016).
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who make up these ‘generations’ end up re-living the same experiences of educational
failure as their forebears. Eventually they find themselves in an interminable loop
offering their own children back into the same schooling systems, seemingly forgetting
their own mostly unfortunate experiences of education. These parents need to
maintain a sense of hope that things might have changed because they want the best
possible futures for their tamariki, and so they send their children back into these

flawed systems.

The experience of educational failure is as familiar to Maori as it is
intergenerational. It relates to the state of education and the huge hole of disparity
that exists for young Maori who attempt to leap from an education system, mostly
from secondary schooling into employment (Bishop, Berryman, Cavanagh & Teddy,
2009). While politicians and respective governments maintain a regular, concerted
effort to conceal the impacts of this ‘gap’ what becomes apparent is that Maori
educational disparity exists and that it needs to be addressed (Bishop, Berryman,
Cavanagh & Teddy, 2009; Bishop, O'Sullivan & Berryman, 2010). This gap fosters the
general belief that young Maori are not successful in their transitions from education
to employment and that they should take responsibility for this, as it is supposed that

their predicament is mostly of their own doing (Mitchell, 2009).
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Te Kaupapa: Presenting the Issues

Deficit thinking has been a recurring feature of the policies that provide
education towards eventual employment for Maori. Because of that Maori are likely
to be the object of blame; casualties of state sponsored educational failure (and thus
transition-to-work failure), due to ‘failure’ becoming an ongoing, self-fulfilling
prophecy. In this research, deficit thinking is defined as a "process of ‘blaming the
victim'. It is a model founded on imputation, not documentation” (Valencia, 2012, p.
x).8 Bishop, Berryman, Tiakiwai and Richardson (2003) consider the impact of deficit
thinking on Maori education as one that “perpetuates the ongoing colonising project
of pathologising the lives of these students, and maintains the power over what
constitutes appropriate classroom interactions in the hands of teachers without any
reference to the culture of Maori students” (p. 5). Maori failure has been normalised
in Aotearoa New Zealand® and as such, seeking to understand how that has influenced

education-employment transitions is an integral part of this research.

8 Valencia (1997, p. 2) describes how deficit thinking is attributed to students such as Maori as a way to explain
educational failure and not because of any failing of the education system. He argues, “the student who fails
in school does so because of internal deficits or deficiencies. Such deficits manifest, it is alleged, in limited
intellectual abilities, linguistic shortcomings, lack of motivation to learn and immoral behaviour. The proposed
transmitters of these deficits vary according to the intellectual and scholarly climate of the times...genetics,
culture and class, and familial socialization have all been postulated as sources of alleged deficits expressed
by individual students who experience school failure”.

9 Aotearoa is the first Maori name given to New Zealand by the wife of the intrepid explorer Kupe. Throughout
this study, I use the terms Aotearoa, Aotearoa New Zealand and New Zealand to refer to this country.
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Colonisation as a process is not explicitly explored through this thesis,
nevertheless how it has affected policy and the ideologicall® themes of assimilation,
cultural adaptation and integration (Bishop & Glynn, 1999; Durie, 2003; Irwin, 2002;
McCarthy, 2014; Macfarlane, Glynn, Grace, Penetito, & Bateman, 2008; Simon, 1998) is
a feature of this study. Successive stages of assimilation, cultural adaptation and
integration are highlighted in this research as ideological themes that correspond with
specific policy eras. As the major philosophical thinking underpinning state policy,
these themes advance dominant Pakeha identity and culture for the purpose of
westernising the Maori population. Briefly, the initial assimilation policy describes a
colonialist treatment of Maori; the second policy of cultural adaptation expected Maori
to fit their traditional identities into western culture.ll Integration, the third policy to
be discussed in this study, attempted to incorporate cultural elements within a solely
westernised structure. Education was seen as the perfect site for an assimilationist
regime to take hold, demonstrating that schooling “was based on providing Maori
with a particular form of education that aimed at controlling knowledge and Maori

access to it” (Johnston, 1998, p. 329).

10 Ideology as a generic term is often referred to as ‘systems of thought or beliefs’. As it relates here,
Thompson's (1984, p. 4) description of ideology is fitting, as it describes, “a critical conception...It preserves
the negative connotation which has been conveyed by the term throughout most of its history and it binds
the analysis of ideology to the question of critique”. For further discussion, see Thompson, 2013.

11 An argument that will be discussed further into this study, is that Sir Apirana Ngata, along with Te Rangi
Hiroa, were instrumental in promoting their own brand of ‘cultural adaptation’, which they also termed ‘cultural
adjustment (McCarthy, 2014).
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What also requires further examination is the relationship between the current
systems that educate Maori for employment and how these are informed by a wider
socio-historical context. This relationship is at the very core of my research. In
highlighting the disparity between Maori and Pakeha, the argument is that this
ideological thinking has helped to establish Maori education in Aotearoa New Zealand.
Cunningham (2011) identifies three models that explain why disparity exists for young
Maori:

1. A determinants model—whereby differences in distribution of
underlying risk factors or risk markers are reflected/reproduced in
health, education and developmental outcomes (often criticised as a
social deficit model);
2. A cultural deficit/cultural difference model where the incongruence
between Maori cultural norms and the mainstream is seen as a cause
of poorer outcomes (sometimes included in a determinants model); and
3. A colonisation and/or racism model whereby historical and, some
would argue, ongoing insults are believed to manifest in poorer
contemporary outcomes requiring major organisational and system
change to address. (Cunningham, 2011, p. 145)
Although all three models inform how disparity features in this study, the focus on the
‘ongoing insults’ in Cunningham'’s description emphasises how a pathway of failure is
able to manifest itself unchallenged in Maori students as they are educated for future
careers. This anomaly taints the quality of the transition young Maori make from

education into post-education opportunities. It is considered here as the reason why

the education system does not successfully retain Maori students, and why the
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transition-to-work system continues to be an ill fit for many young Maori going

through this stage in their lives (Mitchell, 2009).

Purpose of Study

The purpose of this study is to capture the experience of Maori education-
employment transitions and the impact of state policy. It is pitting a cultural
perspective against a structural paradigm through genealogical storying of these
experiences, exposing encounters of systemic, structural inequity identified as deficit
thinking along with the ideological themes of assimilation, cultural adaptation and
integration. By incorporating the cultural element of storying, this research is seeking
to link historic education-employment policy to present day education-employment
policy through an enduring family narrative. As such, conclusions will be drawn around
the role of deficit-based policy in the ongoing education-employment transitions of
Maori. Policy containing deficit thinking has created this system of transition, however,
there is much more to this story than just policy. What is important is to understand
the impact of state policy through the ability to ‘talk back’ (hooks, 1989; hooks, 1995b)

to what has happened.

Therefore, whanau narratives are privileged in this study as a legitimate body

of knowledge with the sharing of whanau stories about their experiences of school-
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to-work transition. A hypothetical dialogue via a series of letters between Sir Apirana
Ngata and Professor Basil Bernstein is created as a historically sourced analytical
framework. I also seek to engage critical counter-storying (Delgado, 1989) as a tool
of emancipation that includes the penning of a letter to my daughter Waimirirangi
Wikitera. This all culminates in the development of a strategy for working with Maori
who have been failed by present day education-employment policy and who engage
in a second chance education initiative as role models for their own children and

respective whanau.

Research Questions

The main research questions for this study are; what influence has the
ideological themes of assimilation, cultural adaptation and integration had on state
policy and the education-employment transitions of Maori? In addition, how might
Maori education-employment transitions be contextualised and theoretically
understood through family-based narrative? The following contributory questions will
also be considered; what western and kaupapa Maori theories explain the impact of

policy on Maori education-employment transition? =~ Moreover, how might
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transformative learning contribute to the ongoing conversation about Maori

education and employment?12

Method and Methodology
Kaupapa Maori theory underpins the method and methodology of this study
and provides an eclectic way to discuss Maori issues, all filtered through a kaupapa
Maori lens. The use of kaupapa Maori theory is a critical response to the use of
research as a tool of oppression, in that:
In this post-colonial era, as we come to terms with the challenges of
decolonisation, researchers too are being asked to decolonise their minds,
hearts and practices. This challenge is more than a question of ethical
practice; it is about making this world a better place for generations to
come. (Furness, Nikora, Hodgetts & Robertson, 2013, p. 2)

Kaupapa Maori theory is a vehicle for emancipation through research by Maori, for

Maori, about Mdori (Bevan-Brown, 1998).13 By aligning a Maori cultural framework

12 The intention behind each research question is to understand the impact of state policy and the three
underlying ideological themes identified here as assimilation, cultural adaptation and integration. How this is
captured in this research is through identifying those impacts within three different narratives provided by my
family; one being my great-grandfather Wi Manawawai Wharehinga, a combined narrative featuring my
parents Ron and Te Wairingiringi Mitchell, and my own personal narrative. The ability to utilise both Maori and
non-Maori lenses contributes to further understanding the impact of policy from different perspectives.
Transformative learning is an important feature of the research questions as it provides the opportunity for
critical reflection, highlighting the innovation that has happened as a result.

13 Bevan-Brown (1998, pp. 231-240) devised a list of 10 components for conducting kaupapa Maori research
as an attempt to answer the question she posed, “by Maori, for Maori, about Maori — is that enough?” These
included that research must be conducted within a Maori cultural framework stemming from a Maori
worldview, based on Maori epistemology, incorporating Maori concepts, knowledge, skills, experiences,
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with other generic research methods, it is both liberating and daunting for me to
consider whanau narrative and story-telling as an expression of ‘kaupapa driven’
autoethnography. Briefly, autoethnography is defined in this study as “not simply a
confessional tale of self-renewal; it is a provocative weave of story and theory” (Spry,
2001, p. 713). The conceptualising of kaupapa Maori theory with autoethnography
and more specifically, indigenous autoethnography (Whitinui, 2013) will be woven

more fully into this thesis in Chapter Two.

This research privileges the Maori ‘lived experience’, and in the context of
education being a crucial site of struggle for Maori, G.H. Smith (2004) suggests that
"disadvantage has been both produced and reproduced...by unequal power relations
between dominant Pakeha and subordinated Maori” (p. 46). If education is
experienced as a site of struggle, then on its flipside it is also a site for transformation.
For this to occur Maori need to speak out about their experiences. I contend that there
has been limited scholarly space to converse about our place in the world, and to

engage in the telling of Maori stories in an academic context. That our education

attitudes, processes, practices, customs, reo, values and beliefs. It must be conducted by people who have the
necessary cultural reo, subject and research expertise required; and be focused on areas of importance and
concern to Maori people, out of self-identified needs and aspirations. It should result in some positive
outcome for Maori and involve the people being researched as active participants at all stages of the research
process, thus empowering those being researched. It should be Maori controlled and be accountable to the
people being researched in particular as well as the Maori community in general. It should also be of a high
quality, assessed by culturally appropriate methods and standards and use methods, measures and procedures
that take full cognisance of Maori culture.
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system has provided limited opportunity for this to happen is another reason why
exemplifying the Maori lived experience is important. This is the reason for the use of
whanau narratives and the development of a series of letters as a hypothetical
dialogue that includes the writings of Sir Apirana Ngata and Professor Basil Bernstein.
It explains the letter penned to my daughter as a means of analysis of my own school-
to-work narrative, and the autoethnographic monologues used to separate out the
three distinct parts to this thesis. This is a story within a story, providing the means to

reclaim the academic space that has largely been inaccessible to our family until now.

The education-employment narratives of my family contain detailed accounts
of our experiences in that “all knowledge is produced in specific circumstances and
that those circumstances shape it in some way” (Rose, 1997, p. 305). Thus, the
intention is to embrace the ‘back story’ for all the narratives provided and to highlight
the circumstances that have shaped these stories. What these insights will present is
transition experiences for each contributor, as conceptualised by interpretive policy
analysis and its privileging of local knowledge (Yanow, 2007). The point of difference
of the 'back story’ is so this research is not seen purely as a theoretical or analytical
pursuit, an academic rummaging and rustling of paper. However, it is also not
intended as a quick snapshot of socio-historical events that have influenced Maori

either, which is the reason behind organising this research into three distinct parts.
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The intent in doing this is to first draw attention to the significance the past plays
through the current realities faced by Maori, and then by applying ‘counter-storying’
to these realities it offers a more contemporary way of thinking about Maori
education-employment transitions. Counter-storying provides a standpoint for each
of the parts of this thesis and is defined here as a means to “name our reality”
(Crenshaw, 1984, as cited in Delgado, 1989, p. 2437). By naming my reality, I recognise
the tension created from pulling together the academic requirements of writing this

thesis with the narratives that are contained by this study.

Outlining the Chapters

In beginning to piece together a cohesive story, one part of this research is
dedicated to the historical experience of policy that has shaped the education-
employment transitions of Maori, and which are sourced from the narratives of three
whanau members and their experience of these transitions. By focusing on ‘lived
experiences’ and through privileging these whanau stories, a tangible link is made
between policy and the considerable influence it has had on the lives of these whanau
members. To support this historical anchor—alongside the methodology and

theoretical frameworks found in Chapters Two and Three—Chapters Four and Five of
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this research describe the experience of education-employment policy eras'4 that have
typified the ideological underpinning of state approaches to Maori education-
employment transitions. These historical eras are: (1) the manual/agricultural
education policy of the early 1900s recounting my grandmother's memories of her
father’s education, both of whom grew up on the East Coast of the North Island of
Aotearoa New Zealand, and (2) the Maori trade training scheme as it relates to my
teenaged parents who both moved to the capital city of Wellington in the early 1970s
to attend Maori pre-employment courses. The ideological themes typified by state
approaches to Maori education-employment transitions are positioned in this research
as assimilation, cultural adaptation and integration (Bishop & Glynn, 1999; Durie, 2003;
Irwin, 2002; Macfarlane, Glynn, Grace, Penetito, & Bateman, 2008; Simon, 1998). These
themes will overlay the lived experiences of my whanau during these historical policy

eras and act as a filter for each of the narratives provided.

Initially in working through a process towards selecting the most appropriate
policies for this research, what came to bear were my own whanau experiences of

policy, as my family and I provide the 'human face’ to a study that could have easily

14 ‘Policy eras’ is a term used in this thesis to describe historical underpinning philosophies that have been
part of the Maori experience of education. For further reading about the impact of policy on Maori education
(Bishop & Glynn, 1999).
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been reduced down to a straight analysis of policy. The use of assimilation, cultural
adaptation and integration as themes to explain these policies helps locate this
colonial terminology in a socio-historical context that has influenced how Maori have
been educated for employment. Ritchie and Skerrett (2013) contend, "Aotearoa offers
both a contested space of persistent colonial education patterns and of powerful
interruptions and reclaiming projects” (p. xiv). By recognising the power of these
policies in the shaping of my life, I have endeavoured to use this knowledge to reclaim

my story while also relating it to Maori school-to-work transitions.

To capture the nuanced aspects of this study, each policy era is in part
examined from what I know and what I have been told about these lived whanau
experiences. They are experiences that have been passed down to me as either kdrero-
a-whanaul> or through having actively sought out this information, and as such are a
significant part of the fabric and rich tapestry from which I am created. They are the
building blocks on which my sense of place and identity have taken shape. The use of
whanau narratives situates the foci for this research in the use and practice of

matauranga Maori and it being positioned here as a cultural imperative. Matauranga

15 Kérero-a-whanau literally translates as ‘family talk’, which describes the manner in which I have received
this information, and that I have received this knowledge through processes of inquiry at different times during
my life.
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Maori contributes to the genealogical knowledge contained in this research, and the
utmost care has been taken to ensure that this reflects other whanau members’
understandings of the same events. One of these narratives is based on stories from
my grandmother Mereana Luke (nee Wharehinga) of her late father and my great-
grandfather, Wi Manawawai Wharehinga.l® His story is part of our collective family
story, of which I am one person of many. In presenting my great-grandfather’s story
as part of this research, I am mindful of my responsibility to maintain the integrity of
our shared whakapapa/genealogy and the embodiment of te mana ake/the absolute
uniqueness (Pere, 1991) that belongs to Wi Manawawai Wharehinga. To ensure
transparency around the use of whanau narratives in this research, the methodological

and ethical tensions contained here will be further explored in Chapter Two.

So I can analyse the impact of these policy eras on the historical whanau
experiences used, I will be drawing from the bodies of work of Sir Apirana Ngata and
British sociologist Professor Basil Bernstein. Within this part of the research, I employ
a series of letters as a 'hypothetical dialogue’ formed around the autoethnographic

personal narratives (Ellis & Bochner, 2000) of my great-grandfather and parents.

16 wi Manawawai Wharehinga and his wife Raiha (nee Waru) had nine children, one son and eight daughters,
who in turn had children and grandchildren. Wi also had siblings and came from a large extended whanau.
There are a multitude of people who have varying degrees of relationship and connection to Wi, and these
relationships formed part of my positioning in writing the narrative about Wi.
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Through this hypothetical correspondence, I call on Ngata and Bernstein to provide
their commentary towards an innovative, historically based analytical framework to
help understand the historic whanau narratives retold through this study as they relate
to education-employment policy. Tal’ Apirana Ngata (3 July 1874 — 14 July 1950) was
the Maori statesman from Ngati Porou;18 a lawyer, politician and cultural renaissance
man and Professor Basil Bernstein (1 November 1924 — 24 September 2000) was a
British sociologist, a controversial sociolinguist interested in systems of power in

education.

My assertion here is that government policy and practices have been explicitly
designed to educate Maori for a limited range of employment and that generally,
Maori have not had the opportunity to reflect back on these experiences. Thus, within
a historical context this research argues that Maori have not only been denied the
opportunity to talk back to these education-employment experiences in a meaningful
way, but also that they have not been able to consistently engage in critical theorising
relating to Maori education-employment transition. To counteract this within the

historical context of the research and through this series of letters, I have assigned

17 14" translates into ‘Sir' in the Maori language. Ngata was knighted in 1927, becoming Sir Apirana Ngata or
Ta Apirana Ngata in recognition of his service to the Maori people.

18 Ngati Porou is one of the principal tribes located on the East Coast of the North Island of New Zealand.
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Professor Basil Bernstein the role of ‘detached theorist’, befitting his knowledge base
about issues of power and control and the impact of these on the schooling of minority

populations.

In the same vein I view Ngata as someone who was versed in te ao Maori and
who represents the Maori ‘potentiality’ to theorise about our place in the world, which
also ensures that the focus is squarely on a Maori perspective of these historical Maori
issues. The use of letter writing as an analytical tool is understood here through a
description offered by Denzin (2000) as delivering the means by which to “ask readers
to relive the experience through the writer's or performer’s eyes” (p. 905). In doing so,
these series of letters provide a means of analysis that is based on my understanding
of these historical issues and my reading of both Ngata and Bernstein. As a
hypothetical dialogue, the intent of Chapter Five of this thesis is to talk to the historic
education-employment experiences of my whanau and to utilise Ngata and Bernstein
as a means to explain and critique these experiences of policy. As part of the
theoretical underpinnings for this thesis, Ngata and Bernstein are discussed in depth

further in Chapter Three.

In that a distinct part of this research is given over to the lessons we might learn

from the past; the second and third parts of this thesis look to a more contemporary
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experience and understanding of transition provided through my own personal
narrative about education-employment transitions. This is a ‘standard story’ (Phillips,
2009) when it comes to the Maori experience of education and employment systems
and it is through opportunities that seek to describe and understand these experiences
that we begin to engage in counter-storying (Delgado, 1989). The use of my own
personal narrative is there to capture a generational story, a scholarly appendage to
‘what ever happened to that family line?” From this comes the opportunity to re-
engage with the tool of letter writing, and this time I write a letter to my daughter
explaining my school-to-work experiences. This study is transformative learning in
practice, in that enacting a transformative process provides a context by which to
‘'make meaning’ relating to ones experiences (Mezirow, 1990, p. 18). This is
demonstrated here through the provision of narratives, of letter writing, free flowing
conversations and stories relating to my own education-employment story as an
exercise embracing conscientisation (Freire, 2000). For Freire:

Education either functions as an instrument which is used to facilitate

integration of the younger generation into the logic of the present system

and bring about conformity or it becomes the practice of freedom, the

means by which men and women deal critically and creatively with reality

and discover how to participate in the transformation of their world.
(Freire, 2000, p. 34)
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My ability through this thesis to cultivate a standpoint on government policy is
important to whom I choose to be, both academically and in a personal sense. What
is essential in this process is that it embraces my family, and especially my daughter
Waimirirangi. This is not only because these policies have significantly influenced the
transitions and lives of my whanau, but also because they will continue to have an
impact on our lives. In the latter parts of the research, I use this standpoint and the
transformative power of education to build a platform from which to imagine
education-employment transition beyond the deficit thinking that has underpinned

these policies.

The third and final part of this research looks to link what is currently happening
for Maori young people in today's education-employment climate with the intent to
better understand the inconsistencies that exist for Maori students. These are the
students who tentatively engage with the available mainstream supports only to ‘fall
out’ of the system into oblivion, or if they are lucky they might get picked up by
alternative strategies, programmes and agencies or other personal support systems
within their reach, such as whanau, school and peers. More often than not, these
young people have to rely on their own devices and motivation to get them through

(Mitchell, 2009). The 'messiness’ of this picture acknowledges the unruly nature of
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these support systems, which are meant to play an integral part in whether or not

young Maori successfully navigate the education system towards a meaningful career.

What is proposed here is a way to work around the deficits built into the state
system responsible for education-employment transitions, which is addressed in
Chapter Nine. There is a need to highlight the significance of ‘meaningful
relationships’ and how this is better understood through counter-storying. Both
contribute to this research as support strategies that potentially ‘buffer’ the deficits
that are part of these systems. These supports are introduced into this study through
the development of a community hub model, the intent of which is to provide
education for the whole whanau. In thinking about what a future-focused strategy
might look like for improving Maori education-employment transitions, I propose a
pathway that engages young Maori with support accessed from within their own
families. This strategy encourages education and learning for all members of the
family, which in turn offers to whanau a voice and an ability to be critically engaged in
this process. It is an opportunity to reclaim education where education has been
identified as the problem. It is also the transformative space from where whanau can

pursue their own solutions.
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Chapter-by-Chapter Outline

The following section provides a brief description of each chapter of this
research. There are three parts to this study; the first part looks at the historic
experiences of education-employment transitions, the second part at a more
contemporary experience of education-employment transitions for Maori and the final
part looks to strategise about what could help improve future transitions. I have also
used a prologue and epilogue in keeping with the autoethnographic nature of this

thesis.

Chapter One has introduced the kaupapa/subject of the study. This chapter

outlines the rationale, purpose and organisation of the rest of the thesis.

Chapter Two features a discussion on kaupapa Maori theory as the overarching
methodology used for this research. In exploring the many faces of kaupapa Maori
theory, a different way of looking at this theory presents itself through considering its
flipside referred to here as 'kipapa Maori theory'.1® My rationale for writing about
kaupapa Maori theory in this way is to highlight the many different ways and

theoretical underpinnings that are possible with its use, which in itself makes the

19 Kdpapa Maori Theory will be discussed further in Chapter Two as part of rationalising the use of kaupapa
Maori theory through this research.
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theory vulnerable and open to challenge. It is also there to signify an element of the
‘uncomfortable’ when identifying as a Maori researcher utilising kaupapa Maori theory.
A klpapa Maori approach indicates a kaupapa Maori theory that has been taken for
granted. An overview of autoethnography and indigenous autoethnography is also

included, alongside the ethical tensions that may occur.

Chapter Three brings together the theoretical underpinnings of this thesis in
developing two analytical frameworks. The first historical framework is based on a
hypothetical dialogue featuring Ngata and Bernstein and includes an outline of the
proverb ‘E tipu e rea?® penned by Ngata in the 1950s and the middle ground metaphor
(White, 1991).21 The second contemporary framework is based on Critical Race Theory
(CRT) (Ladson-Billings, 1998; Solorzano, Ceja & Yosso, 2000). In that this thesis focuses

on policy, Chapter Three will also provide an overview of interpretive policy analysis.

Chapter Four presents the education-employment transition experiences of
three members of my whanau. The policies that provide a timeframe for these

experiences are the manual/agricultural education policy of the early 1900s and the

20 The full proverb in both its original Maori form and its English translation is provided in Chapter Three.

21 A broader understanding of the middle ground metaphor and its application in this study will be provided
in Chapter Three.
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Maori pre-employment schemes of the 1960s and 1970s. What is understood through
this chapter is that education was driven by the need to create a brown labour force
(Spoonley, 1996) and that despite the limited scope of the education system; Maori

used the experience to further themselves as best they could.

Chapter Five develops a series of letters I have composed in the style of early
20%™ century writing, supported by the texts of Sir Apirana Ngata and Professor Basil
Bernstein. These letters are used as the analytical framework through which to
understand the historical whanau narratives as illustrated in Chapter Four. The proverb
'E tipu e rea’ and other events and milestones from his life’s work support the integrity
of the dialogue. Bernstein’s contribution focuses mostly on the theory of pedagogic

device.

Chapter Six introduces the part of the study that positions me and my lived
experience into my research. My focus here is on the contemporary reality of school-
to-work transitions, and having to contend with the insidiousness of the ‘deficit
perspective’ (Gorski, 2011). My education-employment experiences will provide
insight into the ideological themes of assimilation, cultural adaptation and integration,

and how these featured in my own transitions.
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Chapter Seven outlines the framework of Critical Race Theory (CRT) that will be
used to analyse my narrative provided in Chapter Six. This is done specifically through
a letter penned to my daughter Waimirirangi Wikitera. In utilising letter writing again
as a method of analysis, I am interested in recognising through my narrative how these
experiences have been impacted by deficit ideology and racism. The anticipation is
that this will provide an opportunity to share with my daughter my experiences, and

to 'talk back’ to the status quo.

Chapter Eight is the part of the PhD thesis that melds together the narrative
sections of this study in substantiating its findings and discussion. What is first
discussed is the link made between policy and the underpinning ideologies of
assimilation, cultural adaptation and integration. The themes that have emerged from
analysing the narratives will then be elaborated on. These themes include deficit
thinking, subtractive schooling, whakama, different teacher treatment, silencing and a

reconsideration of the term kapapa.

Chapter Nine is the development of a strategy that looks to contemporary and
cultural metaphors as anecdotes for working alongside the current faults in the system.
This strategy goes towards developing successful pathways for Maori education-

employment transitions that support whole whanau. An existing example of Maori
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education towards employment using a community education hub model will be

outlined.

The final chapter, Chapter Ten is the conclusion of this research. It will
summarise the content of this thesis and provide recommendations for further

research as a result of this study, and will offer a final proposal of ‘where to from here?”

Key words and phrases

The phrases 'policy and policy practices’, ‘state policy’, ‘practices of policy’, and
‘procedures’ all relate to the implementation of government policy including the
underlying ideological themes of assimilation, cultural adaptation and integration.
While the term ‘mainstream’??2 is not made explicit here, it does underpin the
contention that Maori education-employment transitions have mostly happened
within a mainstream context and that “[cJontemporary Maori culture remained
invisible in the majority of mainstream classrooms” (Bishop & Glynn, 1999, p. 40).

Maori-medium education is recognised as a form of resistance (Smith, 2003) against

22 Mainstream is a public education system in New Zealand that is best summed up by Lee (2005, p. 2) who
states that: “mainstream’ schools have been constrained by the preferences and policies of the dominant
group, resulting largely in the status quo. Many ‘mainstream’ schools, in particular secondary schools, have
made little progress in improving Maori educational outcomes and advancing Maori educational aspirations.
Often schools have little interest and/or limited resources to incorporate Maori knowledge, culture and
perspectives in and outside of the curriculum. This struggle to include Maori culture in meaningful ways in the
curriculum is compounded by few Maori teachers”.
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the failings of mainstream education systems (Sheriff, 2010). The terms ‘education-
employment transitions’, ‘school-to-work transitions’ and ‘transition-to-work’ are used
interchangeably through this study and represent the content of the policy and
systems discussed here. What is beyond the scope of this piece of research is the
transition between secondary schooling and further education, through tertiary
education institutions or private training establishments. The volume of data required
to be analysed by this wider study would be limited by the scale of this research, which
will be further expanded on in the recommendations for future research in Chapter

Ten.

There is a need to focus on what constitutes ‘school’ and ‘schooling’ through
this study. Young Maori are more likely to be attending mainstream secondary
schooling in Aotearoa New Zealand (Hynds, Hindle, Savage, Meyer, Penetito, & Sleeter,
2016), and whilst there they will transition into post-education experiences. The
standard start point and gateway by which to enter into employment is through either
entry-level work opportunities, further education and/or government assistance. It is
also accepted through this research that other young New Zealanders that are non-
Maori also experience uncertain transitions out of secondary school into employment
(Vaughan, 2003; Vaughan, Roberts & Gardiner, 2006; Vaughan & Boyd, 2004).

However, it is the position of this study that it is especially tenuous for young Maori
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due to the historical, assimilative purpose of education that “should lead the Maori lad
to become a good farmer and the Maori girls a good farmer's wife” (Strong, 1931, p.
194). This limited thinking re-appears in ongoing generations of Maori people as a
result of hegemony, which is defined in this thesis as, “the legitimation of the cultural
authority of the dominant group, an authority that [has] play[ed] a significant role in
social reproduction” (Woolard, 1985, p. 739). At specific points in the New Zealand
education system, Maori people have been made to feel subordinate and ill equipped
for academic or scholarly learning. Hegemony has meant that generations of Maori
people have believed this to be true and continue to reproduce these beliefs and
stereotypes amongst themselves. Ka'ai-Mahuta (2011) puts the responsibility for this
type of thinking back at its source, stating “[t]his is to be expected as the State
education system had been founded on hegemonic ideas and practices for 140 years

and had shaped the attitudes of teachers and administrators” (p. 212).
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Chapter Two: A Conceptualisation of Kaupapa Maori

Much research about Maori is also merely descriptive, telling us what we

already know, yet not proposing any solutions or action that can be taken

for change. We know about the low socio-economic status of Maori, the

high crime and imprisonment rates, the high unemployment and low

educational attainments. We now need research that informs solutions.

(Cram, 1993, pp. 28-29)
Introduction

In this chapter, the methodological frameworks and philosophies that support

this research will be discussed in detail. Given that the purpose of this study is to
respond to deficit thinking and the ideological themes of assimilation, cultural
adaptation and integration, kaupapa Maori theory offers up the opportunity to fully
engage a matauranga Maori lens as a “culturally responsive methodology” (Berryman,

SooHoo, Orange & Nevin, 2013, p. 15) to accommodate the cultural aspects of this

undertaking.

This is research that is “based on Indigenous epistemologies, that focuses on
our own ways of seeing, knowing and doing” (Houston, 2007, p. 46). By applying a
Maori-centric appreciation of these knowledges, my intent is to position kaupapa
Maori theory alongside the other ways of 'knowing’ that inform this research, so that

the significance of being ‘Maori’ is extended throughout. This theoretical knowledge
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includes autoethnography, and due to its relevance to Maori, indigenous
autoethnography (Whitinui, 2013). Some of the other theories and approaches utilised
in this study, such as the middle ground (White, 1991), Critical Race Theory (Ladson-
Billings, 1998; Solorzano, Ceja & Yosso, 2000) and interpretive policy analysis (Yanow,

2007) are explained further in Chapter Three.

Thus, kaupapa Maori theory is celebrated here in its capacity to be participatory

and reciprocal (Bishop, 1999). Bishop posits:

[W]hat is crucial to an understanding of what it means to be a researcher

is that it is through the development of a participatory mode of

consciousness that a researcher becomes part of this process. He or she

does not start from a position outside of the group, and then choose to

invest him/herself. The researcher cannot “position” him/herself, or

“empower” the other. Instead, through entering a participatory mode of

consciousness the individual agent of the “I" of the researcher is released

in order to enter a consciousness larger than the self. (Bishop, 1999, p. 4)
Therefore, kaupapa Maori theory is a conscious awareness that allows me to reclaim
the ‘space’ (Smith, 1999) to think about research or rangahau with Maori eyes. | am
not ‘me’, | am ‘we’. As a metaphor, each aspect of this research is treated as a piece of

a coherent whole, ultimately helping to fashion the whariki2> on which sits the content

of this research. Included in the whariki is a discussion about the style of writing that

23 \Whariki is the Maori word for mat.
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is employed through this thesis, which I have aligned to kaupapa Maori theory and
described as ‘circular storytelling’. To help appreciate the complexity required in
creating this thesis, space is provided to discuss what was involved in compiling all of
its different aspects. As part of that process, I look to rationalise the use of kaupapa
Maori theory, which is applicable here due to it being privileged as the primary

methodology for this research.

In being able to fully appreciate the value of kaupapa Maori theory, what is
revealed is its hypothetical flipside somewhat controversially rephrased here as
'kipapa2* Maori theory’, based on my reflections of the challenges associated with
using kaupapa Maori theory. By introducing kiipapa Maori as a concept for discussion,
the intent is to highlight some of the distinctly different experiences of being Maori,
in that just ‘being Maori’ is a highly complex, nuanced and contested identity marker
that requires some form of critical analysis. That analysis is warranted in this research
due to the ideological themes of assimilation, cultural adaptation and integration and
the socio-historical context from which the term klGpapa derives. In the same

treatment, the barriers associated with autoethnography will be explored as they relate

24 Kbpapa is a historically sourced term, and refers to those Maori people who described themselves as
‘neutral’ or it was used to describe Maori who were loyal and/or friendly with the British. A more
comprehensive definition is provided in Chapter Eight of this thesis.
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to the whanau narratives and any potential issues involving intellectual property and

consent.

This study is located within a qualitative research paradigm and methodology,
highlighting the importance of building an eclectic approach that is intrinsically
cultural and emphasises the emergent nature of the research. By focussing on the
topic of this research, my interest is in designing a qualitative-based study intent on
capturing the complexities involved with Maori school-to-work transitions—informed

by and contributing to the production of rich and insightful research.

Kaupapa Maori Theory

As a Maori researcher, kaupapa Maori theory allows me to think about the
issues raised through research and to understand this from my lived experience as a
person who identifies herself with a whakapapa to Ngati Kahungunu, Nga
Ruahinerangi and Ngati Porou?>—a genealogy and a birthright.26° As a Maori woman
who has maintained a passion for social change through working with whanau, I am

committed to the transformative potential of kaupapa Maori theory as it applies to

25 Ngati Kahungunu, Nga Ruahinerangi and Ngati Porou are the names of Maori tribes that are part of my
cultural heritage.

26 Birthright here describes my connection to ancient and traditional Maori protocols and principles.
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being Maori in Aotearoa and globally. Transformation is how Maori have come to be
a distinct ethnicity and cultural identity. Before arriving on the shores of Aotearoa,
there were not the contemporary categories of whanau, hapd and iwi that are now
more commonly associated with being Maori (Ballara, 1998). The landing of the first
peoples to Aotearoa New Zealand and the evolving of subsequent protocols and
practices helped to transform these inhabitants into a population that would be
identified as Maori.2” Transformation continues to shape these experiences and
through this piece of research, I declare my stake in that whakapapa through my own

use of kaupapa Maori theory and its transformative potential.

In aligning my research with kaupapa Maori theory, I have had to consider the
viability of and vulnerability with my use of this theory in relation to other western
research theories. As a Maori researcher, the viability of kaupapa Maori theory is a
given, as I count myself part of a continuing legacy of Maori who are “setting a new
agenda” (Smith, 1999, p. 107), in that being Maori is normal and maintaining a Maori
worldview is essential when researching for, with and about Maori. The intent of this

research is to be Maori-centric in reference to the Maori-specific subject of this study.

27 Historically, the term Maori was used by European settlers to describe the Polynesian peoples who had
been living in New Zealand since discovering the country. Before coming into contact with Europeans, the
word Maori was not used to describe the whole population, who tended to identify themselves more with their
own whanau and hapt groupings.
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In a practical sense, the multidisciplinary nature of kaupapa Maori theory enables other
research approaches to feature in this study, with the addition of an important
distinction—that they be understood and practised through their alignment to
kaupapa Maori theory. It is important to do this to offset the predisposition of
Eurocentric research towards labelling Maori, and to be able to discern who the
coloniser is (Smith, 2012). Smith argues:
In a colonial context, however, research was undeniably about power and
domination. The instruments or technologies of research were also
instruments of knowledge and instruments for legitimating various colonial
practices the cultural archive with its systems of representation codes for
unlocking systems of classification, and fragmented artefacts of knowledge
enabled the travellers and observers to make sense of what they saw and
to represent their new-found knowledge back to the West through the
authorship and authority of their representations. (Smith, 1999, p. 60).

There is a growing body of literature regarding kaupapa Maori and Maori-
centred research techniques and processes (Cram, 2001; Cunningham, 2000; Jahnke &
Taiapa, 2003, Kepa, 2012; Ormond, Cram & Carter, 2012; Smith 1997, Smith 1999), all
of which play an essential part within this study. Of note is Bishop’s (1996) earlier work
on ‘'whakawhanaungatanga’ and its significance to Maori, which helps to establish the

status of relationships in accordance with Maori culture. In using specific,

intergenerational whanau narratives, an analysis regarding these relationships
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becomes vitally important in determining what impact state policy has had on the

education-employment transitions of my family.

Rationale for a Qualitative Design and Kaupapa Maori Approach

Traditionally, Maori have identified themselves through the context of
relationships (Durie, 2006), which at the very core are genealogically and socially
constructed. I succinctly understood what this might be when listening to my
grandmother’s stories (Mereana Luke, personal communication, June 17, 2011) about
attending dances with hundreds of other young Maori, while in her late teens and early
20s. Relatedly, Bishop (1996) distinguishes a reliable research design to be one that
does not isolate Maori from their own lives. The rationale for a qualitative design is
underpinned by a declaration from Strauss and Corbin (1994) that qualitative methods
can be used when there is an attempt to know more about a phenomenon than what
was previously known. Denzin and Lincoln (2005) add that “qualitative researchers
study things in their natural settings, attempting to make sense of, or to interpret,
phenomena in terms of the meanings people bring to them” (p. 3). In effect, these
statements recognise the suitability of a qualitative design and its privileging of
knowledge that incorporates the phenomena of Maori education-employment

transitions.
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My Obligation to Research Methodology

In her groundbreaking book Decolonizing Methodologies: Research and
Indigenous Peoples, L.T. Smith (1999, p. 120) outlines a set of tikanga-based principles
from Te Awekotuku that offer researchers such as myself further insight into working

within a Maori context. These are expressed through seven key statements:

Aroha ki te tangata (respect for people)

Kanohi kitea (the face seen or ‘face to face’)

Titiro, whakarongo...korero (look, listen... speak)

Manaaki ki te tangata (look after people)

Kia tapato (be cautious)

Kaua e takahia te mana o te tangata (do not trample on the mana of
people).

7. Kaua e mahaki (do not flaunt your knowledge).

ok whN =

These statements from L.T. Smith resonate with my desire to maintain integrity and be
consistent with how I choose to conduct myself as a Maori researcher. It includes
being mindful of the reasons why this particular approach was selected to examine the
impacts of education-employment policy on my family. This study is concerned with
producing new knowledge about the ‘enduring patterns’ (Meyer, 2013b) gathered
from three generations of whanau narratives regarding these impacts. Meyer's
understanding of culture as enduring patterns is discussed further through this chapter

in autoethnography.
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My duty to conduct principled research also extends to consideration of issues
such as initiation, benefits, representation, legitimation, and accountability (Bishop &
Glynn, 1999). Within the context of this study, I declare the subjective nature of this
undertaking and the benefits that are likely to be attained from successfully
completing this PhD. I have initiated this study primarily so that I am able to know
more about how education-employment policies have affected my family; however, I
recognise that it also helps me to complete my doctoral studies at Victoria University

of Wellington.

Being accountable to my family and their narratives is of utmost importance as
I feel a deep sense of obligation to this responsibility and ensuring that I share their
stories with dignity and respect. It allows me to honour the integral contribution that
my family have made to this research. Notably, it is a tremendously difficult
undertaking attempting to squeeze whanau narratives into the often-suffocating
space and conventions that is academic writing. However, it is knowing that these
stories will be there for future generations of our family and that some means of critical
analysis has been linked to the narratives provided that makes this undertaking

positive and fulfilling.
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The timeframe and sequencing of the contributions made by my whanau also
shows how specific knowledge has influenced our ongoing education and
employment. This is an important point to make. G.H. Smith (2003) refers to a similar
historical example and the emergence of conscientisation that came out of the
experiences of the first wave of parents’ to put their children into kdhanga reo in the
early 1980s:

The 'real’ revolution of the 1980s was a shift in mindset of large numbers
of Maori people - a shift away from waiting for things to be done to them,
to doing things for themselves; a shift away from an emphasis on reactive
politics to and an emphasis on being more proactive; a shift from negative
motivation to positive motivation. These shifts can be described as a move
away from talking simplistically about 'de-colonization' (which puts the
colonizer at the center of attention) to talking about 'conscientization' or
‘consciousness-raising’ (which puts Maori at the center). These ways of
thinking illustrate a reawakening of the Maori imagination that had been
stifled and diminished by colonization processes. (Smith, 2003, p. 1)
What is legitimate knowledge and how to ensure I am accountable to what is written
are all issues that need attending to. Matauranga Maori is positioned here as a
legitimate and validated worldview. It is the way I choose to conduct research, through
a Maori lens that is privileged and celebrated within this thesis. The cultural reference

for legitimising knowledge and accountability is located here in the philosophy and

practice of koha.
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In linking this concept to the research, koha is an act of reciprocation involving
the giving and receiving of mauri or energy. Kennedy, Cram, Paipa, Pipi and Baker
(2015) describe koha as caring for others through such things as kai/food and
manaakitanga/hospitality. In relation to my experiences of education, I equate koha
to being able to send my daughter to kohanga reo and Maori-medium schooling, and
the reciprocation of the Maori language and protocols that are instilled into our family

through this exchange.

I have also experienced the giving and receiving of koha on many other
different levels. The occasion that will always remind me of the significance of koha
came while collecting donations given towards the tangihanga of my grandfather Eric
Luke. It was understanding that whanau and friends had contributed to this koha
process, and then being overwhelmed with gratitude and love for whatever was
offered. Sitting in one of the rooms connected to the meeting-house and reading off
the names and the koha that people had given gave me a feeling of unity and
connectedness. Even though there had been this huge loss in our whanau, because
all of these people had donated money, time and food, it made it easier for members
of our immediate family to just grieve and be grateful for this most sacred of cultural
processes. The giving from whanau and from people who had a connection with our

grandfather was overwhelming and sad. It showed to me that koha is an expression
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of aroha/love. Koha has its own energy, which in this instance was tinged with sadness.
It reminded me about the importance of koha and what it represents in terms of a
Maori way of doing things. These cultures and traditions are the bedrock of what it
means to be Maori. Durie (2001) considers the philosophy and practice of koha as a

fundamental cornerstone of being Maori.

From this understanding of koha, I do not need to be told to give, nor when I
am required to give. I have a connection with koha that goes beyond the tokenistic
giving of a donation, which is usually a contribution of money. I know koha is about
'paying it forward’ and that I am part of this ‘living’ process. Koha is also an integral
part of my obligation to being culturally responsive as a Maori researcher. It is the
practice of Smith’'s (1999) principle ‘aroha ki te tangata (respect for people). This
became significantly clearer to me after reflecting on what happened with the
contributions of koha towards the tangihanga of my grandfather Eric Luke. It really
became an affirmation of the high regard that others had of him, which was

reciprocated through the tangihanga and koha process.

In being accountable to the authenticity of the research, I take up the role of
being the ‘instrument of choice’ (Lincoln & Guba, 1985) in that having human

capabilities enabled me to be responsive, to multi-task and to process data. This
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allowed for myself as the author of this research to be the main ‘instrument’ in
accessing information and then being able to provide feedback to all interested
parties. I find this role works well within its Aotearoa New Zealand context, and
especially with kaupapa Maori theory in its commitment to working with people ‘face

to face'.

Autoethnography

As an undergraduate student, I gravitated towards writing assignments in
narrative form, something which was encouraged in the Education Studies papers that
I enrolled in, and which allowed me to express my ’cultural self’ in the somewhat
cultural void that university can sometimes be. To be able to connect my experiences
with public and social policy, legislation and the impacts of colonisation, helped me to
make sense of my identity, my positioning and my ‘sense-making’ capabilities. As Ellis
(2007) states, “[d]oing autoethnography involves a back-and-forth  movement
between experiencing and examining a vulnerable self and observing and revealing
the broader context of that experience” (p. 14). Being able to think through these
critical issues in a reflexive way is integral to the use of this tool and a narrative-based
writing style linked in with this study through the qualitative research methodology of

autoethnography.
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The fusion of autobiography and the self, with the cultural context of
ethnography is what makes autoethnography such a vibrant and intrinsically relevant
research methodology (Ellis, Adams & Bochner, 2011). Autoethnography engages
people into its process, whether it be as writer or reader; the point is that everyone
contributes and participates. Bochner (2012) recognises this ability to establish
intimate connections between people, as one of the benefits of utilising
autoethnography. He states:

The truths of autoethnography exist between storyteller and story listener;
they dwell in the listeners’ or readers’ engagement with the writer's
struggle with adversity, the heartbreaking feelings of stigma and
marginalization, the resistance to the authority of canonical discourses, the
therapeutic desire to face up to the challenges of life and to emerge with
greater self-knowledge, the opposition to the repression of the body, the
difficulty of finding the words to make bodily dysfunction meaningful, the
desire for self-expression, and the urge to speak to and assist a community
of fellow sufferers. The call of these stories is for engagement within and
between, not analysis from without. (Bochner, 2012, p. 161)

As a methodology and method, autoethnography is understood to be
“[a]uto(self)/ethno(s)(culture)/graphy(writing style)” (Reed-Danahay, 1997, p. 2),
paraphrased as, ‘a study of my culture’. As it relates here, the more succinct definition
is my study of my culture, which reflects the strands of shared stories that have been

collated and that represent a collective body of knowledge belonging to my family

and then to myself. In support of this stance, Ellis and Bochner (2000) pose the
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question, "how important is it to make the researcher's own experience a topic of
investigation in its own right?” (p. 733). To be able to consider my family stories as
not only taonga tuku iho or treasures passed down through the generations but also
as research data has been both a humbling and rewarding experience, in addition to

being an effective and robust research approach.

The cultural positioning of this research reflects a preference towards the
writing of narrative, and aligns with sentiments expressed by Clandinin and Connelly
(2004) and their thoughts on narrative inquiry, as “a multi-dimensional exploration of
experience involving temporality (past, present and future), interaction (personal and
social), and location (place)” (p. 576). Not only does this assist with contextualising the
‘insider/outside’ perspective associated with kaupapa Maori-centred research (Smith,
1999) but it also further embeds the use of autoethnography in this study, within the
variability associated with temporality, interaction and location. This multiplicity is best
understood, again, by Clandinin and Connelly (1994, p. 417) who propose that
autoethnography be considered around four overlapping pathways, of inward and
outward and backward and forward. In thinking backward, there is the opportunity to
connect. In moving between positions that are inward and outward, there is capacity
to discern and to utilise these perspectives to make sense of the experience. In taking

this knowledge forward, I am intent on my research capturing narrative that embodies
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the multiple layers of experience embedded in whakapapa/genealogy that come with

being whanau/family and being Maori (Moeau, 2007; Smith, 2012).

Meyer (2013a) argues that as indigenous beings “[w]e simply hold a

relationship to enduring patterns” (p. 3). She goes on to elaborate:

Relationship as verb infers the intentional quality of connection that is
experienced and remembered. Here we begin our walk into Indigenous
epistemology; into the simultaneity of the unseen and seen. We are
entering a wide-open field of knowledge production and exchange with
priorities in practice, relevance, context, consciousness, and shared common
sense. It is knowledge through experience, individual or collective, and a
way of being via site-specific familiarity through years, generations, and
life-times. In this way patterns emerge collapsing time into space and all
unknowns into mystery and story. It is knowing shaped by purpose and
knowledge prioritized by function. Finally, it is an understanding that has
endured for a reason.2® (Meyer, 2013a, p. 6)

The imbued knowledge captured by these words hit a chord when I thought about
this, in reference to autoethnography—my study and whakapapa of enduring patterns.
Up until this time, I had researched myself in an inward ‘look at me’ kind of manner. It
was a one-dimensional perspective, and it was invaluable in that it allowed me to

express who I was according to the cultural contexts I had experienced. Through this

thesis, I now look to extend on this, by including the lived experiences of my great-

28 The emphasis/italics are part of the original quote.
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grandfather Wi Manawawai Wharehinga and my parent’'s Ron Moana Mitchell and Te
Wairingiringi Charmaine Mitchell (nee Luke). This is a familial triad of lived experience,
connected through whakapapa and an accumulative educative process in that the
experience of my great-grandfather links to my mother who met my father and is
therefore a taonga tuku iho, a sacred treasure from my forebears who have passed

this down to me.

These experiences give me insight into those ‘emerging patterns’ that have
helped to shape me, not as a ‘self-help’ therapeutic mechanism but as a commentary
about three specific generations of one family. The whanau narratives represent the
collective, intergenerational nature of indigenous knowledges and ensure that the
priority is to position these knowledges at the centre of this research rather than
passively advancing the “colonialist voice” (Gonzalez, 2003, p. 80). Gonzalez (2003)
goes on to add that, “[tJo write scholarship easily becomes a feigning of community
through adherence to enforced standards, rather than through an actual communal
process of discovery and expression” (p. 80). It is reclaiming this communal process
and positioning community over the ‘colonialist voice’ that is a fundamental

undertaking for this study.
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As with all research theories, there are multiple ways to interpret
autoethnography in ones writing. Again, I reiterate that kaupapa Maori theory has
shaped the way autoethnography will be expressed in this research. Ko wai au? Who
am 1? is a powerful reminder for me of the generations of experience and living that
has already gone into creating who I am and who I have become. The subjective
nature of this interpretation is supported by Vonéche (2001), who states that text
should be written retrospectively, from the viewpoint “of a person interpreting his or
her own past; its form and content largely depend upon the author's current
preferences and opinions and part of its function is to preserve and remain faithful to

the writer's personality” (p. 226).

Indigenous Autoethnography
In many instances, merely telling our stories is not sufficient; we must also
be prepared to show how stories are lived in authentically as well as
meaningfully ways. (Whitinui, 2013, p. 12)
I recall the Young Maori Leaders’ conference I attended in 2007 and an
explanation given by one of the conference speakers, Peter Moeau (2007), in his
presentation of the Maori phrase te tangata and its literal translation into English as

‘the people’. He then went further into deconstructing these words down into te-ta-

o-nga-ta and explained ta as the shortened version of tdmoko, the traditional Maori
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facial tattoo. Moeau (2007) continued with his translation of this into English as the
moko of all moko and described the living generations of Maori as a layer of this
tamoko that have endured for generations. In finishing, he concluded that the current
generation are the living representation of their whakapapa, singling these
generations out as the ultimate tamoko of their whanau. Even thoughIhave forgotten
much abo